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ABSTRACT

TRANSFORMATION OF ISLAMIST POLITICAL THOUGHT
IN TURKEY FROM THE EMPIRE TO THE EARLY REPUBLIC (1908-1960): NECIP
FAZIL KISAKUREK’S POLITICAL IDEAS

Burhanettin Duran
Department of Political Science and Public Administration
Supervisor: Associate Professor Umit Cizre
January 2001

This thesis aims at situating the transformation of Turkish Islamist thought from the
Ottoman empire to the early Republic as a case study within the contemporary analyses of
Islamism. Islamist thought in Turkey contains new elements, but it also has deep roots in
the tradition of Islamic political thought. As such by devotion to the traditional renewal
(tajdid), it reflects a continuing dimension of Islamic political theory. It is also important to
understand the specific intellectual settings within which Turkish Islamism has evolved.
Islamist depictions of state and democracy whether in the Empire through Islamist
identification of shura with constitutional regime or in the Republican period through
Necip Fazil Kisakiirek’s totalitarian Bagylicelik State, seem to be influenced by the
political ideologies of their times such as liberal constitutionalism (in the Empire), and
totalitarian aspects of communism, fascism, and Kemalism (in the Republic). Hence,
Islamists of the second constitutional period perceived Islam a “soft ideology” whereas
Islam became a kind of “hard ideology” in Kisakiirek’s formulation, determining every
aspect of political, societal and individual life. These analyses are also related to another
argument that the tradition of Islamic political thought is open to different Islamist
readings, both as authoritarian/totalitarian formulations and as democratic openings.

This study also argues that Islamist intellectuals have a tendency of mixing modern notions
such as progress and ideology with traditional material/grammar to face the challenge of
western modernity. In order to reach an Islamic modemity, the concept of Islamic
civilization constitutes a platform for the transformation and interaction of the elements of
continuity (traditional grammar) and change (progress and ideology). This dissertation also
suggests that Islamists are basically keen to see democracy as the limitation of an
arbitrary/despotic rule and as the establishment of the rule of law, implying a rather
Schumpeterian conceptualization of democracy: a type of government and procedure in
electing those who rule people. The question of whether Islam is compatible with
democratic values should be reworded in the way that whether Islamist
interpretations/reconstructions of Islamic tradition were/are compatible with democratic
values or not. This thesis also tries to give an insight about the Islamist stance towards
Kemalist ideology and the impact of Kemalism on Islamism.

Keywords: Islamism, Civilization, State, Democracy, Kemalism.
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OZET

TURKIYE’DE ISLAMCI SIYASAL DUSUNCENIN DONUSUMU
IMPARATORLUKTAN ERKEN CUMHURIYETE (1908-1960): NECIP FAZIL
KISAKUREK’IN SIYASAL DUSUNCELERI

Burhanettin Duran

Siyaset Bilimi ve Kamu Y 6netimi Boliimii

Tez Yoneticisi: Dog.Dr. Umit Cizre

Ocak 2001

Bu tez, Tiirkiye’deki Islameci diisiincenin Osmanli imparatorlugundan Erken Cumhuriyete
gecirdigi doniisiimii, bir dmek olarak ele alip, ¢agdas Islamcilik analiz gercevesine
oturtmay1 hedeflemektedir. Tiirkiye’deki Islamc diisiince yeni unsurlar tagimakla beraber
Islami siyasi diisiince geleneginde derin koklere sahiptir. Bu itibarla, geleneksel yenilenme
(tecdid) nosyonuna olan baghlik, Islami siyasal teorinin siireklilik unsurunu yansitir. Tiirk
Islamcihgmin evrildigi spesifik entelektiiel ortamlart anlamak ta onemlidir. Gerek
imparatorluk doneminde, surayr mesrutiyetle aynilestirirken, gerekse Cumbhuriyet
doneminde Necip Fazil Kisakiirek’in totaliter Basyiicelik Devleti'ni sunarken, Islamci
devlet ve demokrasi kavramlastirmalart kendi zamanlarmn liberal anayasacalik, ve
komiinizm, fasizm gibi ideolojilerin totaliter yanlarmdan ve Kemalizmden
etkilenmektedirler. Boylece, Islam, ikinci mesrutiyet donemindeki “yumusak ideoloji”
konumundan Kisakiirek’in formiilasyonunda siyasal, toplumsal ve bireysel hayatindan
herbir yoniinii belirleyen “sert ideoloji” olmaya doniismektedir. Bu analizler diger bir
argiimana da ilintilendirilmistir: islami siyasi diisiince gelenegi hem otoriter/totaliter hem
de demokratik agilimh farkl Islamci okumalara aciktir.

Bu ¢alisma, islamc1 aydinlarm Bati nodernligi ile yiizlesmek igin, terakki ve ideoloji gibi
modern nosyonlar1 geleneksel materyal/gramer ile birlestirme egiliminde olduklarini iddia
etmektedir. Islami bir modernlige ulasabilme hedefinde, Islam medeniyeti kavramu,
stireklilik (geleneksel gramer) ve degisim unsurlarinin (terakki ve ideoloji) doniigsim ve
etkilesim platformu olma oOzelligini tasimaktadir. Bu tez Islamcilarm temel olarak
demokrasiyi despot iktidarin sinirlandirilmasi, ve hukuk devletinin kurulmasi olarak
gormeye yatkin olduklarim tartismaktadir ki bu Schumpeteryan bir demokrais anlayigina
karsilik gelir: halki yonetecek olanlar1 segmede bir hiikiimet tarzi ve prosediir olarak
demokrasi. Islamin demokratik degerlerle uyumlu olup olmadigi sorusu islamcilarm
gelenegi  yorumlarimin/kurgulamalarmin demokratik degerlerle uyumlu olup olmadigi
seklinde yeniden formiile edilmelidir. Bu tez, islamc1 durusun Kemalist ideolojiye bakisin
ve Kemalist ideolojinin onun iizerindeki etkilerini aydinlatmaya caligmaktadir.

Anahtar Kelimeler: islamcilik, Medeniyet, Devlet, Demokrasi, Kemalizm.

v



ACKNOWLEDGMENTS

This journey in search of Islamism in Turkey has accumulated several intellectual debts
that it is a great pleasure to acknowledge. I owe special thanks to Ismail Kara, Ahmet
Davutoglu and Jeremy Salt for their invaluable help in determining the framework and
limits of this thesis in the stage of proposal. Particular thanks are due to I. Erol Kozak,
Bilal Eryilmaz, Davut Dursun and Mahmut Karaman who gave me the benefit of their
enlightened conversation regarding Islamism in several occasions. I would not possibly
produce this thesis without generous help and constructive criticism of my supervisor,

Umit Cizre. I thank her very much in believing me.

Others have helped in various ways. The list of family and friends to whom I indirectly
owe so much regarding this thesis is long. They surely know themselves. But I must
express my gratitude to Atilla Arkan, Yilmaz Colak and Irfan Haglak for their suggestions
on the subject of the thesis. I wish to thank my sister, Vildan Duran for her invaluable
assistance in reading the journals in Ottoman Turkish. It is almost needless to mention that
whatever errors or omissions are contained in this thesis are the responsibility of the
author. Much of any merit it may have is due to the assistance I have received from many
individuals in various stages of the thesis. I am indebted to the directors and personnel of
the ISAM library in Istanbul to which I was granted admission. Mehmet Kisakiirek and
Suat Ak for their generosity in providing me with the various copies of the journal Biiyiik
Dogu. I would like to thank my parents and large family for their emotional support.
Finally, this work would not have been possible to write without the moral support and

patience of my wife, Ayse, and my little son, Akif.



ANNALS, AAPSS

BD

BH

ISAM

SM

SR

TCTA

TDV

™

TTK

ISSJ

ABBREVIATIONS

The Annals of the American Academy Political Science Studies

Biiyiik Dogu

Beyanii’l Hak

Islam Ansiklopedisi Merkezi

Sirat-1 Mustakim

Sebiliir Resad

Tanzimattan Cumhuriyete Tiirkiye Ansiklopedisi

Tiirkiye Diyanet Vakfi

Tearif-1 Miislimin

Tiirk Tarih Kurumu

International Social Science Journal

vi



TABLE OF CONTENTS

Y S NSV A — il
(@2 S oo iv]
IACKNOWLEDGMENTS.........oooiiiiesiieessssesesssssssssssssssssssssssssssesssssessssessssessssssesssssssssssssens vl
JABBREVIATIONS.......oovuuiiuuiiieesiseesiseesssesssesssssssssssssssssessssssssssse st ss st st ssse s sssssssess vi|
[TABLE OF CONTENTS ...ttt seeseessessseeseesseeesessessssssesseens vii|
IO Y@ (0 N — 1
CHAPTER I: ISLAMIST CONCEPTUALIZATIONS OF DEMOCRACY AND
BTATE......oooniiscessscesss e 21]
[1.1 A Note on Islamism(s): Ideology and Intellectual ...............co.cooeeveveeereereeerrreeen... 22
1.1.1 A Quest for An Islamic Modemity: Islamist Intellectual and
FCIVIHZAON ... sseeessessaseeesneseaseaenseseanees 30|
[1.2 The Idea of State in Islamic(ist) Political Thought ..............cccoccervevrerreereereerrerrerreneee. 35|
[[.2.1 Islamist Adaptation to the Modern Nation-State: An Islamic State................. 40|
[1.3 Islam and Democracy: Islamizing Democracy or Democratizing Islamism............ 46|
1.3.1 An Analysis of the Islamist Discussion on the (in)compatibility
between Islam and DEMOCIACY .............oveeereereereeeeeeeeeeeerereeeeeeeeereereerereseene 47|
1.3.2 Views of Observers: The Continuation of the Same Discussion on
(I0)COMPALDINLY ..oceveeerrrissssceeeeerisssssscceeeesssss e 54
[1.3.3 Elitist Democracy: A Schumpeterian or An Islamist Conceptualization?........ 58]
1.3.4 What is Beyond: Contextualizing the Islamist Argumentation on
DS TS A 64|

vil



CHAPTER II: ISLAMISM IN THE OTTOMAN EMPIRE (1908-1918) I:
A QUEST FOR ISLAMIC MODERNITY .......oocoosiiimirinsirissssssssssssssssssssssssssssssssens 70|

2.1 Organizing Ideas of Ottoman-Turkish Political Modernization on the

2.2 The Decline of the Ulema and the Emergence of Intellectuals: Early Islamist

[[deas in the OttomMAaN EMPITE.............c.vvevverreeeeereeeeeeeeeeeeeeeeeeeeeeeereesesresrerereeseeneenrees 75|
P.3 Islamists of the Second Constitutional Period................oooveoveeveveeveereereerereeeerean.. 79|
2.4 Symptoms: The Reasons for the Decline and Tanzimat.......................oeenu........... 32

2.5 An Islamist Quest for Modemity: Positioning the West and Reinventing

(ISIAMIC CAVIHZAON ..o eseeseesseeseesseseeeseesseseens 89
.6 Reconstructing the Understanding of True ISIam ..............c.oeeeweveeveeeeeeeereeen.. 101|
.7 Political Power and ISIAMISES.................ooveovevvevereereeeseeesieseeeseeseeseeesesseeseessnseeessenees 107

2.7.1 Why Did The Islamists Join the Opposition Against The Hamidian
AT —— 108|

P.7.2 Points of Tension Between the Young Turks and the Islamists...................... 111]

CHAPTER II: ISLAMISM IN THE OTTOMAN EMPIRE (1908-1918) II:

POLITICAL IDEAS ...t sessesesssessssesessssss s ssssssssessssessssess s sssnsnns 117]

B.1 Islamizing Democracy: Islamists and The Mesrutiyet ... 117|
B.1.1 From Mesveret To Constitutional Regime: Hiirriyet and Kanun-i Esasi....... 119
B.1.2 The Views on Parliament: Elitism and Limited Legislation......................... 128|
B.1.3 Difficulties on the Concepts of Political Opposition and Political Party........ 132
B.2 Disarming the Caliph and the Early Emergence of the Idea of Islamic State.......... 135]
B.3 The Rule of Sharia Conceived as Framework of Democracy ................c.ocveruee.... 143|
B.4 Islamist Ideal: Ittithad-1 Islam As a Social and Religious Unity................................ 146|

viil



3.5 From ittihad-1 Islam to the Acceptence of Nationalism as the Vision of

O e O e e et 151]
B.6 At the Crossroads: How the Islamists Interpreted the National Struggle? .............. 161]
B.6.1 How to Reconcile the Abolition of the Caliphate with Islamist Ideas............ 167|

CHAPTER IV: KEMALISM AND THE REEMERGENCE OF ISLAMISM IN

[THE REPUBLIC (1943-1960): AN ISLAMIST INTELLECTUAL .................. 172
1.1 Kemalism: Participating in a Modern “Civilization”.................ooooovvveveeeveereereen.... 173|
#.2 Kemalism, Intellectuals and ISIAM.................o.oveoveveeveeveeeeeeeeeeeeereeeeeeeereereesereee. 180
K.3 What Happened to Islamists of the Second Constitutional Period?..........cc.....cc..... 185
1.4 The Revival of Islamism in the RepUBIIC..............ovevveeveeeeeeeeeeeeeeereeeereeeeereesrerens 190
#.5 The Intellectual Under the Shadow of the State..............cceoveveeveereeeeeerevevereeeeneen. 192|

4.6 A New Genre of Islamist intellectuals As Critiques of Kemalism and In Quest

of an ISIaMIC IAEOLOZY ..........vverveeerereeireeeeeeeeeeeeeeteeteeeeeeveeveeses e sesseenee 197|

4.7 Formation of an Islamist Intellectual: Necip Fazil’s Political and Intellectual
e S 203

4.8 The Relevance of Sufism and Nakshibendi Order as the Spiritual Sources of

[[S1amist INtEIECTUALS.............e.eeeeeeeeeeeeeeeeeeeseeee e eerereeseeeeeeesereseeseeseeseens 215

CHAPTER V: FROM PROGRESS TO IDEOLOGY: ISLAM AS A HARD

IDEOLOGY IN KISAKUREK’S POLITICAL IDEAS ....ooooosiseie s 220)
5.1 Formation of A critical Discourse around the Decline...............oueeeeeeeea.ee.... 220|

5.2 A Story of Further Decline: Turkish Modernization Process From Tanzimat to

TS Lo L 224|
5.3 The Republic: Its Last Stage of the Decline ..............coevveervererrreerrerrerrereerericrenns 230
5.4 His Ideology: The Ideal of Great East (Biiyiik DOSU)...........coorveveeeeeeeeeeeeene.. 239|

X



5.5 The Anaysis of His Expected Islamic Revolution (Inkilab)..................................... 249

6.5.1 Islamist Reproduction of the Kemalist Political Mind..................................... 254|

5.6 Rejection of Religious Modernism and Reformism..............ocvevverveerreerrrrrerrrennnnes 257

CHAPTER VI: DEMOCRACY, STATE AND NATIONALISM FROM NECIP

FAZIL KISAKUREK’S ISLAMIST PERSPECTIVE..........ueeen.... 263|
6.1 Introduction: Transition to Multi-Party Politics (1946-1950).................ccccuu......... 263
6.2 The RPP and Inénii as the Counterpart of Sultan Abdulhamid............................ 265|

6.3 Islamist Effort to Manipulate the Political Power (1950-1960): Adnan

Menderes and K1SAKEHIEK ............ovveeeuireesesssssessessesesessesssssssssssssssssssassssssssssssssssseses 270

6.4 Kisakiirek’s Concept of Democracy: A Schumpeterian or An Islamic View? ...... 275

b. 4.1 Expecting An Ideological Party : The Party of Right (Hak Partisi)............... 286|

b.4.2 Militarism and the Role of Military in Turkey...........cc.cccoovvvevvrrevrerererrerrenn. 289

6.5 Kisakiirek’s Conceptualization Of State..............c..cveeveerverrerreereereerrerrerrsreereereereensennen. 294
6.5.1 Islam and State: The Hidden Supremacy of Sharia...............c..oooovovverren...... 296)|

b.5.2 Nine Principles: Ideological Framework of an Ideal State............................... 301|

6.5.3 Basyiicelik Devleti as an Islamic Nation-State ............ccoooorroeessssscesssseessssseeenn: 305

6.6 Turkish Nationalism and Turkishness in the Service of Islam.................................. 310|
QL@@ LSy (@) v —— 319]
SELECT BIBLIOGRAPHY ...ooovvviitiiiisisss e 339




INTRODUCTION

I passed through the lands of the infidels, I saw cities and mansions;
I wandered in the realm of Islam, I saw nothing but ruins.

Ziya Pasa

Since the nineteenth century, political thought has been the most lively area of intellectual
life in the Islamic world.h-'I The development of Islamic intellectual activity can be
accounted for firstly by the encounter of the Muslim community with the superiority of
Western civilization in every aspect of life and by the consequent position taken against it.
The dominance of the West, whether perceived as Christian or as secular, has served to
revive the Muslim interest in Qur’an and Hadith, the Islamic fundamentals, in order to
work out the relevance of Islam for Muslims in the modern age. Secondly, this intellectual
vivacity is also related to the political nature of the religion of Islam. Since there is an
interdependence between religion and politics in Islam, any proposed political reform or
any political movement have felt the urgent need of situating themselves in relation to the
intellectual-political heritage of Islam. But it is significant that this vivacity in Islamic
political thought, in one way, signified the deeply rooted crisis in Islamic intellectual mind.
The causes of this crisis or decline have been perceived not only as being external but also
as internal to the extent that attempts of reconstruction or rediscovery often have led to a

critique the reform proposals. Expectedly, Islamist discourses have maintained an

' Hamid Enayat, Modern Islamic Political Thought: The Response of Shii and Sunni

Muslims to the Twentieth Century (London and Basingstoke: The Macmillan Press,
1982),1.



important place in Western imperialist discourses on the decline of the Islamic civilization.
But this has not prevented Islamist intellectuals’ desire to learn from the West in various
areas ranging from politics to military. Perhaps, another paradoxical conclusion about the
West has been the discovery of a “West” which is different from the secular modern
conceptions. Islamist reconstruction of the West, in contrast to a secularist one, has
underlined a moral decadence of the West while adopting the good aspects of the western
civilization. The perception of a spiritual crisis within the western civilization has

produced an Islamist expectation of an inevitable end for the West.

Muslim thinkers, with the aim to keep their civilization from total destruction, have

£

underlined the concepts of tajdid (renewal) and 1slah (reform) to “reconstruct’™ political,
social and even religious life of the Muslim community. This attempt at reconstruction, as
the main intellectual issue of the modern Islamic political thought, has raised the following
questions: how can modernity be reconciled with Islamic civilization? How can the same
process of reconciliation work between the Western institutions of science and technology
and the Islamic values? How could (western) democratic ideas and institutions such as the

parliament and constitution be made compatible with Islamic political principles and

institutions such as caliphate and shura.

The Islamist intellectuals of the second constitutional period, on the whole, came to the
conclusion that the idea of the sovereignty of the people, and the resulting institutions, i.e.
parliament and constitution, which formed the real sources of the West’s superiority did

not conflict with those values. Prompted by the desire to find Islamic equivalents of

2 Mohammad Iqbal, Reconstruction of Religious Thought in Islam (New Delhi: Kitab

Bhavan, 1974).



Western democratic institutions and values in the traditional Islamic political “theory,””
Young Ottomans, Islamist intellectuals of the 1860s, Jamal ad-Din al-Afghani,
Mohammad Abduh, Rashid Rida conducted a “twofold campaign to bring out all the

progressive tenets of Islam to prove that it is in essence a religion of freedom, justice and

.

performance in this respect. The transformation of modern Islamic thought is shaped by a

prosperity for mankind”’; while on the other hand, reevaluating Muslims’ historical
combination of the two major processes: the need of reviving an Islamic principle of
renewal (tajdid) to get a true Islamic life and the urgency of facing the challenge of the

western supremacy.

Despite such a long history of theoretical attempts of reconciling Islamic values with
Western democratic institutions, only a handful of Muslim countries have succeeded in
making substantial moves in establishing democratic systems like Turkey. But still even
the Turkish experience has not been easy and bright in incorporating Islamist movements
into her political system at the very beginning of the twenty first century.EI The
governments of Muslim countries, including Turkey’s, have come to see revivalist Islamic
movements as simply paying lip service to democratic ideals. For sure, the very fact that
“attempts at Westernization are undertaken and effectively realized through authoritarian

regimes”EI has contributed to the weakening of a yet-to-develop tradition of Islamist

It is hard to speak of an Islamic political theory, similar to that of modern political
thought Aziz al-Azmeh, Islams and Modernities (London: Verso, 1993), 89 and
Enayat, Modern. 2. But still here we will try to delineate some basic lines of the
classical political thinking in order to present a framework which situate Islamism in
relation to the classical corpus.

Enayat, Modern. 15.

For an optimistic view on the interactive relationship between Islam and democracy in
Turkey see Metin Heper, “Islam and Democracy in Turkey: Toward a
Reconciliation?” Middle East Journal. 51:1 (Winter 1997): 32-45.

Niliifer Gole, “Authoritarian Secularism and Islamist Politics: The Case of Turkey,” in
Civil Society in the Middle East ed. A. Richard Norton (Leiden: E.J. Brill, 1995), 19.



political thought. At the same time, the attempts of Westernization have influenced the
Islamist theorizing of politics to a certain extent. The reemergence of Islamism as a parallel
development to the transition to democracy in Turkey necessitates an analysis of not only
the authoritarian nature of the Kemalist regime but also the authoritarian/totalitarian
tendencies within Islamism. An examination of Islamist political thought regarding state
and society in the Second Constitutional Period and Early Republican times, which is the
main objective of this study, would, among others, also contribute to the understanding of
the difficulties in consolidating a democratic regime in Turkey. The exposition of an
interactive relationship between two sets of certainties or totalities as Kemalism and
Islamism would also illuminate the nature of the current conflicts between Islamists and

secularists.

The development and emergence of Islamist ideas in the Ottoman intellectual life can be
traced to the Young Ottomamsl.:2| By the period of Second Constitutional Monarchy (1908-
18), Islamism had established itself as “the strongest of the three schools of thought.’EI Yet
the Westernization project interrupted its natural evolution. The present dissertation is
aimed to study Islamism before and after the Kemalist project, in an attempt to assess the

impacts of that project on the transformation of Islamic political thought.

Ottoman intellectuals during the Second Constitutional Period directed their energies to the

question of “how to save the state.” This elicited three major answers or competing reform

3]

proposals: Ottomanism, Islamism and Turkism.” An important contribution to the

7 Tarik Zafer Tunaya, Islamcilik Cereyam [Current of Islamism] (Istanbul: Baha

Matbaasi, 1962); I§mai1 Kara, Islamcilarin Siyasi Géifii§leri [Politica! Ideas of
Islamists] (Istanbul: Iz, 1994); Miimtaz’er Tiirkone, Siyasi Ideoloji Olarak Islamciligin
Dogusu [The Birth of Islamism as A Political Ideology] (Istanbul: Iletisim, 1994).

Tunaya, Islamcilik. 31.

Niyazi Berkes, The Development of Secularism in Turkey (Montreal: McGill
University Press, 1964), 338; Erik J. Ziircher, Turkey: A Modern History (London :



development of democracy in Turkey was made by the ideological debates, in the
relatively liberal atmosphere of the post-Hamidian times, on saving the state, for it to assert
itself against the West. The Young Turk revolution represented the triumph of the
supporters of such notions as freedom, constitution and parliament which were considered
as the only solutions to the problems of the Ottoman polity, including the preservation of
the unity of the empire (to put an end to the separatist nationalism of minority groups)
through the establishment of the Second Constitutional Monarchy. Since then, the
ideological discussions on the nature and future of the political system in Turkey continued

under the impact of these currents of thought.l%I

After an interval between 1923 and 1946, such discussions on the nature of the Turkish
political system have revived. The transition to multiparty politics has created a democratic
space for the questioning by Islamists of political modernization in Turkey. Therefore,
Islamists began to raise their voice in order to problematize Turkish modernization and
democracy, but this time in a secular republican polity. At this point, the primary question
to be asked is “what has changed in their outlook, in their conceptualization of state and

democracy."

A closer examination of the political thoughts of Islamists in these two periods (1908-1918
and 1946-1960) on the above mentioned issues, will make a contribution to the existing
body of knowledge on the comparative analysis of the two periods in question and will
enable us to better see the prospects of democratic consolidation in Turkey. A critical
comparison of Islamists of the two periods will also serve to determine the impact of the

Republican regime on the evolution of Islamist political thought in Turkey. In this respect,

I.B. Tauris and Co., 1993), 132; Richard D. Robinson, The First Turkish Republic: A
case study in National Development (Cambridge and Massachusetts: Harvard
University Press, 1963), 16.

10" Berkes, The Development. 337.



this study is an attempt to evaluate the achievements and failures of the experience of
Turkish political modernization in the eyes of those who oppose it. Under these
considerations, in this dissertation, I will try to examine and compare the political thoughts
of the established Islamists of the two periods, with a view to assessing the transformation

of Islamist political thought in Turkey.

The present study will attempt to provide answers for the following questions: Are
political authority and government essential categories of Islamic political thought? What
are the Islamist conceptualizations of state and democracy in the periods of 1908-1918 and
1946-1960? What are the continuities and changes in Islamist political thought of the
Republican period? What is the impact of Turkish democratic experience and Kemalism

on those conceptualizations?

Before starting to delineate the scope of this study on the political ideas of Islamist
intellectuals, we should address the question as to why intellectuals have been the focus of
this study. Islamist movement in Turkey has some social, political, economic, cultural and
religious dimensions, manifesting itself in various organizations, like religious
communities and orders, journals and other political organizations. Reflecting the
proliferation of the movement, Islamist movement in Turkey might be classified into four
groups: a) political organization(s), like the defunct Welfare Par*[yl'l_‘l| b) religious orders

(tarikat) and communities like several branches of Nakshibendi order and of Nurcu

""" For the Welfare Party see Rusen Cakir, Ne Seriat Ne Demokrasi: Refah Partisini

Anlamak [Neither Sharia nor Democracy: Understanding the Welfare Party] (istanbul:
Metis, 1994); M. Hakan Yavuz, “Political Islam and The Welfare (Refah) Party in
Turkey.” Comparative Politics. (October 1997): 63-82; Haldun Giilalp, “Political
Islam in Turkey: The Rise and Fall of the Refah Party.” The Muslim World.
LXXXIX:1 (January 1999): 22-41; Yal¢in Akdogan, Siyasal Islam: Refah Partisi nin
Anatomisi [Political Islam: Anatomy of the Welfare Party] (Istanbul: Sehir, 2000), and
for its stance on the Kurdish Question see, Burhanettin Duran, “Approaching the
Kurdish Question via Adil Diizen: An Islamist Formula of the Welfare Party for Ethnic
Coexistence.” Journal Of Muslim Minority Affairs. 18:1 (April 1998): 111-128.



movementEI c) intellectuals like Sezai Karakog, ismet Ozel, Ali Bulag and Rasim
Ozdendren d) independent small organizations around some journals and associations.
Regarding the political dimension, all these categories, more or less have been involved in

Islamist politics.

For present purposes, it does not seem proper to classify Islamism as political Islam
(party), social Islam (religious order and communities) and cultural Islam (intellectuals)
though it is certain that the first category is directly related to the political dimension of
Islamism. Religious orders and communities and intellectuals should be treated under the
label of Islamism since they all, in the ultimate sense, have, more or less, an aspiration to
shape state, society and individual along the lines of Islamic principles. The will to
transform the public sphere in accordance with the moral values of Islam may take mainly
social and cultural forms on the part of religious orders and communities and intellectuals

but certainly this does not mean a total refrain from political aspirations.

As to the significance of intellectuals within the Islamist movement, it might be firstly
noted that the challenge of modernity to the Ottoman-Turkish polity and the response to
this challenge were accompanied by the fall of the ulema and the emergence of a new
class: intellectuals. The transfer of the function of thinking and theorizing on Islam from
ulema to an Islamist intellectual has been an important part of the formation of Islamism in
Turkey though it is not a completed process yet. Moreover, one might also observe a
tendency of a fusion between intellectual and alim (plural ulema) traditions. There is,

however, no established class of ulema who could lead the religious and intellectual

12 See Rusen Cakur, Ayet ve Slogan [Verse and Slogan] (Istanbul: Metis, 1994) and Serif
Mardin, Religion and Social Change in Modern Turkey: The Case of Beditizzaman
Said Nursi (Albany: State University of New York Press, 1989).



agenda of Islamist movement in Turkey. Hayrettin Karaman'® and Yasar Nuri Oztiirk"*
should be regarded as exceptions in this setting. It was the intellectuals who publicized
Islamist discourses regarding the nature and future of the political community and who
criticized the Kemalist regime by references to Islamic political values. However, this does
not mean that the leaders of religious orders and communities have a minor place in the
formation of Islamist movement in Turkey. Despite their influence on the formation of
religious understandings for devout people, shaikhs and hocaefendis have not been able to

take a place in the republican public arena.

Furthermore, in contrast to the leading role of shaikhs and ulema in traditional society,
intellectuals have been the new comers and modern representatives who take their places
in the intellectual leadership for the Islamic world and Turkey. Although it is not possible
to argue that intellectuals have achieved in substituting the role of shaihks and ulema that
served in the classical epoch, they have had a critical place in the formation of Islamist
ideologies/discourses and in their introduction to the republican public sphere. Like
Islamism, an Islamist intellectual, in this thesis, is defined by a rather loose criterion simply
for the reason that the borders of Islamism is not just confined to a movement which has a
political project/ideology for capturing political power. Rather, conscious epistemological,
ontological reference to “Islam” for shaping/directing state, society and individual directly
or indirectly is regarded as the essential feature of our conceptualization of Islamism.

Certainly, this conceptualization is broader than what Olivier Roy termed political Islam

For his ideas see Hayrettin Karaman, Laik Diizende Dini Yasamak 1-11 [To Live
Religiously in a Laic Order] (Istanbul: Iz, 1997 and 1998).

See A. Esra Ozcan, “Yasar Nuri Oztiirk ve Yeniden Ogrenilen islam,”[Yasar Nuri
Oztiirk and Relearning Islam] in Islamin Yeni Kamusal Yiizleri [New Public Faces of
Islam] ed. Niliifer Gole (Istanbul: Metis, 2000).



(and its failure), as a totalistic solution/ideology to any political regime in Muslim lands"
though it includes this particular conceptualization as well. One reason for this broad
conceptualization of Islam is the recognition that Islamism in the Ottoman-Turkish context
has been different from the Islamism that gained much currency in the literature of
Islamism or fundamentalism by reference to the examples in Iran, Egypt and Pakistan. It
has never been possible to urge for an Islamic state or sharia based politics in the

republican Turkey due to the legal prohibitions.

Seen in this light, it should be noted that the Welfare party as a political representative of
Islamism could not develop any Islamist claim/project for capturing the power in order to
establish a sharia based state. Any observation for the hidden Islamist intentions of an
Islamic state (takiye) on the part of this party should also pay attention to the fact that
Islamism in Turkey has a very poor Islamist political language and vocabulary to articulate
its discourses regarding the problems of the Turkish polity. Moreover, it is not obvious
what Islamists meant by sharia in the Turkish context. Our definition of Islamism would
enable us to study different manifestations of Islamism in Turkey from the Ottoman ages

to the republican times.

It must be noted that this thesis has a tendency of dividing the Islamist intellectual heritage

in Turkey into three parts: 1) Islamists in the second constitutional period, to name a few,

15" Olivier Roy, Sivasal Islamn Iflast trans. Ciineyt Akalin (Istanbul: Metis, 1994). This
thesis has also a tendency the present positions of Islamism which Olivier Roy termed
“post-Islamism,” as a continuation, though it is a new stage, in the history of Islamism.
Highly politicized and ideologized stages of Islamist movement should be regarded as
different manifestations of Islamism and it is possible that a pendulum might swing
back in the future. For the discussions on post-Islamism see Olivier Roy, “Le Post-
islamisme.” Revue Des Mondes Musulmans et de le Mediterranee. 85-86 (20007?): 11-
30 and Farhad Khosrokhavar and Olivier Roy, fran: Bir Devrimin Tiikenisi trans.
Ismail Yerguz (istanbul: Metis, 2000). Furthermore, it should be also expressed that
the political conditions that produced the “failure” of Islamism in Turkey (the case of
welfare party) was totally different from the failure of the Iranian revolution.



Said Halim Pasha, Mehmet Akif Ersoy, Babanzade Ahmet Naim, Filibeli Ahmet Hilmi
and Esref Edip 2) Islamist intellectuals of the republic till to the 1980s, like Necip Fazil
Kisakiirek and Sezai Karakog, 3) Islamist intellectuals of the 1980s and 1990s like Ismet
Ozel, Ali Bulag and Rasim Ozdenéren. Here, the objective of this thesis is not to dwell on
all the Islamists of these three periods, but to expose the early reemergence of Islamism in
the republican period with references to medieval heritage as they are necessary and to the
Ottoman background and to see the transformation of Islamism from empire (Second

Constitutional Period) to republic with a special reference to Kemalism.

The Islamists of the 1908-1918 period have been studied by some students of Turkish
politics like Tark Zafer Tunaya (1962) and Ismail Kara (1994). However, Islamist
political thought in republican Turkey still remains to be studied from a comparative
perspective with regard to the earlier period. Binnaz Topral@ and Michael E. Meeker’
pioneering works are confined to the Islamist intellectuals of 1980s and 1990s. In fact, the
new Islamist/Muslim intellectuals of the 1980s and 1990s are different from Islamists of
the Second Constitutional period in one basic way in that the latter tried to reconcile the
“good” aspects of the western modernity with Islam through an unnamed effort of creating
an Islamic modernity while the first group have rejected the grand narratives of the
nineteenth century such as progress, science, reason and civilization and have essentialized

modernity by positioning it in contradistinction to Islam.

Binnaz Toprak, “Islamic Intellectuals of the 1980s in Turkey” Current Turkish
Thought. 62 (istanbul: Redhouse Yaymnevi, 1987) and “Islamist Intellectuals: Revolt
Against Industry and Technology,” in Turkey and the West: Changing Political and
Cultural Identities ed. Metin Heper, Ayse Oncii and Heinz Kramer (London: L.B.
Tauris, 1993), 237-257.

7" Michael E. Meeker, “The New Muslim Intellectuals in the Republic of Turkey,” in
Islam in Modern Turkey, ed. Richard Tapper (London and New York: I.B. Tauris and
Co. Ltd., 1991), 189-219 and “The Muslim Intellectual and His Audience: A New
Configuration of Writer and Reader Among Believers in the Republic of Turkey,” in
Cultural Transitions in the Middle East ed. Serif Mardin (Leiden: E.J.Brill, 1994), 153-
188.
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In fact, Necip Fazil Kisakiirek (1904-1983) was an important transitional figure between
these two periods. Moreover, despite the common ground of spiritualism and nationalism
between Kisakiirek and conservative intellectuals like Ismail Hakki Baltacioglu and
Peyami Safa, Kisakiirek was different from a conservative school of thought in presenting
Islam as a way of life and an ideology of salvation. Connecting the beliefs (cosmology) to
the social and political affairs, he manifested an Islamist deviation from “the Durkheimian
approach” towards Islam dominant among the republican intellectuals Unlike a
conservative mind, Islamism in general and Kisakiirek in particular do not have the goal of
reforming Islam (even strongly oppose) through a modern intervention while the Turkish
conservative intellectuals supported a religious reform in Islam. It should be noted that
though Kisakiirek shared some basic notions (state, nation, community and authority) of
the Turkish organic understanding of state and society which is also apparent in Kemalism
and Turkish conservatism, it is still hard to classify his call for an Islamic state and
revolution and his ideologization of Sunni Islam, as conservative. Kisakiirek does not

employ religion for the sake of legitimating a political-social authority but rather seeks for

a (re)establishment of a political authority in order to realize Islamic ideals.

His merge of nationalism with Islamism is also different from the one that a conservative-
nationalist line comes to get a blend of nationalism with Islam in the 1970s and 1980s. In
his Islamism, nationalism seems to be in the service of Islam and much colored by Islamic
tenets and not vice versa. Put it differently, if the major aim of the modern Turkish

conservatism was to soften the radical reforms of the Turkish revolutior@ or to provide “a

Ahmet Davutoglu, “The Re-emergence of Islamic Thought in Turkey-Intellectual
Transformation.” a paper presented at the International Conference on Middle Eastern
Studies, at the University of London, School of Oriental and African Studies, 6-9 July,
Brimes Proceedings (1986): 235.

" Tanil Bora, Tiirk Sagmun Uc Hali: Millivet¢ilik, Muhafazakarlik, Islamcilik [Three
Forms of Turkish Right: Nationalism, Conservatism, Islamism] (istanbul: Iletisim,
1998), 76.
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competing vision of Kemalism”2|:0I Kisakiirek goes beyond, in spite of the common themes

he shares with conservatism in criticizing Kemalist modernization project: extremity in
language reform, failure of the revolution in creating a social ethics and spiritual crisis. For
Kisakiirek, these observations are the starting points to be employed in the construction of
a counter ideology to Kemalism: Islamism. His attribution of failure to Kemalism in
providing an ideology to Turks was succeeded by a proposal of a new identity and
ideology of salvation. Thus, Islamism in Kisakiirek’s formulation is not a posture/attitude

but rather a search for a coherent, systematic and totalistic ideology.lzzlI

20" Celal Nazim Irem, “Kemalist Modernism and the Genesis of Turkish Traditionalist
Conservatism.” Unpublished Ph. D. Dissertation (Ankara: Bilkent University, 1996),
344. As Irem aptly points out, traditionalist conservatives like Ismail Hakki
Baltacioglu, Peyami Safa, Ahmet Agaoglu, Hilmi Ziya Ulken and Mustafa Sekip Tung
advanced their conservative ideas in order to provide “new means of maintaining
stability, order and continuity of the Kemalist status quo” though they were “on the
edge of the Kemalist power structure.” They expressed also their opposition to Islamist
intentions on the revival of Islamic community by reducing Islam to an element of the
Turkish society, pp. 345, 352. For more on traditional conservatism see also Irem,
“Kemalist Modemizm ve Gelenek¢i-Muhafazakarligin -~ Kokenleri.”[Kemalist
Modernism and Origins of the Traditionalist Conservatism] Toplum ve Bilim.74 (Fall
1997): 52-101 and “Muhafazakar Modernlik, ‘Diger Bati” ve Tiirkiye’de
Bergsonculuk.”[Conservative Modemity, Other West and Bergsonism in Turkey]
Toplum ve Bilim. 82 (Fall 1999):141-179.

2l Tt is true to say that Turkish Islamism have always contained a strong tendency of

religiously based conservatism especially regarding organic theories of state and
society but this kind of conservatism is obviously very different from a kind of
conservatism that frem and Bora are talking about. This nationalist and conservative
trend within Islamism has been legitimized with a reference to the Ottoman past, not to
Kemalism which actually produced an unprecedented rupture in the Islamic heritage.
Seen from this perspective, one might argue that the Kemalist reforms have had a
decisive/retraditionalizing impact on the transformation of Islamism in the republican
period. A rupture in the Islamist heritage by Kemalism inhibited, as shown in the
chapters related to Kisakiirek’s political ideas, a continuation of Islamist arguments of
the second constitutional period. Thus, Islamism of the republican period manifested a
rather traditionalist inclination in interpreting Islam such as the refusal of ijtihad by
Kisakdirek. But it is also correct that Islamism easily embraced a conservative language
in the authoritarian days of the early republic, see Nuray Mert, “Cumhuriyet’in Ik
Doneminde Yurtdisinda Iki Muhalefet yayini: Yarm ve Miisavat.” [Two Publications
of Outside Opposition in the Early Republic: Yarin and Miisavat| Toplum ve Bilim. 69
(Spring 1996): 138-139.
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Necip Fazil Kisakiirek as an Islamist intellectual not only responded to the Republican
“constructedness of social relations and personal identity@ he but also sought for another
alternative constructedness, 1.e. an Islamic state and society. Kisakiirek lived in a more or
less Islamic society of Islamists in the second constitutional period in his youth but he also
experienced the very formation of a new society, state and individual by Kemalism. Unlike
Islamist intellectuals of 1980s and 1990s, he rather intimately observed the making and
application of Kemalist secular reforms, healing the Turkish republican ethos to a
significant extent. But he also inherited some Ottoman Islamist influences which led him
to a more nostalgic evaluation of the Ottoman past than Islamists of the 1980s and 1990s
who do not see the Ottoman example as good enough to be taken as the example.
Kisakiirek had a sense of a culture of empire, if we notice that he was nineteen years old
when the republic was declared. His intellectual mind also, together with Kemalist
intelligentsia, shared the basic characteristics of the late nineteenth century bureaucrats:
elitism, authoritarianism and social engineering. Nevertheless, his political ideas were
shaped by the intellectual and ideological atmosphere of the republic even when he
presented a counter historical writing on Turkish history as opposed to the Kemalist one.
The “new Muslim intellectuals™ of the 1980s and 1990s are “very much the product of the

post-1950 secular Turkish Republic.”EI

Certainly, the study of the reemergence of Islamism on an intellectual level can not be
confined only to the examination of Kisakiirek’s ideas. There have been some other
influential intellectuals within this intellectual revival such as Esref Edip (1882-1971),
Nurettin Topcu (1909-1975), Cemil Meri¢ (1916-1987) and Sezai Karakog (1933- ) who
have contributed much to the shaping of Islamist thought in modern Turkey. Nevertheless,

this dissertation will focus on the political ideas of Necip Fazil Kisakiirek because it aims

22 Meeker, “The New,” 194.
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at examining both the political ideas of the Islamists of Second Constitutional Period and
the reemergence of Islamist political ideas in the republic. Delineating the Islamist line in
the republican period through an analysis of some distinguished Islamist intellectuals is out
of the scope of the present thesis and could be the subject of another study. Secondly,
among the above mentioned intellectuals, it was Kisakiirek who firstly tried to transform
Islam into an ideology by presenting a systematic and coherent writing in this respect,
whereas Esref Edip12:4| for instance, who survived from the second constitutional period
limited his diverse writings specifically to the critique of Kemalist conceptualization of
secularism and democracy. He was far from offering an Islamist ideological discourse

regarding Islamic state and revolution.

Nurettin Topgu, writing in the same period with Kisakiirek, is not included to the scope of
this thesis mainly due to the reason that he could be called as both nationalist/conservative
and Islamist. In this way, S. Seyfi Ogiin attributed Topcu to a “communitarian nationalist”
trend while Ismail Kara regarded him within the Islamist current. Still for the present
purposes, Kisakiirek will be considered as a more appropriate representative of the Islamist

current in the republican period.

Islamist intellectuals have remained within the tradition of Islamic political thought even
though they have been deeply interested in Western constitutionalism and in the socialist
thought that developed in the nineteenth and in twentieth centuries respectively.IZI For that

reason, this dissertation will look at the basic political concepts of that tradition in terms of

2 1bid., 189.

** For more on his political ideas see ismail Kara, Tiirkive'de Islamcilik Diisiincesi:

Metinler/Kisiler vol. 111 [Islamist Thought in Turkey: Texts/Personalities] (Istanbul:
Pmar, 1994), 11-111.

2> Charles E. Butterworth, “Philosophy, Stories and the Study of Elites,” in Elites in the

Middle East ed. 1. William Zartman (New York: Praeger Pub., 1980), 11; Montgomery
W. Watt, Islamic Fundamentalism and Modernity (London: Routledge, 1988),1.
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the Islamist literature on state and democracy (in the third chapter) to show how they were
transformed on the intellectual level in a way to reapropriate those concepts through a
reconstructive attempt to accommodate Western institutions such as parliament and
constitution, from the Ottoman empire (in the fourth and fifth chapters) to the Turkish
republic (in the seventh and eight chapters). In this thesis, for the republican period, I have
studied the political ideas of an Islamist intellectual, Necip Fazil Kisakiirek, who
established his political thinking before what were translated from Arabic in the 1950s, 60s

and 70s, in the last three chapters.

In general, Islamism should be thought of as some sociological, cultural and political
responses to the contemporary world, but not as “the mere reflection of the essence of
Islam.”ElIts ideological and cultural elements and vocabulary, way of thinking, ideas and
values all are a mixture of some adopted modern ideas and of some forms of reinvented
Islamic heritage (tradition). Two trends go hand by hand within Islamism: ihyacilik, a
return to the true form of early Islam by clearing up the defects and superstitions which
come from pre-Islamic and western influences and, secondly modernism, an adaptation of
Islamic values and principles to the modern necessities.EI One might further argue that all
formulations of Islamism has constituted versions of the mixture of these two trends.
Kisakiirek, in this sense, represents a transitional figure between the nineteenth century
Islamists who reconciles Islam with modernity, and Islamist intellectuals of the 1980s and
1990s who have dropped this effort of reconciliation. Through his claim that all good
things (ideology, true freedom, true order and so on) exists in Islam, Kisakiirek continues
the effort of reconciling Islam with the good aspects of the West. On the other hand, his

attacks against positivism, rationality and imitative modernization might remind one the

% Bobby Sayyid, “Sign O’Times: Kaffirs and Infidels Fighting the Ninth Crusade,” in
the Making of Political Identities ed. Ernesto Laclau (London: Verso, 1991), 273.

" Tiirkne, Siyasi. 275.
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first glimmerings of an Islamist effort to deconstruct the grand narratives of the west such
as positivism, reason and progress. But in the final evaluation, Kisakiirek resembles more
the Islamists of the second constitutional period than Islamist intellectuals of the 1980s and

1990s.

State-Centered Nature of Islamism and A Search for an Islamic Modernity Another
contribution this dissertation is expected to make is to the literature on Turkish politics on
democracy in that a detailed study of Islamist intellectuals on the issues of state and
democracy delineates the development of the idea of democracy and its implications in
different sectors of Turkish intellectual life, and in return it has much to offer to a new
understanding of the transformation of Islamist political thought in the republican period.
The thesis is expected to show how the political ideas of Islamism correspond to the state-
centered thought of Turkish intellectuals in general and transforms the main lines of

medieval Islamic political thought in modern times with the need of ideology.

Islamism directed its energy to the task of building a sound and stable base for the
restoration of the unity of the Islamic community and eventually for rebuilding the Islamic
civilization. That meant a search for Islamic modernity vis-a-vis the challenge of the
western civilization in the second constitutional period and a search for a new/authentic
ideology in the republican period. Comparing the ideas and attitudes of leading Islamist
intellectuals towards democracy and state in the second constitutional period and the
republican period will give us an insight about the transformation of Islamist political
thought in Turkey. This comparison also will provide us with the Islamist intellectual
quality on the interplay between religion and modernity and provide at least a partial
understanding of what was the Islamist stance towards Kemalist ideology and the impact
of Kemalism on Islamism. Throughout the whole thesis, I maintain that the evolution of

Islamist political thought in Turkey and its approach to state and democracy is closely
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O

related to the fact that Islam is a civilization but in Turkey it is culturally specific.

bound up with the “state-dominant nature’~ of Turkish political tradition. This is also

Contextualizing Turkish Islamist Thought A further scientific merit of this study is its
findings on Islamist positioning regarding state and democracy. This should not be
conceived without paying attention to the political and intellectual settings of their times.
Islamist depictions of state and democracy whether in the Ottoman Empire through
Islamist identification of shura with constitutional regime or in the Republican period
through Necip Fazil Kisakiirek’s totalitarian Bagyiicelik State, seem to be influenced by
the political ideologies of their times such as liberalism, communism, fascism, and
Kemalism. This contention is also related to another argument that the tradition of Islamic
political thought is open to different Islamist readings, both as authoritarian/totalitarian

formulations and as democratic openings.

The purpose of this thesis is to try to place Turkish Islamist thought in its historical and
intellectual context. Since the nineteenth century Islamic thinkers have had to confront
new ideas and institutions such as modernity, nationalism and democracy (constitution and
parliament) whose origins lie in the West, while at the same time their political mind has
been deeply rooted in the Islamic political tradition and medieval theorization on
government. Both sets of intellectual sources need to be considered, for it is their
interaction which has shaped the Islamist conceptualizations of state and democracy.
Islamism did not emerge in an ideological and intellectual vacuum. It is therefore
important to see what other ideologies have influenced the formation of Islamist

intellectual/ideological mind.

% Jlkay Sunar and Binnaz Toprak, “Islam in Politics: The Case of Turkey.” Government
and Opposition. 18:4 (Autumn 1983): 421.
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In this way, I present, here, the basic argument that Turkish Islamism constitutes a mixture
of four interrelated sources of influence: a) medieval heritage of Islamic political thought
b) the idea of strong and transcendental state by the example of the Ottoman state ¢) the
recognition and adaptation of dominant ideologies of the time, this being the idea of
progress and civilization in the second constitutional period; Kemalist nationalism in the
republican period; the critique of positivism and modernity and the employment of some

post-colonial, communitarian and post-modern arguments in the 1980s and 1990s.

The pervasive influence of nationalism as a fourth source of influence, can certainly be
attributed to the fact that from the 1940s to even nowadays, nationalism represented a
shield and vehicle for the expression of Islamist demands in the secular republican period.
An Islamist usage of nationalism also transformed the meaning of the Turkish nation from
anon-religious terrain into a religiously legitimated and colored area. An imagination of an
Islamic Ottoman past through the Islamic figures the Ottoman sultans like Fatih and Yavuz
has been a central element to this religiously based nationalism. This kind of nationalism is
obviously different from the Kemalist (secular) nationalism which excluded religion from
the definition of nation and the nationalist trend which was established by a reference to a

pre-Islamic Turkish Shaman heritage by Nihal Atsiz and some others.

In this thesis, qualitative research methods will be employed. For the second chapter which
will focus on state and democracy in Islamic/Islamist political thought reliance will be on
literature review. For the following chapters which will contain the examination of Islamist
thinkers, a discourse analysis will be conducted, especially by looking at the primary
sources through a close reading of them. Islamists continued the Young Ottoman tradition
of awakening political consciousness through publishing journals both in the second
constitutional period and in the republican period. In this way, the study of Islamist
intellectuals also will focus mainly on the examination of Islamist journals like

Sebiliirresad, Beyanii’l Hak in the first period and Aga¢ and Biiyiikk Dogu in the latter
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period. It should also be stated that the Islamist ideas of the Second Constitutional period
will be studied thematically around the concepts of Mesrutiyet, Hilafet, Kanun-i Esasi,
istibdat, hiirriyet in the third and fourth chapters. For the Republican period, the books and
articles published in Aga¢ and Biiyiik Dogu of Necip Fazil Kisakiirek will be analyzed in

the fifth, sixth and seventh chapters.

The outline of the chapters in this thesis is as follows:

The purpose of the second chapter is to examine the Islamist blending traditional material
with modern notions such as progress, civilization and ideology. This attempt can be
generally read as a quest for an Islamic modemity by Islamist intellectuals. In this regard,
the transformation of the idea of state from the medieval formulations into a nation-state
will be studied as well. The analyses of the debates on the (in)compatibility between Islam
and democracy will be followed by an effort of contextualizing the Islamist

conceptualizations of state and democracy.

The objectives of the third and fourth chapters are to indicate various aspects of the
Islamist political thought in the second constitutional period on the issues that are closely
connected to the concepts of state and democracy, including civilization, the West, true
Islam, mesrutiyet, caliphate, shura and nationalism. No attempt will be made, however, to
describe all political thoughts of the Islamists in detail. What will be attempted is to discuss

the transformation of basic political concepts in the hands of Islamist intellectuals.

The fifth chapter tries to illuminate the nature of the Kemalist ideology as an
intellectual/ideological setting in which Islamism reemerged. The main characteristics of
Necip Fazil Kisakiirek, an Islamist intellectual of the period, will be portrayed in the same
chapter. A biography of Necip Fazil Kisakiirek and an explanation of his views on Turkish

intellectuals are studied in this chapter as well.

19



The sixth and seventh chapters were directed to delineate the importance of Kisakiirek in
contrast to the Islamist hope that the adoption of constitutions and the creation of elected
assemblies in the Ottoman empire would revive the Islamic civilization. Islamist
intellectuals (Kisakiirek) in the republic replaced the idea of the “constitution” with the
urgent need of a new “ideology” in order to establish Great East or Great Turkey. The
analysis of Necip Fazil Kisakiirek’s political thoughts on state and democracy will be
complemented by an exposition of his ideologization of Islam as an alternative to the
communist and capitalist ideologies. The analysis of his conceptualizations of politics and
state were connected with the critical evaluation of his ideal Islamic state: Bagyticelik
devleti and its institutions. Furthermore, in this chapter, an examination of Kisakiirek’s
critique of Kemalism will provide a perspective in order to re-understand Kemalism within
the ideological and political framework of those who opposed it. That is to say, this would

constitute an effort of reading the dark side of the republican modernization.

In the concluding chapter, a synopsis of the thesis will be given in relation to a critical
comparison of Islamists of the two periods. The possible influence of Kemalism on
Kisakiirek’s political ideas and the main similarities between these two set of minds will be

presented as well.
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CHAPTER I

ISLAMIST CONCEPTUALIZATIONS OF DEMOCRACY AND STATE

Islamism, as a political ideology is two-centuries old. In general, since its emergence
within the ideas of the Young Ottomans in Turkey, Islamism has been the product of the
interaction between the elements of a continuity and the forces of a change. In other words,
Islamist political thought in Turkey has a long history and it manifests itself in different

formulations in different political/intellectual settings.

As a popular movement in all the Islamic countries, however, Islamism is of relatively
recent origin. Its current wave has reached its peak level with the Islamic revolution of Iran
in 1979. Nevertheless, it is still true to say that this recent heightening of Islamism is a
continuation, though a new phase, of Islamism that emerged in the political ideas of the
nineteenth-century Islamist intellectuals. This observation, as I will do in this chapter,
compels us to examine the literature on both Islamic reformism of the nineteenth-century
and contemporary Islamism. The continuity of the same problems and the same literature
also obliges us to combine the Islamist discourses on democracy and state in the past and
the present. Moreover, this chapter has the aim of situating the transformation of Turkish
Islamist thought from the Ottoman empire to the Turkish Republic as a case study within
the contemporary analyses of Islamism. It is believed that this attempt will contribute both
to the understanding and anaysis of Turkish Islamism under the light of the contemporary
literature on Islamism and to the understanding and analysis of Islamism in the world in

general.
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This chapter will analyze Islamism under three sections. The first section will hypothesize
that Islamist intellectuals have had a tendency of mixing modern notions such as progress
and ideology with traditional material/grammar to face the challenge of western
modernity. In order to reach an Islamic modernity, the concept of Islamic civilization
constituted a platform for the transformation and interaction of the elements of continuity

(traditional grammar) and change (progress and ideology).

Since the Islamist meeting with modernity has been achieved mostly on the issues of
political modernization, the second section will analyze the idea of state in Islamic political
thought and its transformation into a nation-state in the modern age. The third section will
explore the debate on the (in)compatibility between Islam and democracy with reference
to the Islamist conceptualization of democracy. A further analysis of what some well-
known students of Islam discussed on the issue will be done by contextualizing the

Islamist conceptualizations of state and democracy.

1.1 A Note on Islamism(s): Ideology and Intellectual

Islamic resurgence has taken political, social and cultural forms in its moralizing pursuit of
an Islamic life for individual and society in this world. The heightening of Islamic
consciousness has been variously called as revivalism, rebirth, fundamentalism,
reassertion, awakening, reformism, renaissance, resurgence, radicalism, milleniarism,
return to Islam and march of Islam. Actually, these names could be employed to point out
different aspects of the Islamic resurgence. But for the political nature and aims of the
movements that are within a broader framework of resurgence, students of Islam and

u Bl

Middle East politics have used mainly three terms: fundamentalism, - political Islam~ and

' W. Montgomery Watt, Islamic Fundamentalism and Modernity (London and New

York: Routledge, 1988); Ernest Gellner,”Marxism and Islam: Failure and Success,” in
Power-Sharing Islam? ed. Azzam Temimi (London: Liberty for Muslim World,
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Islamism. Firstly it is worth noting that the first term is not employed in this study for the
reason that the term of fundamentalism is pejorative in the sense that it refers to a violent
and narrowly dogmatic literalism. This term was coined to describe a Protestant Christian
movement in the United States, implying “a passive adherence to a literal reading of the
sacred scripture.” E But today, many Islamist movements have a strong tendency of
adapting the Islamic tenets to the needs of the time. Furthermore, this term is defected with
the problem of generating and representing the other by a hegemonic discourse about

Islam.*

The term political Islam does not seem appropriate due to the fact that politicization of
Islam is one though the most striking, aspect of Islamic resurgence. It may not be able to
reflect the different social, cultural and political dimensions of Islamic resurgence. The
second part of the term “Islam” does not indicate originally any ideologization but the

addition of “ism” might be a more correct wording to describe the given political emphasis

1993), 33-42 and A. K.S. Lambton, “The Clash of Civilizations: Authority, Legitimacy
and Perfectibility,” in Islamic Fundamentalism ed. RM. Burrell (London: Royal
Asiatic Society, 1989), 33-47; see for a redefined version of this term, Youssef M.
Choueiri, Islamic Fundamentalism (London: Pinter Publishers, 1990); and “The
Political Discourse of Contemporary Islamist Movements,” in Islamic
Fundamentalism ed. Abdel Salam Sidahmed and Anoushiravan Ehteshami (Boulder:
Westview Press, 1996).

Ayubi defines political Islam as a doctrine or movement which “contends that Islam
possesses a theory of politics and the state” see Nazih N. Ayubi, Political Islam:
Religion and Politics in the Avab World (London and NY: Routledge, 1991), ix. For
our purposes, the term Islamism which indicates an ideological or moral involvement
in politics does not necessarily imply a theory of politics and state. It is concerned with
Islamic principles as the basic values of any polity.

Robin Wright, “Two Visions for Reformation.” Journal of Democracy. 2: 7 (1996):
65-66. For the critics of this terms see Oliver Roy, Islam and Resistance in Afghanistan
(Cambridge: Cambridge University Pres, 1986), 6-7; Gilles Kepel, The Revenge of
God (Oxford: Polity Press, 1994), 3; William E. Shephard, “Islam and Ideology
Towards a Typology.” International Journal of Middle Eastern Studies. 19 (1987):
307-336; Mark Jurgensmeyer, The New Cold War (London: University of California
Press, 1993), 6.
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by the Islamic movements. Although the word of “Islam” is open to an interpretation
which stressed different understandings of religion as “Islams,” still this second form does
not directly imply any ideologization. In this study, the term Islamism in place of
fundamentalism and political Islam is preferred simply because of the reason that
compared to the first two, it seems to contain less ambivalence in describing the
phenomenon in respect to Muslims’ acceptance and the conceptual clarification,” Here,
we, by the term Islamism, refer to Islamic systems of thought and movements which have
a political aim whether as the creation of an Islamic state whose basic feature is the
application of Islamic law or as the reshaping of the political systems of their related
countries in a religiously framework. The latter form does not necessarily call for an
establishment of an Islamic state. But any form of Islamism, whether as a “political Islam”

K

or a “cultural Islam’™ advocates a reshaping of society along Islamic principles. Actually,
our usage of Islamism includes both the Islamic reformism of the late nineteenth century
(and 1its counterpart in the Ottoman-Turkish context) and the emergence of Islamic

movements against the imperialism of the West in the 1940s and 1950s and their

heightening in the 1970s, leading to the Iranian revolution. Certainly, Islamism is not a

* See Susan Harding, “Representing Fundamentalism: The Problem of Repugnant

Cultural Other.” Social Research. 58:2 (Summer 1991): 373-393.

For the usage of Islamism, see Nikki R. Keddie, “Ideology, Society and the State in
Post-Colonial Muslim Societies,” in State and Ideology in the Middle East and
Pakistan ed. Fred Halliday and Hamza Alavi (London: Macmillan Education, 1988),
15; Wright, “Two Visions,” 65-66.

Niliifer Gole makes a distinction between Political Islam which gives a priority to a
political conflict with the existing secular system and Cultural Islam which stresses an
Islamic personality and identity. In this conceptualization, political Islam is defined as
a movement which prioritized the capture of the political power and which calls for a
systemic change from above while cultural Islam underlined individual and values
rather than state and power though it does not mean that cultural Islam is not involved
in politics, see Modern Mahrem: Medeniyet ve Ortiinme [Forbidden Modern:
Civilization and Veiling] (Istanbul: Metis, 1991), 105-107.
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monolith but a spectrum that covers different opinions from radical to moderate

tendencies, from modernist to traditionalist interpretations.

Different theories have been introduced in an attempt to explain the reasons for the
emergence of Islamism and its contemporary heightening. To give some illustrative
examples, Gellner explains political vigor of Islam in terms of a reaction to
underdevelopment which endures political humiliation as a result of a technological and,
hence economic and military inferiority.EINikkie Keddie interpreted Islamism as a reaction
to the rapid political and economic modernization and to a heavy western and secular
control on the Islamic world that meant a failure of secular nationalism.Iﬂ According to M.
Ira Lapidus, Islamism is a response to the major problem of adopting an Islamic tradition
(culture and values) to modernity and its implications, i.e. a construction of a modern state

Bl

and economy.  Olivier Roy regarded Islamism as not against the modernization of Muslim
societies but rather as a product of it'.ﬂ The main commonality of these explanations given
for the emergence and rise of the Islamist phenomenon is the interplay between Islamism
and modernity/modernization. The question of the urgent need to face the western

challenge has been also tied closely to another stimuli which is the effort of finding reasons

for the decline of Islam and rediscovering the way of a true Islamic life.

The present study also has an inclination to discuss the issue around the advent of
modernity and Islamist responses to both modernity and modernization movements in the
Islamic world. Young Ottomans and their followers can be considered as the

representatives of Islamism of the second half of the nineteenth century. Their driving

7 Gellner, “Marxism,” 37.
8 See Keddie, “Ideology,” 17, 15.

?  See Ira M. Lapidus, “A Sober Survey of the Islamic World.” Orbis, (Summer 1996):
397.
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force was to cope with modernity which emerged in the West through Renaissance and
reformation movements, in terms of an Islamic values and idioms. Seen in this light,
Islamism with its different positioning has always felt the need of a true Islamic life as
connected with the necessity of a meaningful response to the western supremacy

(modernity).

In this thesis, my discussion on the issue of Islamismlﬁ| and its relation to democracy and
state shares Aziz al Azmah’s contention that “there are as many Islams as there are

[o]

situations that sustain it and comes to conclude that there are as many Islamisms, given
their specific historical, local, political, socio-economic realities. Islamism as an ideology
or a political discourse is derived from a particular understanding of Islam. The process of
reading the Islamic text and tradition has been a constant but changing one, especially in
the face of the needs of the time. Like the medieval Islamic understanding, a modern
conception of Islam and further Islamisms are some specific readings and translations of
the text into contemporary notions. Consequently, like the medieval theorization on state
and government through the three basic lines, as delineated in the second chapter, in the
twentieth century, Islamist movements and intellectuals have provided us with some

specific theorization on democracy and state. These political formulations are by nature, a

deliberate combinations from the medieval theorization and the early Islamic practice.

Roy, Siyasal.

In this thesis, for the practical purpose of situating the Islamist reemergence in the
republican period, we confine ourselves to the study of Islamism basically in the Sunni
part of the Islamic world though the Iranian revolution contributed much to the
Islamisms in the Sunni world. For Islamist formulations of politics and state in modern
Shi’ite, see Sami Zubaida, Islam, the People and the State (London and New York:
Routledge, 1989).

12 Aziz Al-Azmeh, Islams and Modernities (London: Verso, 1993), 1. Al Azmeh pointed
to the protean nature in the usage of the word Islam: “it [Islam] appears indifferently,
among other things, to name a history, indicate a religion, ghettoize a community,
describe a culture, explain a disagreeable exoticism and fullu specify a political
programme” see p. 24.
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Thus, here at the beginning of the discussion, we pay a critical/deconstructive attention to
the Islamist discourse(s) on authentic Islamic identity and civilization and their attribution
of themselves as the only true representation to these identity and civilization. Islam is not
a concept that should be taken as a monolith, but like other religions, it has varied with
political, economic and social variables such as time, place, national culture, social class,

ethnicity, and gender.EI

Islamists of both the nineteenth-century and of the present, through a construction of “an
utopia” from the Islamic golden age, do not aim to return back to the past. But rather they
express their intention to join the adventure of modernity by advancing a specific version
of modernity, Islamic modernity. The political implication of this utopia is to establish “a
City” which is regulated by “morality” and virtue and is a place of Islamic life i.e.

[ia]

solidarity, equality and justice, certainly with respect for “the word of God.”™ Islamism
calls for “the retrieval and restoration of the original qualities that made for strength and
historical relevance. No progress without the retrieval of pristine beginnings and the
cleansing of the essence from the adulterations of history’E in the hands of esotericist
sects or Persians or Turks or westernized elite. The golden age of Islamism constitutes a
source of aspiration in envisioning a worldview which comprised social, cultural,

economic and political aspects, by a reference to the past which is not necessarily proven

by the historical realities.

Since the end of the nineteenth century, the major problematic of the Islamist intellectuals

has been how Muslims could be authentic and modern at the same time. In a psychological

3 Nikki R. Keddie, “Ideology,” 9-10.

4 Lahouari Addi, “Islamicist Utopia and Democracy.” ANNALS, AAPSS. 524
(November 1992): 126; Lapidus, “A Sober,” 396.

15 al-Azmabh, Islams. 85
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mood of responding to the challenge of the West, they urged for the revitalization of
Islamic civilization. Because of their concern for the West, Abu-Rabi calls the present
Islamic resurgence as “a neo traditional Islamism,” which by this aspect differed from
other traditionalist and conservative tendencies in the Islamic World]l:f’I Certainly this does
not mean that Islamist movements emerged just as a reaction to the Western impact. On
the contrary, as Talal Asad correctly observes, Islamic resurgence predated the impact of
western modernity by some attempts of renewal in the eighteenth century on the part of
Muslim thinkers such as Shah Waliyullah of Delhi, who discussed the authority of the

traditional interpretations of the text.'”

Given the above mentioned reservation, it is still true that identity based quest of Islamists
directed itself to the creation of “a major alternative form of modernity” for humanity,
including “a feeling of solidarity, a rediscovery of values, an examination of self and the

Ls]

world.”This quest have also taken place in a framework in which the return to Islam
have been seen as the only substitute for the failure of the imported ideas from the West

such as nationalism and secularism.

Haldun Giilalp argues that Islamism is opposed to a specific form of modernization or to
the ideology of modernism as Westernization but not to modernity/modernization. Given
the contradictions, crises and failures of nationalist/developmentalist modernization

movements in the Islamic world, the quest for an authentic Islamic identity has taken the

Ibrahim M. Abu-Rabi, Intellectual Origins of Islamic Resurgence in the Modern Arab
World (New York: State University of New York, 1996), 9, 44.

7" Talal Asad, “Europe Against Islam: Islam in Europe.” The Muslim World. LXXXVII:
2 (April 1997): 9-10.

Hichem Djait, Europe and Islam trans. Peter Heinegg (Berkeley: University of
California Press, 1985), 131.

1" Shlomo Avineri, “The Return to Islam.” Dissent. (Fall 1993): 410-413.
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form of “a politics of identity.”2|:0| Still here it is possible to argue that the failure or success
of modernization movements would inevitably bring the issue of identity (and civilization)
to the forefront. Islamisms are open to different positioning in regard to modernity whether
being against its very bases or using its tools to create another form. But what is significant
for our purposes is that Islamism(s) could not escape from the challenge of modernity and
modernization movements. The success or failure of the modernization movements might
contribute to the direction and contents of Islamism but they could not prevent the urgency
of the modernity’s challenge to Islamism. For instance, one implication of this argument
may be observed in Islamist attitudes towards the modern state and ideology. Islamisms
believed in the possibility and even the necessity of “the translatability of traditional

texts™?!

in their search for a modern state or ideology: thus for some Islamists shura
becomes parliamentary democracy and separation of powers while for some others it

becomes a counterpart of a modern political ideology.

It is early to declare the end of Islamism by glancing at the diminishing power of political
Islam. As H. Sohail Hashmi perceptively observes, the weakening of Islamism as a
political force, aiming to capture power, may in fact trigger “more active and broad-based

b2

religious politics”™~ in the Muslim world. Nevertheless, one may expect this active
religious activism more in social and cultural dimensions rather than directly and radically
in political dimension. This does not mean that Islamism will lose its political nature

though it is hard to foretell the future formation of Islamism. But if Islamism continues to

exist in tomorrow’s world, it has to deal with a political dimension in order to influence if

2% Haldun Giilalp, “A Postmodern Reaction to Dependent Modernization: The Social and

Historical Roots of Islamic Radicalism.” New Perspectives on Turkey. 8 (Fall 1992):
15-26.

2 Al-Azmeh, Islams. 79.

22 Sohail H. Hashmi, “International Society and Its Islamic Malcontents.” The Fletcher

Forum. (Winter/Spring, 1996): 27.
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not to shape, politics and public sphere through its ideal of sharia whether as some state

regulations or underlying values of the polity.

Islamism as an indigenous ideology and reaction to the alienating influences of the west

bl bl

represents a “counter-quest for authenticity’— or “counter-acculturation,”™  implying the
spiritual and moral superiority of Islam over the west. In this respect, Islamism involves a
dramatic re-evaluation of the West. Having reminded the fact that Islamists have always
criticized the values of the west in terms of moral decadence and idolatry since the
nineteenth century, the idea of the failure of the West in spiritual terms has gained much

currency in the twentieth century, further leading to a self-assertion of Muslims to a

civilization, namely Islamic civilization.

1.1.1 A Quest for An Islamic Modernity: Islamist Intellectual and “Civilization”

Just as the political writing on the decline of the Ottoman state and the adoption of western
institutions constituted the touchstone of Ottoman-Turkish political modernization,
Islamists also started to develop their political ideas within the confines of this debate.
Although the ulema positively contributed to the debate on the decline of the Ottoman
empire and Islamic civilization and supported the early Westernization measures, they lost
their position to a new class, intellectuals, throughout the reform movement. Consequently,
transformation of Islam into a modern ideology and its formulation as an ideology of
salvation/revival for the country was realized not by the ulema but mainly by the
intellectuals. It was certain that the advent of modernity in the West and its profound
effects on the Ottoman elite urged this new class to reimagine Islamic political values in

the light of modern democratic institutions and values. All schools of thought in the second

2 Ayubi, Political. 218.

% Bassam Tibi, The Crisis of Modern Islam (Salt Lake City: University of Utah Press,
1988), 128.
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constitutional period, namely Ottomanism, Turkism, Islamism and Westernism were
progress oriented and reform minded, but they differed on the values by which the
civilization and identity of the Ottomans would be established. Westernist school had the
inclination of becoming Western (modern) through a civilizational conversion, while
Islamists searched for the revitalization of Islamic civilization, or for advancing an Islamic

modernity.

Islamists intellectually embraced the concept of civilization not only to criticize the
modernization movements in the Islamic world and to underline the moral decadence of
the West but also to express their quest for a new paradigm. The Islamist discourse on
civilization starts with the “problematization of a universalistic construction of western
civilization”EIand comes to manifest its goal of an Islamic civilizational vivacity: “[t]he
revival of Islamic identity is another form of civilizational transformation which provides a
comprehensive civilizational alternative and challenge to western civilization rather than
posing a political ‘[hreat.’IZI Indeed, this tendency to problematize the issues that belong to
the Islamic world and to Turkey has constituted an Islamist intellectual tradition in the

Republican period, namely Biiyiik Dogu (Great Orient) of Necip Fazil Kisakiirek, Umran

(Civilization) of Cemil Meri¢ and Dirilis (Resurrection) of Sezai Karakog.

When Islamist intellectuals speak of Islamic civilization and tradition, they do not refer to
“the traditional beliefs and practices of the Turkish Gemeinschaft’E! rather, they envision
an Islam that includes not only the precepts of Qur’an, Sunnah and the practices of the four

caliphs, but also the intellectual heritage and historical expreriences of Muslims all over

> Niliifer Gole, “Authoritarian Secularism and Islamist Politics: The Case of Turkey,” in

Civil Society in the Middle East ed. A.R.Norton (Leiden: E.J.Brill, 1995), 25.

% Ahmet Davutoglu, Civilizational Transformation and the Muslim World (Kuala

Lumpur: Mahir Publications, 1994), iii
2T Meeker, “The New”, 217.
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the world. Nevertheless, the quest of “authenticity” brings a selective approach in the

revival or invention of Islamic civilization and tradition.

Islamist discourse postulates a civilizational essence which unifies the experiences of
different local cultures and geographies, for both Islam and the West (Occidentalism). To
place the western enterprise, modernity as just another civilization is “the provincialization
of Europe.“EI Like orientalism, Islamist discourse rests upon the basic conviction that
Islamic civilization is ontologically and epistemologically different from the West. The
relationship between the civilization of Islam and that of the West is generally presented in
terms of difference and often in terms of polarization. Although the word Islam refers
primarily to a religion, Islamist intellectuals generally use it to refer not only to the faith
and its followers, but also to the civilization of muslims. Islam can provide an answer to
the perplexing problems of the day, be they political, economic, social, cultural or
religious. Islamic way of life brings with specific values and mechanisms for the
revitalization of Muslim human being, society and politics. The view of the West and its
“occidentalization” is crucial not only for rejecting western product of modernity but also
for redefining Islamic way of life. Islamist writers’ essentializing attitude towards the
concepts of the West and Islam constitutes an “ideological posture” which tries to
demolish the superiority of western modernity and positivism. They have employed
internal critics of the West to deconstruct the hegemony of the West with its project of
modernity. One may argue that Islamist writers, in their understanding of the West, have

been caught by the same essentialist logic present in the Orientalist tradition.

Civilization as the dominant idea of the ninteenth century is a controversial concept and as
Elias argues, it also “expresses the self-consciousness of the West. One could even say: the

national consciousness. It sums up everthing in which Western society of the last two or
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three centuries believes itself superior to earlier societies or ‘more primitive’ contemporary
ones. By this term, Western society seeks to describe what constitutes its special character
and what it is proud of: the level of its technology, the nature of its manners, the

development of its scientific knowledge or view of the world, and much more.”%

The Islamist emphasis on civilization can be read as an effort to create a native modernity
for self-definition. But it is certain that this effort would reject to be called as a new form of
modernity whether it is not named as the non-Western modernity or Islamic modernity
simply because the employment of the civilization concept aims to go beyond western
modernity and to find an alternative to it. Indeed, the concept of civilization provides an
avenue for Islamists to express an Islamic authentic identity without ideologization of
Islam. Thus, Islam means a civilization which developed throughout history in the Islamic
world, not an ideology. However, looking from a civilizational point gains its discourse
from a belief that the western civilization have been experiencing an acute civilizational
crisis. That is another version of the narrative on the “ends”: the end of west(ern

supremacy), mainly related to the discussions on the end of modernity or modernism.

Inevitably, the discussion of modernity in relation to Islamist intellectuals and movements
bring us to the point of debating “whether ‘modernity’ is a single tradition, a singular
structure, or an integrated set of practical knowledges...whether there are varieties of

modernity.”mThe present study has an inclination to make a distinction between western

2 Sayyid, A Fundamental. 159.

2 Norbert Elias, The History of Manners: The civilizing Process vol. 1 trans. Edmund

Jephcott (New York: Pantheon Books, 1978), 3-4. The term Islamic civilization and its
usage against West is also problematic see Sayyid, 4 Fundamental. 102; ilber Ortayls,
Imparatorlugun En Uzun Yiizyii [The Longest Century of the Empire](Istanbul: Hil,
1995), 16-17 and John Obert Voll, “The End of Civilization is Not So Bad.” MESA
Bulletin. 28 (July 1994): 3-5.

% Talal Asad, “Modemn Power and the Reconfiguration of Religious Traditions.”

interview by Saba Mahmood, Standford Humanities Review. 5:1 (1995): 4.
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form/experience of modernity and modernity in general without forgetting the fact that
modernity emerged within western societies. But this recognition does not have to led to
the conclusion that there is only one kind of modernity which is western one. If modernity
is a symphony of humanity, it is plural and not restricted to western experience; then every
part of humanity as cultures or civilizations or something else might participate in this
experience without losing their some native pecularitiesEI Hence, the idea of modermnity is

29 ¢

open to different conceptualizations in the forms of “alternative modernity,” “native

99 ¢

modernity,” “pluralist modernity” or in Niliifer Gole’s conceptualization as “non-western

9932

modernity. [

One may argue that the contemporary Islamist discourses around the concept of Islamic
civilization have been attempts of recreating/reinventing an Islamic tradition/traditions.
Although it is correct to say that the Islamist return to the golden age have produced a
rupture or de-traditionalizing e:ffe:c1!EI on Islamic heritage, still, Islamist intellectual
discourses around the notion of Islamic civilization directed themselves to the
reconstruction of tradition. Hence, despite of its essentializing attitude as Islam and the
West, the concept of civilization might provide a ground for both learning from the west
and still keeping the claims to authenticity and identity. The idea of civilization which was
invented in the nineteenth century Europe, according to Talal Asad, is not helpful for

thinking constructively about the present cultural and political problems, including the

31 For the plurality of modernity see M. Lapidus, “Islam and Modernity,” in Patterns of

Modernity: Beyond the West vol. 11 ed. S.N. Eisenstadt (London: Frances Printer,
1987), 89 and Jacques Waardenburg, “Some Thoughts on Modermity and Modem
Muslim Thinking About Islam,” in Islam and the Challenge of Modernity: Historical
and Contemporary Contexts ed. Sharifah Shifa Al-Attas (Kuala Lumpur:ISTAC,
1996), 318-319.

32 Niliifer Gole, “Bati-dist modernlik: Kavram iizerine.”[Non-western Modernity: On the

Concept| Toplum ve Bilim. 80 (Bahar 1999): 130
3 Gole, “Bati-digt,” 141.
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crisis in the Islamic tradition. The notion of tradition which is falsely opposed to modernity
is a more appropriate term to be argued through and reconstructed.>* Still, one has to be
added to Asad’s above statement that Islamist intellectuals have a tendency to understand
the concept of civilization in the way that Asad envisoned for the concept of tradition.
Moreover, it can be argued that the battle between Islamists and the secular regimes could
be seen as a conflict about which type of modernity, western modernity or a “native one”

(Islamic modernity) should be adopted.

The issues of political modernization suh as an establishment of a modern nation-state and
democracy are central to the agenda of the Islamist search for modernity for two reasons:
the first is to save the Ottoman state from its decline and dissolution in the Second
Constitutional Period and the second is to create a new society and an individual in the
republican period. An examination of the idea of state in Islamic political thought and its

transformation into a nation-state are the topics of the following sections.

1.2 The Idea of State in Islamic(ist) Political Thought

The concept of the state, in its modern connotations, did not form a part of the Islamic

political thoughtE'in the classical period and it is sure that modern conceptualization of the

3 Asad, “Europe,” 7.

3> For the present purposes, the focus of the study will be limited basically to the
elaboration of Sunni political theory. To examine Shi’i and Khariji theories of political
authority see Hamid Dabashi, Authority in Islam: From the Rise of Muhammad to the
Establishment of the Umayyads (New Brunswick and London: Transaction Publishers,
1989), 95-120 and 121-146. By employing Max Weber’s typology of “charismatic
authority” as a model in his investigation, Dabashi considers the formation of these
early three sects of Islam as three responses to the loss of Muhammadan charismatic
authority (Sunnite routinization of charisma, Shi’ite perpetuation of charisma and
Kharijite dissemination of charisma as “modalities of command and obedience”) with
the aim to institutionalize his authority pp. xii, 1, 11, 13. And to compare Sunni and
Shi’i political thought see Andrea M. Farsakh “A Comparison of the Sunni Caliphate
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state is a Western one which evolved in relation to the phenomena of the Renaissance and
capitalism. Here when I say state, | am referring to the body-politic (types of statesmanship
or government) which is the closest thing to the concept of the state in traditional Islamic
political thought.”® Put it differently, I shall be using in this chapter the concept of state, not
in its modern connotation but rather in a general way that considers ‘state’ as an

organization of political power or authority.

Pertaining to the type of government, traditional Islamic political thought seems to put an
emphasis on the concept of political leadership, the caliph. The theory of caliphate, or
imamate, lacks an abstraction of state in the modemn sense: it rather conceptualizes
government and state which is entrusted with governing in accordance with the provisions

[

of the shari'a.™" This lack of abstraction has led some students of Islam and of political
scientists to the conclusion that Islamic polities produced weak states&! which are personal
and dynastic and which are not “impersonal source of public law.’@ This is because of a

distrust of Islam for the government (exercise of political power@ or of the fact that, as

and the Shi’i Imamate.” The Muslim World. 59:1 (1969): 50-63 and 59:2 (1969): 127-
141.

3% See Ayubi, Political. 7 and P. J. Vatikiotis, Islam and the State (London: Croom Hell,
1987).

37 Ayubi, Political. 8; Hamid Enayat, Modern Islamic Political Thought: The Response

of Shii and Sunni Muslims to the Twentieth Century (London and Basingstoke: The
Macmillan Press, 1982), 6; Ann K. S. Lambton, State and Government in Medieval
Islam (Oxford: Oxford University Press, 1981), 17 and Mohammad Salim Al-Awa,
“Political Pluralism: An Islamic Perspective,” in Power -sharing Islam? ed. Azzam
Tamimi (London: Liberty for Muslim World Publications, 1993), 71.

3% John Hall and G. John Ikenbery, The State (Minneapolis: University of Minnesota

Press, 1989), 31,34 and Bertrand Badie and Pierre Birnbaum, The Sociology of the
State trans. Arthur Goldhammer (Chicago: University of Chicago Press, 1983), 99.

3 Vatikiotis, Islam. 37-38.

* Hall and Ikenbery, the State. 31; S. D. Goiten, Studies in Islamic History and

Institutions (Leiden: E.J. Brill, 1968), 205-212. Goiten holds that the concept of state is
alien to the political glossary of Islam and it is a loanword from the Greek polis or
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G.E.Von Grunebaum4|:1|argues, Islamic law started from a definition of political leadership,
and not from a definition of state, and came to the latter as late as Ibn Khaldun (d.1037). In
other words, it is argued that in traditional Islamic political thought, political authority is

not clearly separated from the persons who embody it.

The origins of this essentialist approach to Islam regarding the emergence of state can be
found in the writings of Max Weber. He notes that “the state itself, in the sense of a
political association with a rational, written constitution, rationally ordained law, and an
administration bound to rational rules or laws administered by trained officials, is known,
in this combination of characteristics, only in the Occident, despite all other approaches to
it.”EIHowever, neither the Medieval Europe nor the Medieval Islam had a state in the
modern connotation of a sovereign structure that was above and beyond both the ruler and
the ruled.El It is also striking to see that on the issues of state and democracy, the
comparisons of Islamic institutions are made with the European political institutions after

the sixteenth and even the eighteenth cen‘ruries.lé'_AL| The approach of determining a set of

“absences in Islam”E“,| seen in Weber’s analysis of patrimonialism and Karl Marx’s Asiatic

politeia, Moreover, he claims that in Islam religion and government are opponents p.
197 and 208.

*' G.E. Von Grunebaum, Islam: Essays in the Nature and Growth of a Cultural Tradition

(London: Routledge and Kegan Paul, 1955), 131.

2 The Protestant Ethic and the Spirit of Capitalism trans. Talcott Parsons (New York:

Charles Scribner’s Sons, 1958), 16-17.

# Asad, “Europe,” 191. To compare the political philosophies of Islam and Christianity

in the Medieval Age see Antony Black, “Classical Islam and Medieval Europe: A
Comparison of Political Philosophies and Cultures.” Political Studies. XLI: 1 (March
1993): 58-69.

Mohammed Arkoun, “The Concept of Political Authority in Islamic Thought,” in
Islam: State and Society ed. Klaus Ferdinand and Mehdi Mozaffari (London: Curzon
Press, 1988), 55.

44

> No rational and formal law, no autonomous cities, no independent burgher class, no

parliamentary institutions, no capitalism, no revolution, no right to resist to the bad
government and so on.
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mode of productionéI as the most distinguished expressions, is called as Orientalism, a
very rich field of study in representing Islam for the Western audience. Orientalist
discourse asserted the claim that due to despotism (or patrimonial rule) and other religious
features of Islam such as otherwordliness, rational bureaucracy and democratic institutions
(civil societal elements, parliament, constitution and the idea of opposition as a
constructive political force) did not develop or take root in Muslim lands. As Yahya
Sadowski rightly put it, the label of “strong state, weak society” for the Middle Eastern
societies is transformed into a new one, “‘strong society, weak state” by the neo-Orientalists
especially after the Iranian revolution in 1979. He writes,
“[wlhen the consensus of social scientists held that democracy and
development depended upon the actions of strong, assertive social groups,
Orientalists held that such associations were absent in Islam. When the
consensus evolved and social scientists thought a quiescent, undemanding

society was essential to progress, the neE%iOrientalists portrayed Islam as
beaming with pushy, anarchic solidarities.”

However, as | have tried to show in the following chapter, Islamic political thought
provides enough material for both authoritarian closures and democratic openings,
depending on the nature of the specific political culture and attitudes of political elite.
Particular historical developments (economic basis, class structure and so on) of the
Muslim lands and the international network of capitalist relations should also be employed
in the analysis of Islamic political idea@. In this line of thinking, one may say that

personalization of government and state in the person of the caliph did not constitute an

% For the parallels between these two thinkers on this subject see Bryan S. Turner, Weber

and Islam: A Critical Study (London: Routledge and Kegan Paul, 1974), 75-79.

7 Yahya Sadowski, “The New Orientalism and the Democracy Debate,” in Political

Islam ed. Joel Beinin and Joe Stork (London and New York: 1. B. Tauris Pub., 1997),
41.

*See Bryan S. Turner, Capitalism and Class in the Middle East: Theories of Social

Change and Economic Development (London: Heinemann Educational Books, 1984),
68-69.
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obstacle to the emergence, in Islamic political theory, of an idea of a state with a
transcendental reference, namely; the shari 'ag (divine law). The unity of community and
its identification in principle with the office of the caliphate is very intimately linked to the
principle that the fundamental loyalty of Muslims is given not to the caliph but to the
shari’a>® The institution of caliphate is regarded not as being unchangeable, but as an

ideal that symbolizes the nature of Islamic political system.

One aim of the dissertation is to observe the changes and continuities in the Islamist
conceptualization of democracy and state by comparing the medieval theorization and the
modern period. This necessitates a glance at the theoretical perspectives on democracy and
state in Islamic political theory. Islamists had provided us with some specific theorizations
on state and democracy with references to the Islamic tradition/civilization. These political
formulations were some selective combinations from the medieval theorization on state
and government and the early Islamic practice. In their attempt to reconstruct Islamic
community and polity, Islamists, both in the Second Constitutional Period and in the
Republican period, were influenced by all the three main theories of classical Islamic
political thought: the theory of the jurists, the theory of Islamic philosophers and the
literary theory, but with a greater emphasis on the first. According to all these theories, the
main constituting elements of an Islamic polity might be specified as follows: the ideal (or

idealized) political authority i.e. the caliph, philosopher king or the pious and the just king;

¥ The shari’a’s intention is wider in scope and purpose than a simple legal system in the
modern sense of the term law. Shari’a is also is more extensive in scope and meaning
than the concept of Islamic law (figh), though both terms are sometimes used
interchangeably. Figh as a composite science of law and morality regulates both the
faith, and political and legal matters; Coulson, A History. 83. Brinkley Messick defines
shari’a as a “central societal discourse” or as a type of “total discourse”, wherein all
kinds of institutions find simultaneous expression: religious, legal, moral, political and
economic, The Calligraphic State: Textual Domination and History in a Muslim
Society (Berkeley: University of California Press, 1993), 3, 262.

% H.AR. Gibb, “Constitutional Organization,” in Law in the Middle East ed. Majid
Khadduri and Herbert J. Liebesny (Washington: The Middle East Institute, 1955), 14.
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the supremacy of the shari’a; and the unity of the Islamic community. In this respect, the
central question of Islamic political thought was to realize the happiness of the community
in this world and in the hereafter through the application of shari’a. In other words, in
Islamic legitimization of political authority, the most significant matter was whether or not
some types of institutionalization of political authority such as caliphate or sultanate (or
republic) fit the Islamic political values such as shura and justice as prescribed by the

shari’a.

On this background of medieval theorization on government, Islamists transformed the
medieval conceptions of caliphate and shura (mesveret) into modern nation-state and
constitutional regime when they faced the advent of modernity and its political institutions.
In order to delineate and situate the emergence of the idea of Islamic state through an
interaction with the idea of nationalism in the second constitutional period and in the
republic, it would be beneficial to have a look at the literature on contemporary Islamist

attitudes towards the nation-state.

1.2.1 Islamist Adaptation to the Modern Nation-State: An Islamic State

The abolition of the caliphate, complemented by the western colonialism of the early
twentieth century constituted a cause for the higly politicized agendas of the Islamist
movements in this century. Actually, the abolition of caliphate did not mean the end of the
jurisdic theorization on state and government but rather, various Islamist movements and
intellectuals tried to revitalize the theory of caliphate either by adaptation to the
requirements of the nation-state in the form of a call for an Islamic state or by insisting on
the possibility of a caliph over all Muslims without much regarding the divisions of
Muslims into nation-states. The first reaction became the dominant trend in the minds of
Islamists but at the same time they attributed personal aspects of a caliph to a modern

construction, namely nation-state. Although the direct or indirect emphasis has represented
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a historical and “epistemic continuity”’

with the Islamic tradition and its self-image, as
Talal Asad argued, this Islamist demand for a modernizing Islamic state has been indeed a
reproduction of a western model: “most Islamic movements are concerned to capture the
center that the modern state represents, instead of trying to cut across or dissolve it...,

adding only that it be controlled by a virtous body of Muslims.”2

The idea of an Islamic state revealed its early glimmerings in the early twentieth century in
the writings of the Islamists of the second constitutional period alongside the diminished
significance of the caliphate, as our elaborations on the issue show in the third and four
chapters. But certainly a theorization of an Islamic state as a reaction to the abolition of the
caliphate and along the lines of a modern nation-state was provided by M. Rashid Rida
(1865-1935), who influenced the Muslim Brotherhoods in Egypt, spreading an important

al

impact all over the Sunni world.

From the collapse of the Ottoman Empire to the foundation of a new secular republic from
its ruins, the historical experience of the Turkish state came to represent the different stages
of the disintegration of the traditional Islamic political order totally, though the Ottoman
caliphate had been a blend of the caliphate and sultanate with a suspicious reference to the
transfer of the caliphate from Abbasid to the Ottomans. The expansion of the western

colonialism over the Muslim lands furthered the crisis of Islam which had showed itself in

31 Abu-Rabi, Intellectual. 9 and Watt, Islamic. 1. For Watt, this continuity in Muslim

mind is an unchangingness about muslim perception of human nature. This
unchangingness of human nature justifies Islamists’s insistence on the finality of Islam
as a religion and the supremacy of sharia and therefore there is no need for a
fundamental revision of sharia see pp. 3-6.

52 Asad, “Modern,” 14, 8.

>3 For his political ideas see Malcolm H. Kerr, Islamic Reform: The Political and Legal

Theories of Muhammad Abduh and Rashid Rida (Berkeley and Los Angeles:
University of california Press, 1966) and Yusuf H.R. Seferta, “The Concept of
Religious Authority According to Muhammad Abduh and Rashid Ridha.” Islamic
Quarterly. XXX:3 (1986): 162
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the process of learning from the West in the nineteenth century, in Islamic intellectual life.
Thus, Islamic resurgence appeared in the political life of Islamic lands which had been
under the western colonial rule, as a vehicle for anti-colonial independence movements.**
The ground for revitalizing Islam as a political element firstly to war aginst western
colonialism and later to oppose the secular/modernist ideologies of the newly established
states in Islamic world had been prepared intellectually by Jamal ad- Din al-Afghani and
his disciple Muhammad Abduh for the Islamic world in general and by the Young
Ottomans and the Islamists of the second constitutional period for Turkey in particular. In
the post-colonial era, with the establishment of different nation-states in Muslim lands, the
question of the religion in relation to these new states emerged. The general trend was in
the direction of secularizing Islamic traditional polities through a strict modernization
process. In some cases like Turkey and Tunisia, modernizing elites adopted a radical
understanding of secularism to the extent that Islam was far away from providing even “a
function of civil religion” for the new polity.E| To establish a new political community,
nation-state and national identity, an ideology of nationalism had been introduced by the
modernizing elites. Thus, Islam as a set of legitimating values for politics and state had
been abondoned in the course of moderizing/developmental models of the Islamic
countries though it had always been employed in the service of different nationalisms as
well. At this point, a complex relationship between Islam(ism) and nationalism enters into
the picture. To portray an Islamist stance in the face of nationalism would contribute to the
understanding of Islamisms in relation to state and democracy on the whole. A first glance

at the issue may reach some easy conclusions that Islamists are unanimous in their

% In Turkey, too, both Islamist goals of freeing the sultan-caliphate and Islamists played
important roles in politicizing the masses and mobilizing them for the National
Struggle see Binnaz Toprak, Islam and Political Development in Turkey (Leiden:
E.J.Brill, 1981), 66.

> Metin Heper, “Islam and Society in Turkey: A Middle Eastern Perspective.” The

Middle East Journal. 35: 2, (1981): 350.
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opposition to nationalism which they consider as unlslamic or western; that Islam has a
universal aspect, going beyond the ethnic and local differences; or Islam and nationalism

are competing ideological sources of identity and community.

In fact, the discussion on the interplay between Islam and nationalism (and nation-state)
can best be summarised in two views. The first view that underlines the emergence of
nation-state in the west as a result of the process of secularization (limiting religion to
one’s private life) is best represented by P.J. Vatikiotis. Reminding the broad framework of
sharia which encompasses both the public and private aspects of human life and the non-
territorial/universal aspect of the Islamic community, he comes to claim that state in Islam
is defined in a religious and ideological way; thus Islam is not compatible with nationalism
which is a constructive loyalty to a territorially defined national group. This approach also
emphasizes that the concept of the nation-state has no equivalents in the classical Islamic
writings. On the contrary, the classical Islam stresses a division of world into two hostile
realms: dar al-Islam (the realm of Islam or peace) and dar-al harb (the realm of war).
Given the insistence on the holw war, Islam has the aim of conquering the non-Islamic

Rl

world at the expense of other beliefs.

The second view which stresses a compatibility between Islam and nation-state is best
articulated by James P. Piscatori who finds some indications of “territorial pluralism” in
the Islamic classical theoryE| A significant indication of the acceptence of territorial
pluralism is found in the verse of the Qur’an that God divided mankind into nations and
tribes for the purpose of better knowing one other. After mentioning the Islamic historical

experience as the record of pragmatic adaptation to diversity under different states and

56 Vatikiotis, Islam. 36.

" James P. Piscatori, Islam in a World of Nation-States (Cambridge: Cambridge
University Press, 1986), 144.
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empires such as Ottoman, Persian and so forth, Piscatori underlined the important effect of
the Islamist/pan-Islamic sentiments in the establishment of the credentials of particularized
nationalisms and in validating the idea of a territorial separation between us and them.>®
Speaking in similar terms, Nazih N. Ayubi argues that the Islamist quest for an authenticity
provides a form of “cultural nationalism,” thus, being able to take the support of the
secular nationalist people in the Iranian revolution or the admiration and respect of secular
nationalist movements in the Arab world.”> Hence in a paradoxical way, despite their
ideological rejection of nationalism and nation-state as a harmful importation from the
west, Islamists accept the nation-state as their operational framework and many of them
are strongly attached to the notions of territory, nationhood and nationalism. Although
Islamist movements theoretically have situated themselves against the (secular)
nationalisms of their relevant countries, they have been influenced by the tradition and
practice of these secular nationalisms. This is due to their contention that a modernizing
national state and its way of conduct (reform from above) is necessary to bring about the

creation of a new Islamic society and individual.

The nationalist aspect of Islamisms led Mark Jurgensmeyer to name Islamist movements
as “religious nationalism” in contradistinction to a secular nationalism. According to him,
an “almost Hegelian dialectic” between the two competing frameworks of social order

(religion and secular nationalism) have given a birth to a synthesis (Islamism or religious

¥ 1bid., 77.

59 Ayubi, Political. 217. In fact, in the case of the Iranian revolution, a new national entity
came into being that was different from both the polity under the old Muslim rulers
and from the Shah’s failured attempt of a new secular nation-state: a religiously-based
nation-state. This is similar to the practice of socialist ideology in the USSR (Socialism
in one country). Shi’ism and its politicization in the hands of Khomeini contributed to
the Iranian self-assertion and pride in nation and culture see Mary Elaina Hegland,
“Islamic Revival or Political and Cultural Revolution?” in Religious Resurgence ed.
Richard T. Antoun and Mary Elaine Hegland (New York: Syracuse University Press,
1987), 214.
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nationalism) in which religion has become a new “ally of the nation-state.”*® In this
respect, a synthesis of mutual accomodation has appeared. On the one hand, pan-Islamic
aspirations of Islamism has been cut off, and on the other hand, religion has turned out to
be a base for the legitimacy of the nation-state. Islamism can serve the function of restoring
the legitimacy of the nation-state’s connections with individual.®' This may soften the
alienating effects and crisis of the modernizing state in the Islamic world. Futhermore,
Islamists have been obliged to consider the necessities and interests of a nation-state when
they came to power. The realities of politics is not only confined to the recognition and
pursuit of national interest but also, internal politics shapes the Islamists in an
accomodationist way in that “it is the state or the political power, which defines the place
of Islam in an Islamist polity, and not the reverse. Islam is no more than a way to
legitimize their power and exclude their 0pponents.”6|:2| In sum, the interplay between
nationalism and Islam(ism)seems to open to different combinations in practice, despite the
so called theoretical difficulties. This fact, in the case of Turkey, has been connected
evidently to an observation that Turkish nationalism has always contained a religious aura

and Islamists have been sympathetic to Turkish nationalism, as will be explained

throughout this study, as well.EI

50" Jurgensmeyer, The New. 30. A supporting evidence comes from the experience in

Turkey during the period between 1980 and 1997. Changing attitude of Turkish state’s
conception of secularism and its representation in the ideas of presidents Kenan Evren
and Turgut Ozal in this period see Burhanettin Duran, “Kenan Evren’s and Turgut
Ozal’s Conceptualizations of Secularism: A Comparative Perspective.” Unpublished
Master Thesis (Ankara: Bilkent University, 1994).

61 Francois Burgat, “Ballot Boxes, Militaries and Islamic Movements,” in Islamism

Debate ed. Martin Kramer (Syracuse and Tel Aviv: The Dayan Center Papers, 1997),
43,

62" Olivier Roy, “Islamists in Power” in Islamism Debate ed. Martin Kramer (Syracuse

and Tel Aviv: The Dayan Center Papers, 1997), 69.

63 The developments after the military intervention in Turkish politics by means of the

National Security Council in February 28, 1997, and the dawnfall of a coalition
government, led by a pro-Islamist Welfare Party do not contradict the fact that
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Perhaps, the most significant issue which has confronted the Islamist intellectuals since the
nineteenth century has been the (in)compatibility between Islam and democracy. As will
be discussed in the next two chapters, Islamists of the empire tried to reconcile liberal
constitutional democracy with Islamic political institutions and values. Hence, an
elaboration of the interplay between Islam and democracy in the eyes of Islamists,
including the contemporary debates, will shed a light on the transformation of Islamism in

Turkey.

1.3 Islam and Democracy: Islamizing Democracy or Democratizing Islamism

Stemming from the fact that the original Islamic sources, Qur’an and Hadith, do not
prescribe a specific type of government, Islamic political thought in the last two centuries
has come to witness some differing opinions on the issue of the (in)compatibility of Islam
and democracy. As Nuray Mert correctly argues, the discussion of (in)compatibility of
Islam and democracy in the Turkish context is related to “a historical habit” of seeing
Islam as an obstacle to progress at the core of social problems.'a| The arguments which
underlined the progressive aspects of Islam by supporting the compatibility or which
stressed the incompatibility by claiming the uniqueness of Islamic civilization seem to
share and reproduce the similar intellectual defects. Any attempt to speak about the
(in)compatibility of Islam and democracy is stuck with the fragile position of taking both
Islam and democracy as ideal types. Here we start from a point of recognizing that there

exist many Islams and Islamisms. Thus, it should be noted that any discussion/argument of

Islamists of Turkey have had a strong inclination to accept the nation-state as their
operational framework. Rather the conflict between Islamists and secularists should be
taken as an implication that Kemalist establishment does not allow any more
Islamization of the Turkish nation-state.

4 Nuray Mert, Islam ve Demokrasi: Bir Kurt Masal: [Islam and Democracy: A Tale of

Wolf] (istanbul: Iz, 1998), 33. Mert advanced the idea that there is no direct
relationship between Islam and democracy and consequently no tension between the
two, ibid.
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compatibility or incompatibility is very closely connected to a kind of conceptualization
from which Islam is viewed. What is more is that the issue is also tied to the different
Islamist positionings regarding democracy. In his way, here we study Islamist intellectuals
and their conceptualizations of democracy and state under specific historical conjuncture.
As shown in the following chapters, democracy is not new to Islamism, at least it has been
a subject of discussion since the Young Ottomans though democracy is new to Islam and

Islamism if compared with the Christian experience with democracy.

In order to understand the very nature of the transformation of Turkish Islamism from the
empire to the republic, regarding the conceptualizations of state and democracy, there is a

need to study the incompatibility between Islam and democracy in detail.

1.3.1 An Analysis of the Islamist Discussion on the (in)compatibility between Islam and

Democracy

Three approaches can be distinguished with regard to the debates on the relationship
between Islam and democracy. Firstly, having reinterpreted such notions as “equality of
men before God irrespective of differences”, ‘freedom of belief and thought for Muslims
and nonmuslims” and “shura, ijma and bay’a”, it was argued that Islam and democracy
were inherently compatible, even mutually reinfor(:ing.EI Mohammed Igbal, illustrative of
this approach, suggested that due to the centrality of brotherhood and equality in Islam,
democracy was the most important ideal in it. Arguing that Islam was inherently
democratic not only because of the principle of shura, but also because of the principles of

ijma and ijtihad, he regarded the abolition of the Caliphate in Turkey as a sound ijtihad

exercised by the Turkish Grand National Assembly (support for the republican form of

65 M. Favzi Najjar, “Democracy in Islamic Political Philosophy” 11" Annual Meeting of
the Middle East Studies Association, New York November 9-12, 1977, 107.
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government). But he also expressed his discomfort with the lack of ethical and spiritual in

western democratic systems.®

Similarly, contemporary Iranian Islamic thinker, Abdul Karim Soroush argues that “there
is no contradiction between Islam and the freedoms inherent in democracy. Islam and
democracy are not only compatible, their associations is inevitable. In a Muslim society,

k7]

one without the other is not perfect.”™ Calling for a democratic religious government
which does not deform religion and which does not prevent people’s participation in the
process of government in the Iranian context, Soroush argues that democracy both as a
value system and a method of governance is compatible with Islam. But still, Soroush’s
conceptualization of democracy as a value system indicates respecting human rights,
justice and public’s right to elect their leaders. At this point it should be reminded that
although this enumeration meets a minimum of the required values of modern liberal
democracy, Soroush here seems to put the emphasis on the institutions and rationalizing
function of democracy such as separation of powers, free elections, free press and political

parties and the question of relativity of human values as an essential of political pluralism

remains untouched.?EI In another place, he argues that any Islamic and democratic

66 Iqbal, Reconstruction. 157; Igbal criticized modern western democracy which was a
democracy of undeveloped individuals:” ‘Democracy is a system where people are
counted but not weighed’. The existence of a society whose members are undeveloped
individuals necessitated for Igbal the guidance of great leaders (supermen): the ethical
training of humanity is really the work of great personalities, who appear, from time to
time, during the course of human history’” John L. Esposito, “Muhammad Igbal and
the Islamic State,” in Voices of Resurgent Islam ed. John L. Esposito (Oxford: Oxford
University Press, 1983), 180.

67 Quoted in Wright, “Two Visions,” 68. Abdul Karim Soroush is an Iranian Shi’ite
Muslim intellectual, teaching philosophy in Tehran University, who have been under a
close scrutiny of the Iranian Islamist regime.

8 George Joffé, “Democracy, Islam and the Culture of Modernism.” Democratization.

4:3 (Autumn 1997): 151. For more on political ideas of Soroush see Valla Vakili,
Debating Religion and Politics in Iran: The Political Thought of Abdulkarim Soroush
(New York: Council on Foreign Relations, 1996).
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government has to synthesize the duty based language of Islam with a right based content
of democracy through ijtihad.|6:9|Nevertheless, Soroush, by his acceptance of an organic
relation between politics and state, assigns duty on a religious state in preparing the
atmosphere of freedom to believe and to call others to belief. This religious state openly
has some unlaic elements and the moral purpose of regulating human life to meet the
religious demands of the society. In other words, state is open to being made religious by
the society though it could not make society more religious'.E Given the supremacy of
religious community in colouring the state, Soroush’s compatibility argument could not

escape from being communitarian in the face of more liberal and individual demands of

dissidence from the “right” way of the community.

Contrary to the compatibility argument, the second approach denies the idea that Islam and
democracy are compat:ible.E'I It is argued that the absolute equality of all citizens was
impossible due to the inequality between believers and unbelievers in Islamic law and that
sovereignty belonged to God not to the people. More sophisticated arguments about the
incompatibility of democracy and Islam have been supplied by Sayyid Qutb an Egyptian
Islamist thinker who strongly objected to any notion of popular sovereignty. Qutb argued,
democracy was a modern form of jahiliyya (ignorance) and of usurpation of God’s

sovereignty; It was also a form of tyranny, for it subsumed the individual to the wishes and

% See his speech in a panel on “Democratic Experience in Islamic countries,” in 21.

Yiizyila Girerken Islami Olusumlar [Islamic Formations while Entering 21% Century]
ed. Yal¢in Akdogan (Istanbul: Pendik Belediyesi Yayinlari, 1996), 71-74, 101-104 and
see the interviews made with him in his visit to Turkey in 1995, Abdulkerim Siirus,
Modern Durum ve Dini Bilginin Evrimi [Modern Condition and Evolution of the
Religious Knowledge] ed. Yalgin Akdogan and Kenan Camurcu (Istanbul: Pendik
Belediyesi Kiiltiir Yaymlari, 1995), 20-21

0" Siirug, Modern. 22-24. He is dedicated to the flexible employment of sharia as a basis

for modem legislation.

"I Esposito and Piscatori argues that this view emerged during the Constitutional

Movement of 1905-1911 in Iran, see John L.Esposito and James P. Piscatori,
“Democratization and Islam.” Middle East Journal. 45:3 (Summer 1991): 435.
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whims of other individuals.””> Despite the concept of majority rule and people’s
sovereignty, to Qutb, a small minority controls sources of power and wealth through

indoctrination and brainwashing in a democratic regime.”

This second approach can be also found in the political ideas of two well-known
contemporary Turkish Islamist intellectuals, Rasim Ozdendren and ismet Ozel who deny
the reconciliation of democracy with Islamic values by drawing attention to the unique
historical, socio-economic conditions of the West in which democracy was grown up. The
first and the great difficulty which Rasim Ozdenéren found in the attempt to reconcile
Islam and democracy is that in Islam it is not acceptable to establish the principle of
popular sovereignty in the western sense, which contradicts the supremacy of divine law in
Islam. Ozdendren, paying attention to the conceptualizations of democracy as a way of
thinking not just as a type of government, speaks of the total difference between Islamic
way of life and democracy; that is not to say that Islam envisions a despotic regime.lﬂ|
According to Ismet Ozel, the formal similarities found between democracy and nebevi
(Islamic) model stem from the emphasis given to the community in both of them. But
while “in democracy, the community is effective in making decisions without determining
the direction, in prophetic model it is effective not in making decisions but in determining

the compatibility of the decisions made with the right pat .”EI

> Ibid.; Leonard Binder, Islamic Liberalism: A Critique of Development Ideologies

(Chicago: The University of Chicago Press, 1988), 177.

7 Youssef Choueiri, “The Political Discourse of Contemporary Islamist Movements,” in

Islamic Fundamentalism ed. Abdel Salam Sidahmed and Anoushiravan Ehteshami
(Boulder: Westview Press, 1996), 24.

™ See Rasim Ozdenéren, Yeni Diinya Diizeninin Sefaleti [Poverty of New World Order]

(Istanbul: Iz, 1998), 23-79.

> Burhanettin Duran, “Islamist Intellectuals, Kemalism, Democracy and the recent

elections in Turkey” A Paper presented at the International Conference on Islam and
the Electoral Process, Leiden, ISIM, 10-12 December, 1999, 16.
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The third approach looks to democracy as a mechanism through which the shariah can be
appliedEIAccording to this approach advanced by Abu’l A’la Mawdudi, if democracy is
understood as the sovereignty of the people, Islam has no trace of “Western democracy”
which contradicts the very first principle of Islamic political theory: the belief in the Unity
and Sovereignty of God.IIZI More significantly, Islam repudiates the sovereignty of the
people and forms its polity on the basis of the sovereignty of God and the vicegerency
(caliphate) of man. According to Mawdudi, if democracy is perceived as a “limited form
of popular sovereignty", supervised by the shari’ah, then Islam and democracy are
compatible. The term that Mawdudi uses to define the “Islamic democracy” is theo-
democracy.E‘Thus, the Islamic state is both democratic and theocratic state run by popular
viceregency. While Mawdudi’s understanding of popular sovereignty is limited regarding
the relationship between God and man, it is not a limited one between community and
caliph. In fact, the power to rule over the world is given in the Qur’an to the whole
community of believers, no one can be raised to that position (every believer is a caliph of

God).li|

76 Esposito and Piscatori, “Democratization,” 437; Hassan Al-Alkim, “Islam and
Democracy: Mutually Reinforcing or Incompatible,” in Power-sharing Islam? ed.
Azzam Tamimi (London: Liberty for Muslim World Publications, 1993), 77-89. After
stating that Islam is the ideological bases of an Islamic state, Al-Alkim finds a
compatibility of Islamic state and democracy. Islamic political system is “a theocratic
democratic one”-theocratic since it is based on shariah and democratic since people
enjoy the right of popular involvement in the state affairs. But he also differentiate
Islamic democracy which complies with the sharia principles from a liberal democracy
which emphasizes its adherence to the worldly constitution and to the fulfilment
people’s wishes. For his legitimating of multiparty system, interest groups, republic see
pp. 83-87.

7 Abu’l A’la Mawdudi, “Political Theory of Islam,” in Islam: Its Meaning and Message

ed. Khurshid Ahmad (London: The Islamic Foundation, 1975), 160.

" Ibid., 161. For similar argumentation see A. H. Siddiqi, “Caliphate and Sultanate.”

Journal of the Pakistan Historical Society. I1: 1 (1954): 35-50; Muhammad Asad, The
Principles of State and Government in Islam (Berkeley and Los Angeles: University of
California Press, 1961), 20 and Abdulrahman Abdulkadir Kurdi, The Islamic State: A
Study on the Holy Constitution (London and New York: Mansell Publishing Limited,
1984), 63-64.
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Khurshid Ahmad presents a contemporary conceptualization of Islamic democracy which
deals with the issues of sharia’s supremacy and the relativistic philosophy behind modern
liberal democracy. Speaking about the “multifaced” reality of democracy, he argues that a
particular western model of democracy must not be seen as an ideal form of democracy for
all the world, including Islamic world who had its own identity and civilization.@Ahmad
underlines the claim that the term people’s sovereignty as a philosophical root of
democracy indicates also a rejection of the relevance of absolute religious and moral
values over politics by seeing popular will as the source of values, principles and ideals.
And he continues in this way as follows: “As absolute values have no place in this system,
the standards of right and wrong were subjected to the whims of the people, who began to
change their ethical values as they changed their clothes and fashions.’E| Morally defined
individual and society of Islam, to Ahmad, could only realize the spiritual and material
perfection in an “ideological, educational and consultative (Islamic) state” which enables
them to serve the ‘“higher moral ideals of life,” i.e. God’s pleasure and eternal bliss.
Despite this moral limitation, Ahmad does not accept to drop his Islamist claim to
democracy and comes to conclude that “If democracy means rights of a people to self-
determination and self-fulfillment, that is what Islam and the Muslim people are striving
for, nothing more and nothing short of that.’li| Regarding the stance of “Islamic
democracy”, it might be said that this approach constituted a version of a selective Islamist

attitude towards the western achievements in its call for taking the good aspects of

7 Mawdudi, “Political,” 168. But due to his attribution of great powers to the caliph, he

comes to negate the sovereignty of the community. State's responsibility in promoting
virtue leads to a totalitarian interference in the private life of individuals. Lastly, his
emphasis on virtue which is not possible to ascertain is problematic see Abdelwahab
El-Affendi, Who Needs an Islamic State (London: Grey Seal, 1991), 51-52.

% Khurshid Ahmad, “Islam and Democracy: Some Conceptual and Contemporary

Dimensions.” The Muslim World. 90 (Spring 2000): 1-2.
1 Ahmad, “Islam,” 4.
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“western” democracy. Given the naivity in the insistence of developing a kind of specific
democracy, this approach is also replete with the neglect of the relations between

kal

mechanism and values.

An interesting example of the search for an Islamic democracy in Turkish Islamism is
provided by a leading contemporary Turkish Islamist intellectual, Ali Bulag. He, in his
proposal of Medina Document as a form of living together, tries to advance a kind of
Islamic democracy which accepts pluralism, different ways of lives and multiple law of
communities in participatory bases. Given his consideration of keeping the supremacy of
sharia for the devoted Muslims, he comes to propose a new contract among the
communities consisting of people with similar ways of life: “In the new Medina Contract,
public sphere will include the common goods and common bads as agreed by the social
blocs.... Legislation is left within the realm of social blocs. Therefore, each social bloc is

L]

given an opportunity to lead its way of life.”

After an elaboration of Islamist notions of democracy, it would be appropriate to examine
the issue of Islam(ism) and democracy with a reference to the theoretical writings by some

students of Islam and the Middle East.

82 Ahmad, “Islam,” 16, 20.

8 For the discussion on the inevitable relation between mechanism and values and the

difficulty in adopting democracy into Islamic civilization in this respect see Ahmet
Davutoglu’s evaluation of Khurshid Ahmad’s paper, in Dogudan-Batidan
Uluslararast Konferanslar Dizisi [From East, From West: Series of International
Conferences] vol. III (istanbul: Istanbul Biiyiiksehir Belediyesi Kiiltiir Isleri Daire
Baskanlig1 Yayinlari, 1998), 117-123.

8 Menderes Cimar and Ayse Kadioglu, “An Islamic Critique of Modernity in Turkey:

Politics of Difference Backwards.” Orient. 40:1 (1999): 67.
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1.3.2 Views of Observers: The Continuation of the Same Discussion on (In)compatibility

Among the students of Islam, the relationship between Islam and democracy is generally
discussed along the dominant line that finds compatibility or incompatibility betwen these
two. Some scholars such as Elie Kedourie, Majid Khadduri and Bernard Lewis seem to
take sides with the incompatibility argument. According to Kedourie, there is nothing in
the Islamic political tradition which might be connected to “the organizing ideas of
constitutional and representative government” in the West. In this way, he argues that the
notions of popular sovereignty, representation, elections, legislation by a parliament, an
independent judiciary, secularity of the state and lastly civil society are alien to the Islamic

political tradition.

Khadduri also asserts that Islamic theory of the state, placing ultimate responsibility in
God’s representatives, is certainly not inherently democratic in principle; on the contrary,
the people whose basic duties are to obey God’s law and his representatives, is a passive
element in principle. In an Islamic political system, political parties are not recognized as a
legitimate political opposition to the power but conceived as an act of unbelieving of
heterodox religious-political groups. IngaVing rejected the Islamist argument that Islam is
the only authentic democracy, Bernard Lewis also put a stress on the absence in Islamic

[eal

political tradition of the notion of citizenship as participation and secularism. The public

aspect of Islam as a religion and “Islamicist utopia” is seen as as an obstacle to both

8 Elie Kedourie, Democracy and Arab Political Culture (Washington: W. Institute for

Near East Policy, 1992), 5-6.

8 Majid Khadduri, Political Trends in the Arab World (Baltimore. The Johns Hopkins
Press, 1970), 41, 45.

87 Bernard Lewis, “A Historical Overview.”Journal of Democracy. 7:2 (1996): 52, 55,
62. He also speak about the possibility of diversity and difference as basis for the
adoption of mutual tolerance and parliamentary government through the acceptance of
four schools of Islamic jurisprudence see p. 56.
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democracy and political moderity by Addi Lahouari who maintained that “democratic

ideology” can be compatible with Islam only if the latter is reduced to a private concern.™®

Apart from the difficulties for the adoption of democracy into the Islamic political thought,
the nonexistence of democracy in the Islamic countries could also explained by the lack of
socio-economic transformation. According to Charles Issawi who does not find the socio-
economic level of development in the middle east enough to have ““a political democracy”,
for the establishment of “a genuine democracy” in the region, there is a need of “a great
social and economic transformation” which will prepare the society for bearing the

kol

burdens of the modern state.

Ahmet Arslan expresses an idea on the possibility of reconciling democracy with Islam by
the statement that “Islam during its history, has appropriated many of the things thought to
be non-Islamic at the beginning” though it is not meaningful to derive democracy from
Islam.@Any discussion of Islam and democray had to face the challenge that neither Islam
nor democracy as a political concept have all encompassing definitions. This situation is
connected to the fact that Islam has rich and different traditions within itself and its
spiritual meaning, i.e. a comprehension of world, universe and the afterlife, rather than its
political meaning, has a greater say in its conceptualization as a religion. Islam’s
addressing to the totality of life and human relations is another factor that makes the

b1l

picture more complex.

88 Addi, “Islamicist,” 120.

%" Charles Issawi, “Economic and Social Foundations of Democracy in the Middle East.”

International Affairs. 32 (1956): 43.

%0 Ahmet Arslan, “Islam, Democracy and Turkey.” Privateview. (Autumn 1997): 88 and

Islam, Demokrasi ve Tiirkiye Islam [Democracy and Turkey], (Ankara: Vadi, 1999),
91-97. For the possibility of democratic tradition in Islamic thought see ibid, 81-87.

I See Timothy D. Sisk, Islam and Democracy: Religion, Politics and Power in the

Middle East (Washington: US Institute of Peace Press, 1992), 15.
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According to John L. Esposito, an incompatibility approach has to remind the fact that the
said imcompatibility have been found between Christianity and Judaism by some secular
and religious writers since the traditions, values and beliefs of these religions had been
formed before the development of the modern democracy. Moreover, these religions had
also been employed in the legitimation of undemocratic states and empires, ranging from
divine kingdom to dictatorship. William Zartman furthers the same point by presenting
the argument that there is no inherent compatibility between democracy and Islam. Like all
scripture, the Qur’an can be interpreted to support many different types of political
behaviour and systems of govemment.EUnder the light of these observations, therefore, it
seems true to look at not to Islam as a religion but to the Islamist depictions of state and
Islamist legitimation of any political authority to situate the relationship between Islam and

liberal democracy.

John L. Esposito and John O. Voll seem to regard Islamism and its call for Islamic
democracy as compatible with democracy if Islamic principles are not interpreted in a
strict way and if a a specific western experience is not imposed on the Islamic world.@‘l
Bassam Tibi, who places his thoughts in the philosophical tradition of classical Islamic
rationalism, disagrees with Esposito’s and Voll’s contention that Islamism is a variety of
democracy. Since establishing democracy on religious grounds is not possible, Tibi

defended the idea that Islamism or an Islamic democracy could not be democratic in a real

%2 John L. Esposito, “Islam ve Demokrasinin Hamlesi,’[Islam and Democratic Elan] in

Dogudan-Batidan Uluslararas1 Konferanslar Dizisi [From east, From West: Series of
International Conferences] vol. III (Istanbul: Istanbul Biiyiiksehir Belediyesi Kiiltiir
Isleri Daire Baskanligi Yaymlari, 1998), 11-19; for a similar argument see also
Leonard Binder, “Exceptionalism and Authenticity: The Question of Islam and
Denocracy.” Arab Studies Journal. IV: 1 (Spring 1998): 44.

% William Zartman, “Democracy and Islam: The Cultural Dialectic.” ANNALS, AAPSS.
524 (November 1992): 189.

#* John L. Esposito and John O. Voll, Islam and Democracy (New York: Oxford
University Press, 1996), 21.
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sense though Islam and democracy are compatible in the sense that if Islam is understood
as a religion and divine ethics.”” To interpret Islamic ethics in a democratic manner is to
participate in the common core of ethical values of humanity, i.e human rights and
democracy, which might be shared by people of different civilizations. Given classical
Islam’s experience with Greek philosophy, Tibi points to Islam’s openness to learning
from the other civilizations and finds many ethical affinities between Islam and
democracy.éBy using Popperian word, Tibi envisages “Open Islam” which is liberal and
open to embracing cultural modernity, democracy and civil society, and its enemies,
political Islam. Bearing in mind the fact that Islamic rationalism was one of the factors in
the emergence of European Renaissance and cultural modernity, he speaks about the
possibility of a syhthesis of Islam and democracy through Islamic rationalism, not through
any Islamism.”’ Thus, Tibi’s compatibility argument is directly related to his
conceptualization of Islam as a religion and ethics which reduces sharia principles from

legal rules to mere ethical values.

George Joffe tied the Islamist emphasis on morality (which seems to be a major point of
conflict with democracy) to the Islamic inability to face the challenge of modernism and
the ensuing failure in embracing secularism in public sphere, as took place before the
nineteenth-century in Europe. The cause for this failure lies in the overemphasis on jurisdic
tradition while marginalizing the rationalist philosophic tradition in Islam. The Islamist

failure in adopting democratic values and an escape into the moral and normative world of

%> Bassam Tibi, “Islam, Democracy and the Vision of An Islamic State” in World, Islam

and Democracy ed. Yahya Sezai Tezel and Wulf Schonbohm (Ankara: Konrad
Adenauer Foundation, 1999), 53-54.

% Tibi, “Islam,” 58-60, 64.

°7" Tibi, “The Cultural Underpinning of Civil Society in Islamic Civilization: Islam and

Democracy- Bridges Between the Civilizations,” in Civil Society, Democracy and the
Muslim World ed. Elisabeth Ozdalga and Sune Persson (Istanbul: Swedish Research
Institute, 1997), 29-30.
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Islam, to Joffe, mainly are stemming from “an inability to cope with the socio-political
atomism implicit within the democratic project.” That was tantamount to the denial of the
ideological implications of modernism which produced an incomplete transition from

organic to a mechanical society in Durkheimian sense.”®

The worldly and relativistic roots of democracy’s philosophy which contradicts any
religious claim to a monopoly over the absolute truth seems to students of Islam as the
most problematic issue in the pursuit of a synthesis between Islam and democracy Saad
Eddin Ibrahim points to the significant place of “sacred” and “absolute” in religion and
thus to the difficulties in tolerating and recognizing the other in such exclusive belief
systems. On the other hand, each definition of democracy embraces “the inclusion of all
human beings of the community” regardless of their differences in religion, race or

lLool

ethnicity and “the peaceful management of differences” as legal and political equals.

Now, it is the time to situate the Islamist conceptualizations of democracy within the
confines of the literature on democratic theory. This attempt should also be made with a

special reference to the supremacy of the sharia in Islamic political thought.

1.3.3 Elitist Democracy: A Schumpeterian or An Islamist Conceptualization?

The above analyses of the Islamist conceptualization of democracy make it clear that

Islamists generally has an inclination of understanding democracy in elitist and procedural

%8 Joffé, “Democracy,” 133-135.

" See Saad Eddin Ibrahim, “Religion and Democracy: The Case of Islam, Civil Society,
and Democracy,” in The Changing Nature of Democracy ed. Takashi Inoguchi,
Edward Newman and John Keane (Tokyo: United Nations Univ Press, 1998), 214 and
Enayat, Modern. 135.

190 Saad Eddin Ibrahim, “From Taliban to Erbakan: The Case of Islam, Civil Society and
Democracy,” in Civil Society, Democracy and the Muslim World ed. Elisabeth
Ozdalga and Sune Persson (Istanbul: Swedish Research Institute, 1997), 33.
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terms, like Joseph Schumpeter. Perhaps, a critical comparison of Schumpeterian
democracy and Islamist conceptualizations of democracy will contribute much to the

ongoing debate.

Schumpeter conceives democracy as a political method, that is, an “institutional
arrangement for reaching political decisions in which individuals acquire the power to

Lol

decide by means of a competitive struggle for the people’s vote. Democracy has
nothing to do with ideals. It is not and end itself, irrespective of what decisions it will
produce under given historical conditions. On the contrary, it could serve a variety of
ideals because there are no ultimate values and interests to which all parts of society might
be related and because there exists a statist division between the rulers and the ruled. Thus,
there is nothing about democracy which necessarily makes it desirable. Schumpeter also
claims that democratic method as an instrument can only have “instrumental value,” it is
“incapable of being an end itself.” Democracy could be justified by showing that, as a
method for arriving at political decisions, it is superior to any possible alternative.
Certainly, this expectation of high performance amounts, in Islamist mind, to
demonstrating that the decisions arrived at in a democratic regime will be better (more
Islamic) than those produced by other political regimes. Schumpeterian account of the
“democratic method” assigns a small role to the citizenry of a democratic society: “the role
of the people is to produce a government or else an intermediate body which in turn will
produce a national executive or government.’@ Similarly in the determinations of the

ultimate values, Islamist discourses tend to assign a small role to the people and a rather

large role to the experts (ulema).

191 Joseph A.Schumpeter, Capitalism, Socialism and Democracy London:Unwin

University Books, 1974, 13" edition), 269 and 242.
1% Tbid, 269.
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Schumpeter advances the view that people do not actually rule in democracy; they just
elect those who would rule. Democracy is a system of the elected and the competing elites;
thus it is the rule of the politician: “democracy does not mean and cannot mean that the
people actually rule in any obvious sense of the terms ‘people’ and ‘rule.” Democracy
means only that the people have the opportunity of accepting or refusing the men who are

03]

to rule them.

In Islamist conceptualizations, democracy is defined in terms of procedural principles and
justified on the basis of its service to the supremacy of sharia and to the common interests
of the Muslim people. In other words, Islamist conceptualization of democracy construes
the interests of the people narrowly within the framework of the sharia values. Democratic
elitism would not have so much difficulty in accepting this limited notion of the people
though the supremacy of sharia is still a point of tension. Moreover, any Islamist
inclination towards elitism and a limited sovereignty to people could be well based on
Schumpeter’s claim that no matter how intelligent and competent ordinary people were in
their private life, when it came to politics such people would lack any real competence. As
Schumpeter states: “Thus the typical citizen drops down to a lower level of mental
performance as soon as he enters the political field. He argues and analyzes in a way which
he would readily recognize as infantile within the sphere of his real interests. He becomes
a primitive again. His thinking becomes associative and affective.’m A search for a “real
interest” of the people again seems to have some paralellism to the Islamist mind which

defines the interest of the people in relation to the Islamic principles.

Schumpeter’s attack to the nature of the idea of a popular will in the theory of the classical

democracy may well serve any Islamist purpose on the limitation of the popular

103 Ibid, 284-285.
104 Ibid., 262.
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sovereignty by the sharia. According to Schumpeter, the popular will on any issue is
manufactured exactly anologous to the commercial advertising.'® The so called will of the
people, in reality, is the will of the majority and is replete with the assumption that there is
a uniquely determined common good discernible to all. In fact, there is no such thing. This
is due to the fact that to different individuals and groups, “the common good is bound to
mean different things and due to the fact that “ultimate values-our conception of what life
and what society should be- are beyond the range of mere logic. They may be bridged by

. . . 1
compromise in some cases but not in others.”'*

In Islamist discussions on democracy, the source of the common good and of the ultimate
values is certainly the sharia. In Islamist usage, when it is referred to the supremacy of
sharia in an Islamic society, it is not necessarily meant that this society is constituted and
regulated some strict laws which emanates from sharia. But it is pointed to the moralizing
impact of the notion of sharia in an Islamist framework. The question of sovereignty
(hakimiyah) in Islamic political thought is intimately linked to the conceptualization of
state and to the idea of law (legislation). In actuality, sovereignty constitutes a framework

within which political authority in Islamic political theory is legi‘cimized.lﬁI

The conceptualization of God in Islam entails that the supreme sovereignty of the earth
and the universe belongs to God (malik ul mulk; Lord of the earth) who alone has the

prerogative to determine the moral, legal and religious values of the Islamic community.

105 Ibid., 263.

196 Tbid, 251-252, 272; for a critique of Schumpeter’s understanding of democracy and
common good see, David Held, Models of Democracy (Cambridge: Polity Press,
1987), 164-185 and Thomas Christiano, The Rule of the Many.: Fundamental Issues in
Democratic Theory (Boulder: Westview Press, 1996), 134-140.

197 By sovereignty I mean “the idea that there is a final and absolute authority in the
political community and no final and absolute authority exists elsewhere”’and it is, in
its internal aspect; the constitution of political and legal authority within the state see
F.H. Hinsley, Sovereignty, 2" ed. (Cambridge: Cambridge University Press, 1986), 1.
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Human being is the vicegerent of God on the earth. Therefore, it is correct to argue that
sovereignty in its ultimate sense belongs to God (divine law) and its immediate sense it
belongs to the community%or the individual, who is the integral part of the divine trust of
vicegerency. The sovereignty of God should be understood in legal terms rather than in

political terms.'®”

This sovereignty is expressed through the moral obligation of the
believers on the observance of His law: shari’a.''® Yet from this understanding of
sovereignty it is possible “to deduce many different political systems, both monarchical

and republican, and a wide variety of mechanisms of government, provided only that the

supreme law of the state, the sharia, is respected.” !

Thus, it is inevitable that any Islamist conceptualization of democracy would have a kind
of common good determined by sharia values whether this conceptualization is based on
the popular will of the people or it is based on elitism, especially regarding the
promulgation of a constitution and laws by experts (ulema). For the ultimate values of any
Islamic society-the conception of what life and what society should be- are to be settled in
the moral world of Islam. Thus, a Schumpeterian conceptualization of democracy as a

political method (but not as an end) could be regarded as appropriate to the Islamist

1% Ahmad Hasan, The Doctrine of Iima in Islam. (Islamabad: Islamic Research
Institute,1991), 21-22.

199 While rejecting the idea that God is politically sovereign, Fazlur Rahman contends that
the statements in the Qur’an on God as being the supreme judge and all-powerful do
not even refer to legal sovereignty. He claims that “God neither acts as political
sovereign nor as a law-maker. The Muslim people themselves are the sovereign and
the law-maker” “Implementation of the Islamic Concept of State in the Pakistani
Milieu” Islamic Studies September VI:3 (1967), 209.

Certainly, it is the people who make laws by deriving their legal norms from the
revelation (the ulama) and who enforce (the caliph) it. Islamic law, though divine in its
origin, is human in its matters, its promulgation, its implementation and its end: the
welfare of man (maslaha) see David de Santillana, “Law and Society” in The Legacy
of Islam Sir Thomas Amold and Alfred Guillaume (eds.) (Oxford, Oxford University
Press, 1931), 290

" H AR. Gibb, “Constitutional Organization,” in Law in the Middle East, ed. Majid
Khadduri and Herbert J. Liebesny (Washington: The Middle East Institute, 1955), 6.

110

62



conception of democracy which embodies Islamic moral values to which a Muslim

community (and their sense of common good) is supposed to be devoted.

The conception of shari’a, defined as comprising both “the acts of the heart as well as
overt acts,” contains a moral character to the extent that the ideal of shari’a is coterminous
with the “good” and “just.’mThe comprehensive nature of Islamic law is perhaps the
main source for the Islamist identification of Islamic life with state’s conformity with the
shari’a. The moral character of the state and its responsibility for enforcing the stipulations
of shari'a have led some students of Islam to conclude that state in Islam is ideologically
based, and the main purpose of government is to safeguard the faith, not the state In the
same vein, Majid Khadduri points out that "[the] Law ... precedes the state: it provides the
basis of the state. It is therefore not God, but God's law which really governs, and, as such,
the state should be called nomocracy, not theocracy.'I'L]_‘A“I Nomocracy (Gr. nomos, law and
kratein, to rule) is a system of government based on a legal code, the rule of law in a

s

community. A number of scholar@ agree that Islam espouses nomocracy whereas

"2 Fazlur Rahman, Islam. (Chicago and London: University of Chicago Press, 1979),

115.
13 Ayubi, Political, 23; Lambton, State, 13.

"4 Majid Khadduri, War and Peace in the Law of Islam, (Baltimore and London: The
Johns Hopkins Press, 1955), 16.

"5 The Shorter Oxford English Dictionary (London, Oxford University Press, 1973).

¢ As far as my examination of the sources shows me, it was T. W. Amold who firstly

deemed that the Islamic state is a universal nomocracy, a system of government based
on a legal code. The Preaching of Islam (London: Constable, 1935 34 ed.), 4-7; see
also Kerr, Islamic, 27, Emest Gellner, Muslim Society Cambridge: Cambridge
University Press, 1981), 64; Ayubi, Political, 22; Enayat, Modern, 129; Ann E. Mayer,
“Islamic Middle East: A Bibliographical Essay.” British Society for Middle Eastern
Studies Bulletin. 5, 1 (1978), 3; Tamara Sonn, “Political Authority in Classical Islamic
Thought.” The American Journal of Islamic Social Sciences. 13:3 (Fall, 1996), 309-
310; Seyyed Hossein Nasr, Ideals and Realities of Islam (London, 1966), 107; Gleen
E. Perry “Caliph” The Oxford Encyclopedia of the Modern Islamic World vol. 1, (New
York, 1995), 239-243; Mohammad Hashim Kamali, “Characteristics of the Islamic
State” Islamic Studies, 32:1 (1993)17-40.

63



some insist that it is a kind of theocracy];I Nomocracy does not name a governmental
system, parallel to monarchy or democracy, but designates a certain kind of placement of
the ultimate source of state authority, regardless of the form of government. What concerns
us here is the relationship between sovereignty and the law not the forms of government.
In Islamic political thought, it is a well-established fact that the shari’a is the ultimate
sovereign over the life of the community and the individual. Thus, the shari'a in this

account, is taken as prior to the community and the state.

1.3.4 What is Beyond: Contextualizing the Islamist Argumentation on Democracy

The discussion until now makes it clear that if by democracy is meant a form of
government which is the opposite of any kind of despotic/arbitrary rule, there is a
consensus on its compatibility with Islam. Islamists have a tendency to see the issue of
government as a matter of technique if the adoption of any technique, including
democratic government, does not violate the Islamic values and the supremacy of sharia in
an Islamic polity. However, it is clear that democracy is not just procedure (as a means) in
which people choose their rulers at regular intervals from among the politicians. Whether it

g

is seen as “an ideology™ or “a condition of freedom from ideology (a moralising and

"7 The terms “theocratie laique et egalitarie”, “general theocracy”, “secularized
theocracy” are used to draw attention to the particularly theocratic nature of state in
Islam. It is argued that though Islam does not embrace theocracy in the sense of
priestly rule such as that of the Pope in the Middle Ages (representing God’s authority
and will), it is still a kind of theocracy wherein ultimate authority is considered to be
vested in a divine law or revelation. See Rosenthal, Political, 8; Wilfred Cantwell
Smith, Islam in Modern History (Princeton, 1957), 248-249; Ruben Levy, The Social
Structure of Islam (Cambridge: Cambridge University Press, 1957), 242 and Detlev H.
Khalid “Theocracy and the Location of Sovereignty” Islamic Studies, September XI:3
(1972), 187-209.

18 Addi, “Islamicist,” 124.
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.

(as an end) which contradicts with the ideological nature of the Islamic state. John Keane

power hungry way of life claiming to be universal)”__", democracy is also ‘a way of life’
lays a stress on the profound tension between ideologically defined Islam and democracy
and continues:
democracy rejoices in hotchpotch, melange and controversy, for that is how
novelty enters the world. Democracy loves indeterminacy and change by
conflict-and-compromise. It fears and resists the absolutism of the pure, the
Grand ideology... Religion by definition has a dogmatic core and it is
therefore on tense terms with democracy, which encourages ceaseless debate

and self-questioning and, tlﬂgl public spaces for citizens to challenge and to
reject many a sacred axiom.

Expectedly, Islam, as a system of belief based upon at least minimum unquestionable
ideals, would clash with this kind of conceptualization of democracy. The classical
tradition and its Islamist interpretations do not accept the relativity of truth, a basic
principle of pluralism. As I have tried to describe to this point, on the one hand, Islamist
thinkers seem to be open and willing to reinterpret the classical theories of the state in
order to adopt a democratic form of government but on the other, as Fatima Mernissi’s
workEI illustrates, the attempt to grasp the ongoing interplay between Islam and
democracy necessitates venturing into the values, ideals and ‘fears’ of Muslims. Although
Islam teaches the principles of freedom, human dignity, equality, pluralism, popular
vicegerency and the rule of law, there are deeply rooted differences between democratic
values and Islamic tradition. To give an example, Western notion of freedom is not what in

Islamic political culture is called justice (adl) and there is no word for citizenship in

% John Keane, “Power-sharing Islam?” in Power-sharing Islam? ed. Azzam Tamimi
(London: Liberty for Muslim World Publications, 1993), 28.

120 Tbid., 29. See also Enayat, Modern. 126.

12! Fatima Mernissi, Islam and Democracy: Fear of the Modern World (New York:

Addison-Wesley Pub., 1992).
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Islamic lexicon.éTo adopt the principle that all, including Muslims and non-Muslims,
must be equal before the law would be acceptable more easily than the principle that all
should be be equal in framing the law. In both the classical jurisdic theory and in the
present Islamisms, framing of a law has been regarded as the concern, the right and the

duty of men of knowledge, i.e. the ulema.

In fact, the question of whether Islam is compatible with democratic values should be
reworded in the way that whether Islamist interpretations/reconstructions of Islamic
tradition were/are compatible with democratic values or not. The absence of democracy in
Islamic countries has little to do with Islamic principles and much to do with their Islamist
interpretations. The answer to this question also must be looked for in the Islamist
literature which read the modern issues in the light of the classical Islamic political values
and concepts. This statement should not be taken in the sense that we consider the history
of political thought as the only element in the establishment of a democratic political
culture in Islamic countries. It is certain that the experience with democracy and elite’s
attitudes in this respect were also significant for the establishment and consolidation of
democracy in the Islamic world. But here, this study will confine itself to the analysis of
Islamist political thought on state and democracy with a special reference to the Islamist

intellectuals.

It is obvious that Islamist ideology in general is not compatible with the idea of
democracy. And when they appreciate the significance of democracy, Islamists are
basically concerned with the limitation of an arbitrary/despotic rule and the establishment
of the rule of law. But certainly this is not the end of the story. The totalitarian nature of
Islamist ideology/ideologies have had a close tie to the dominant ideological atmosphere in

the West.

122 Bernard Lewis, Islam in History (Chicago: Open Court, 1993), 323.
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Islamist depictions of state, as will be shown in this study for Necip Fazil Kisakiirek’s
totalitarian Bagsylicelik State, seem to be influenced by the political ideologies of their
times such as the totalitarian aspects of communism and of fascism. In Kisakiirek’s Great
East, Islam as an ideology of salvation was presented with, if we express in Sayyid’s
words, “all the certainity of a meta-narrative.’mProgress, a meta-narrative of the Islamists
in the second constitutional period had been replaced by another meta-narrative, ideology
in Kisakiirek’s political thinking. The content of his ideologization of Islam was coloured
by grand claims; Great East as the ideology of humanity and essentialist distinctions and
classifications; East, West and Islam. The Young Ottomans ideologized Islam to direct the
political mind and to mobilize masses in the path of progress and constitutionalism
whereas Kisakiirek derived an ideology from Islam to provide the Muslims with “a map of
action” to understand and to explain the modern world. The role of religion as a “soft
ideology” became a kind of “hard ideology” in Kisakiirek’s formulation, determining

every aspect of political, societal and individual life.

But nevertheless, reminding the Islamist attempts to read Islam from a democratic angle in
the second constitutional period in the Ottoman empire, this observation may lead to the
conclusion that Islamist intellectuals and movements could/may adopt the democratic
values and institutions from the West, whether in the forms of an Islamic democracy or in
the form of dropping their demand of an Islamic state. Islamist adoption of democracy
might be possible only if any democratic wave on the part of both political elite and
intellectuals establishes itself as a strong political tradition in Islamic countries.
Nevertheless, the guidance of sharia for a Muslim individual and society would continue to

constitute a source of Islamist demands and furher Islamist revitalization of the idea of an

123 Sayyid, 4 Fundamental. 118
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Islamic state. The process of transforming sharia principles as universal ethical values is

not easy though it seems possible in the future.

Islamist emphasis on the supremacy of sharia employes sometimes a democratic discourse
in appearance, as worded by Gudrun Kramer as follows: “given that all people are created
equal and that consequently no one has the right to impose his or her will on others, and
given that people are too weak to control their passions and desires (hawa), a higher
authority is needed to keep them in check. This higher authority is divine law, binding on
all-high and low, rich and poor. The submission to God’s sovereignty as demonstrated in
the strict and exclusive application of the sharia, therefore signifies not just the (only
genuine) rule of law, but also the (only genuine) liberation of man from servitude to man

(‘ubudiyyat al-insan),"24]

Any Islamist claim to democracy has to answer the following questions: are all laws and
government policies humanly decided in accordance with the changing opinions of people
in an Islamic state? What is sharia? Let alone the problem of defining sharia, is sharia
incumbent over those who do not share Islamic belief and if not, how could a unity of law
be kept in a given state? If sharia’s principles are transformed into general public ethics of
an Islamic community, what is the stance of the state regarding these ethical principles?
And is the reduction of sharia from legal rules to ethical values something appropriate for

the realization of Islamic/Islamist ideals.

An illustrative example that deals with the above mentioned questions is supplied by
Fazlur Rahman who put a great emphasis on the community as the final authority in
understanding Islam. As to the Islamic community’s right to interpret the text of the

Qur’an and to understand the sharia principles, Fazlur Rahman expressed a positive view
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on the community’s performance in this respect. By arguing that the Islamic community is
charged by the Qur’an with a certain moral mission, he proposed a solution to the problem
of the lack of values in democratic regimes as follows: “if the Muslim ummah is just like
other societies, including western ones, then we must admit that the Muslim ummah does
not exist.” Put it differently, Rahman comes to say that if there exists a Muslim ummabh,
then, its democratic regime will not experience the ethical and spiritual crisis of the
western democracies.'”> Seen in this formulation as well, there is a long way to walk on

the issue of Islam and democracy.

All said, it would be correct to say that the attempts of reconciling Islamic political
tradition with the Western notions of state and democracy, will continue to dominate the
intellectual agenda of Muslims. The process of reinterpreting Islamic political tradition in
terms of Western political achievements through the principle of ijtihad is still going on.
The limits for the operation of ijtithad in the minds of Islamists also constitute the other side
of the pendalum between authon'tarian/to‘[alitan'arlr'T“(LI and democratic inclinations in the

future reformation of Islamic political thought.

After such theoretical perspectives on state and democracy in Islam in general, now it is
the time to observe the reflections of the discussion on the Islamist political thought in the

Second Constitutional Period in the following two chapters.

124 Gudrun Kramer, “Islamist Notions of Democracy,” in Political Islam ed. Joel Beinin
and Joe Stork (London and New York: I.B. Tauris Pub., 1997), 76.

125 Fazlur Rahman, “The Principle of Shura and The Role of the Ummah in Islam,” in
State, Politics and Islam ed. Mumtaz Ahmad (Washington: American Trust
Publications, 1986), 94.

126 For the reasons of the supremacy of authoritarian trend in Islamic thought see Hasan
Hanefi, “Geleneksel Islam Diisiincesindeki Otoriteryenligin Epistemolojik, Ontolojik,
Ahlaki, Siyasi ve Tarihi Kokenleri Uzerine.”[On the Epistemological, Ontological,
Moral, Political and Historical Roots of Authoritarianism in the Traditional Islamic
Thought] Islamiyat. Trans. ilhami Giiler II:2 (April-June 1999): 25-37.
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CHAPTERII

ISLAMISM IN THE OTTOMAN EMPIRE (1908-1918) I: A QUEST FOR
ISLAMIC MODERNITY

Islam, they say, is a stumbling-block to the progress of the state
This story was not known before, and now it is the fashion.
Forgetting our religious loyalty in all our affairs
Following Frankish ideas is now the fashion.

Ziya Pasa.

2.1 Organizing Ideas of Ottoman-Turkish Political Modernization on the “Decline”

The debate on the decline of the Ottoman Empire and the call for reform among the
Ottoman political elite started in the middle of the sixteenth century when the Empire was
at the peak of its power. A grand vezir of the Sultan Suleyman the Magnificient, Lutfi
Pasha drew attention to the signs of weakness and decline in the Ottoman state and society.
His book Asafhame was not only an example of Islamic advice literature to rulers but also
it was the first example of Ottoman political writing in which “the urgent and hopeful
demand for reform gives way to a profoundly pessimistic longing for a lost Golden Age
[the idealized era of the Ottoman Empire exemplified by the reign of Sultan Suleiman], as

i

the faith of the Turks in their ability to restore the greatness of the past faded.” The several
books of this tradition, including Mustafa Ali’s Nushat {is-Selatin (Counsel for Sultans, in
1581), Kogi Bey’s Risale (presented to Sultan Murad IV in 1630), Katib Celebi’s Diistur
til-Amel fi-Islah {il-Halel (Regulations for Reforming Defects, presented to Sultan

Mehmed IV in 1653) and Sart Mehmed Pasha’s Nasaih iil-Viizera ve-iil-Umera (Counsel

' Bernard Lewis, “Ottoman Observers of Ottoman Decline.” Islamic Studies. 1, (March

1962): 74.
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for Viziers and Commanders, written in 1703)5, laid a great stress on the restoration of the
political order (maintaining the status quo as elaborated in “the circle of justice”), the
elimination of corruption, and the respect for shariah and qanun, which was the strength of
the religion and state (din—ii—devlet)& With the aim to restore the Ottoman greatness, this
literature underlined, in their conceptualization of the decline of the Empire, the concepts
of justice, shariah and gqanun which were the other names of the rule of law in the Ottoman

political system.

Starting with Ibrahim Miiteferrika’s Usul iil-Hikem fi Nizam iil-Umem (Philosophical
Principles for the Polities of Nations, presented to Sultan Mahmud I in 1731), the Ottoman
statesmen recognized the fact that they should learn from the military strategies of the
European enemies while at the same time adhering to shariah.lz| The reason for the failure
of the Ottomans in the field of military and economics was not because of the insufficiency

of the ganun and shariah but because of the reluctance in adopting the new methods of the

2 Zuhuri Danisman, trans., Kogi Bey Risalesi [Report of Kogi bey] (Istanbul: Milli

Egitim Bakanlig1 yay., 1997); Katip Celebi, Bozukluklarin Diizeltilmesinde Tutulacak
Yollar [Regulations for Reforming Defects] ed. Ali Can (Ankara: Kiiltiir ve Turizm
Bakanh@ yay., 1982); Defterdar Sart Mehmet Pasa, Deviet Adamlarina Ogiitler
[Counsel for Viziers and Commanders] ed. Hiiseyin Ragip Ugural (Ankara: Kiiltiir
Bakanlig1 yay., 1992).

Lewis, “Ottoman,” 83. On the advice (decline) literature, see also Cornell Fleischer,
“Royal Authority, Dynastic Cyclism, and ‘Ibn Khaldunism’ in the Sixteenth Century
Ottoman Letters,” in Ibn Khaldun and Islamic Ideology, ed. Bruce B. Lawrence
(Leiden: E.J. Brill, 1984), 46-68; Douglas A. Howard, “Ottoman Historiography and
the Literature of ‘Decline’ of the Sixteenth and Seventeenth Centuries.” Journal of
Asian History. 22 (1988): 54; Agah Sim Levend “Siyaset-nameler.” [A Mirror for
Princes| Tiirk Dili Arastirmalart Yilligi Belleten. 1 (1962): 71-87; Ahmet Ugur,
Osmanli  Siyaset-nameleri [Ottoman Mirrors for Princes] (Kayseri: Erciyes
Universitesi Yay, 1992) and Mehmet Oz, Osmanli’da “Coziilme” ve Gelenekgi
Yorumcular: [Decline and Its Traditionalist Interpreters in the Ottoman Empire]
(Istanbul:Dergah, 1997).

Ibrahim Miiteferrika, Milletlerin Diizeninde Ilmi Usiiller [Philosophical Principles for
the Polities of Nations] (Istanbul: Milli Egitim Bakanlig: yay., 1990) and Virginia H.
Aksan, “Ottoman Political Writing, 1768-1808.” International Journal of Middle East
Studies. 25 (1993): 53-69.

71



Europeans in these fields’. The awareness of the need to reform the Ottoman state
structure by borrowing from the West, certainly firstly in the military ﬁe:ldEr became
manifest when Sultan Selim III convened a council to discuss the problems of the Empire.
One of the participants, Ebubekir Ratib Efendi (an ambassador to Vienna, 1791-92) in his
report, expressed the idea that” the introduction of the new order (nizam-1 cedid) of Europe
would be needed for the Ottoman Empire to regain its former position of power”’
Following this line of thinking, the reform movements of the nineteenth century, namely
Tanzimat and Islahat differed from the earlier ideas of reform in one major understanding:
“modern European society was superior in many ways to that of the Ottomans; that instead
of seeking to regain the past, new institutions and new methods should be imported from

the West.”EI

Apart from the recognition of the necessity for the adoption of new institutions from
Europe, still at the beginning of the nineteenth century, in an official Ottoman note sent in
August 1821 to the Russian ambassador, the Ottoman state was described as “the

Muhammedan state and Ahmedi (Muslim) nation [which]... was born 1200 years ago,”

Berkes, The Development. 45.

This awareness can be linked to the treaty of Kiiciik Kaynarca in 1774 after the defeat
of the Ottomans by Russia, an event that urged the Ottoman political elite toward

westernization Roderic H. Davison, Essays in Ottoman and Turkish History, 1774-
1923: The Impact of the West (Austin: University of Texas Press, 1990), xi.

Aksan, “Ottoman,” 63. Aksan notes that the classical Ottoman model of social and
political harmony embodied in the circle of justice lost its force as a literary convention
in the Ottoman political writing of 1768-1808 period, p. 64.

Standford J. Shaw, “Some Aspects of the Aims and Achievements of the Nineteenth-
Century Ottoman Reformers,” in Beginnings of Modernization in the Middle East: the
Nineteenth Century ed. William R. Polk and Richard L. Chambers (Chicago and
London: The University of Chicago Press, 1968), 32.
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being the heirs of the city state established in Medina in 622.|9:|True to this commitment, the
reforms of Selim III, Mahmud II, Tanzimat and Islahat were made ‘for the sake of religion
and state’ and presented as being compatible with Islam and as being necessary in order to
keep its ideals. Put it differently, the traditional philosophy of the Ottoman state, din ii
devlet was present in all these reforms.'’ Ottoman statesmen’s concern on keeping the
shariah was so important that the attempts of reform were legitimated with the claim that

they were trying to regenerate religion and state.

But what was significant in Tanzimat and in the following reforms was that they gave the
“expression of the need to get into step with a rapidly changing world, the world created
through the still rumbling French Revolution and the nascent Industrial Revolution. The
Tanzimat was not an imitation of Europe: it was Ottoman participation in an Age of

Reform when Europe itself lacked stability.’E'|

With the proclamation of the Tanzimat, the
notion that reform was merely the import of military weapons and technics was abandoned
and replaced by the understanding that keeping the unity of the Empire was possible only
by restructuring state and society on the basis of modern political institutions such as a

(2]

parliament, a constitution etc.— Tanzimat aimed to transform procedures (usiiller) into

Uriel Heyd, “The Ottoman Ulema and Westernization in the Time of Selim III and
Mahmud I1,” in the Modern Middle East ed. Albert Hourani, Philips S. Khoury and
Mary C. Wilson (London and New York: .B.Touris and Co Itd, 1993), 50.

10 Ibid., 53; see also inalcik, From Empire. 136. In the Hatti Sherif of Giilhane of 1839
which was issued with “the sole benevolent intention of strenghtening the religion and
the State, and with the sincere desire of giving renewed vigour to the Law,” the
traditonal philosophy was clearly stated; see Salahi R. Sonyel, “Tanzimat and Its
Effects on the Non-Muslim Subjects of the Ottoman Empire,” in Tanzimat'in 150.
Yildoniimii Uluslar arast Sempozyumu (Ankara:Tiirk Tarth Kurumu, 1994), 363.

Ezel Kural Shaw, “Tanzimat in the Ottoman Empire Age of Reform in Europe,” in
Tanzimat'in 150. Yddoniimii Uluslararasi Sempozyumu (Bildiriler) (Ankara: Milli
Kiitiiphane, 1991), 208.

By arguing that the Tanzimat period is a “seed-time” in which ideas and institutions of
political modernization which later became ripe in the Republic first took root,
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institutions, for example usul-li megveret (shura) was linked to an institution, namely
parliament.EIModernization was seen as an adaptation to the age or as meeting the needs
of the age (icab-1 asra intibak yada ihtiyacati asr1 karsilamak) and in this vein, Tanzimat
presented itself as the establishment of the rule of law and restructuring the

administration.'*

The Giilhane Rescript of 1839 (Noble Edict of the Rose Chamber; Giilhane Hatt-1 Serifi)
advocated the idea of Ottoman nation (composed of different religious groups; millets) as
an imperial, solidaristic ideology, in order to preserve the unity of the state and to eliminate
the increasing separatist demands of the Christian subjects of the Empire. By recognizing
the urgent need to reform the Ottoman state and society, the Tanzimat Statesmen preferred
an autocratic and centralizing way of modernization by thinking that they alone had the
necessary knowledge to reform the Empire.E‘IThe elitism of the Tanzimat statesmen might
be connected to the fact that the first direct Western intellectual effect on Ottoman ideas

was through the tradition of enlightened despotism of the Western states and Cameralism.

Davison enumaretes twelve points in this respect: 1) the concept of the state as the
fatherland of its people, 2) the concept that sovereignty should be complete and
uninfringed, 3) the concept of the state as an indivisible territorial unit, 4)The concept
of people as individual citizens of a state, not as members of a religious community
from which they derive their civil status, 5) the concept of the equality of all citizens
before the law, 6) the concept of the guaranteed individual rights and civil liberties, 7)
the concept of the right of the people to a representative voice in government, 8) the
concept of a written constitution on the western model, 9)the concept of the right of the
people to control the government, 10) the concept of responsible government, 11)the
concept of the separation of powers, 12) the concept of an expanded sphere of
governmental activity and responsibility, Davison, Essays. 243-264.

Serif Mardin, Tiirkiye ‘de Toplum ve Siyaset (Istanbul: Iletisim, 1990), 255. The great
desire for institutionalization and less emphasis on good ruler (a traditional Ottoman
argument) were apparent in the ideas of Ottoman reformist statesmen like Mustafa
Resit Pasa. This was also the very core of the modern constitutionalist movement, ibid,

pp. 252, 254.

fber Ortayly, Imparatorlugun En Uzun Yiizyili [The Longest Century of (istanbul: Hil
yay., 1995, 3% ed.), 205.

5 Shaw, “Some,” 37.
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Cameralism, a theory underpinning enlightened despotism, seemed appropriate to
Ottoman statesmen in order to create a national unity from a very dispersed country under
the umbrella of Ottoman citizenship as a melting pot.EI Consequently, the Tanzimat
reformers “did not see the role of the state as that of nightwatchman, as liberal theory
required; the state had to be interventionist -the state as social engineer- so as to transform
society.”EIThe elitism of the Tanzimat statesmen produced the intellectual opposition of
the Young Ottomans in the 1860s. For purposes of this discussion, the most significant
development of the Tanzimat period was the emergence of the intellectuals alongside the
ulema who were losing their power and influence with the impact of modernization.
Before discussing the rise of the intellectual, it is important to observe the ulema’s position

towards westernization movement and its decline.

2.2 The Decline of the Ulema and the Emergence of Intellectuals: Early Islamist

Ideas in the Ottoman Empire

The power of the Ulema during the earlier phases of Ottoman modernization increased
considerably and they secured their representation during all the age of reform (1839-
1918) in many of the committees which were established to determine specific issues of
reform. Sultan Selim III and Sultan Mahmud II who gave a permanent place to
seyhiilislam in the cabinet, were supported by the ulema in their adoption of European
military science and the employment of foreign instructors and expertsl.Igl The support of

ulema to the reforms also showed itself in political aspects of modernization by their active

16" Serif Mardin, Tiirk Modernlesmesi, [ Turkish Modernization] (istanbul: Iletisim, 1991),
12-13, 83.

"7 Feroz Ahmad, The Making of Modern Turkey (London and New York: Routledge,
1993), 27.

18 Heyd, “The Ottoman,” 30-31. Veli-zade Mehmed Emin, Tatarcik Abdullah, Mehmet
Tahir, Mehmed Es’ad and some others were among the ulema who expressed their
approval of the reforms.
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role in the promulgation of 1876 Constitution and in the convention of the first Ottoman
parliament. This support was mainly because of their awareness that reform was the only
way to save the Empire and the glory of Islam against their European enemies. They
supported the reforms due to the deeply rooted conviction that the basic character of the
Ottoman Empire as an Islamic state was being preserved and that their own position within
the system was not being seriously threatened.’él But side by side with support, the
opposition of the lower ulema to the reforms was also evident especially when the reforms
were regarded as contrary to the principles of the sharia.®® Nevertheless, the ulema’s
position in the reform movement gradually weakened as a result of the secularising nature
of further reforms and as a result of the ulema’s inability to devise a working formula as to
how European institutions and ideas could be adopted into Ottoman society. Moreover as
Siikrii Hanioglu states, the ulema “due to their close adherence to the establishment,
seemed unable to produce ideologies that challenged the westernization movement,
leaving fervent popular feeling against westernization with no strong guiding ideology.”!
True to these observations, Islamist current of thought in the Ottoman Empire was

developed not by the ulema but mainly by intellectuals who were familiar with western

philosophy and science even though some of them were of ulema origin.

The advent of modernity in the West and its profound repercussions on the Ottomans
initiated a new intellectual reformulation beyond the traditional formulations. For the
Ottoman intellectual, Western political philosophy supplied political and philosophical
concepts of far-reaching significance in order to adopt the modern political institutions and

at the same time in order to reimagine Islamic political values. In this perspective, Young

" David Kushner, “The Place of the Ulema in the Ottoman Empire During the Age of
Reform (1839-1918).” Turcica. 19 (1987): 72.

20 Kushner, “the Place,” 71.

2l M. Siikrii Hanioglu, The Young Turks in Oppositon (Oxford: Oxford University

Press,1995),10.
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Ottomans’ opposition to the reform policies of Tanzimat and at the same time their
appropriation of modern ideas into Islamic forms can be seen as the attempt of “the first

22
>~ and can also be seen as the emergence of a group of

modern ideological movement
intellectuals from the ruling strata of the Ottoman empire. Transformation of Islam into a
modern ideology and its formulation as a universal political and social theory in the hands
of the Young OttomanséI were the products of this new group of intellectuals who were
very different from the alim (plural, ulema) of the Ottoman polity. Alim was a scholar,
representing Islamic learning and morality, and a part of the Ottoman ruling class who did
not have enough autonomy from state to criticize political goals of the state ideology. The
European impact on the Ottoman intellectuals, the Young Ottomans was manifested itself
in the areas of ideologies such as romanticism, and liberal constitutionalism and later this
impact extended itself to the ideologies of positivism and nationalism. In this respect,
political ideas of European philosophers, Montesquieu and Rousseau provided Young
Ottomans’ theoretical foundations to translate islamic jurisdic notions into western
political institutions and ideas. Although the Renaissance and the Reformation did not
found any considerable response among the Ottoman elite, the French Revolution made a
significant impact on the Ottomans. Nevertheless, the abolition of monarchy and
establishment of republic in France did not affect the Ottoman elite because “[t]he
Ottomans had been familiar for centuries with republican institutions in Venice and
Ragusa and there was nothing in the mere establishment of a republic to alarm them. What
was by now disturbing ruling circles in Istanbul was the secularism of the Revolution-the

seperation of State and Church, the abandonment of all religious doctrines, the cult of

22 Ziircher, Turkey. 74.

23 Tiirkone, Islamcihigin. 279, 30-31.
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reason”* Young Ottomans’ selective approach to Western heritage in order to appropriate
good aspects of modern civilization became manifest in their reference to the eighteenth
century romanticism and to the concept of “natural law”, but not to the nineteenth century

positivism.*

Young Ottomans’ popularization of western political ideas in the Ottoman intellectual life
made its impact over all the quests for the progress of the Ottomans, including the three
schools of thought in the second constitutional period; Islamism, Turkism and Westernism.
In fact, each of these three schools, in their vision of reform for the empire, believed that a
degree of westernization was necessary both to strengthen the state and face the European
challenge. They differed as to what extent Westernization needed or acceptable. Three
schools of thought were primarily concerned with denying that Eastern (or Islamic) culture
was inferior to that of the West. Thus, since then, the distinction between “culture” and
“civilization” which was made by Young Ottomans and later developed Ziya Gokalp, has
constituted a framework for the Ottoman-Turkish intellectual life to discuss the scope,
limits and goals of Westernization (modernization) and its reflections in the Ottoman-

be]

Turkish society.” Through this distinction, Islamism, as an “ideology of salvation and

% Bernard Lewis, The Emergence of Modern Turkey ( London: Oxford University press,
1968, ond edition), 40, 68; On this subject see also Serif Mardin, “The Influence of the
French Revolution on the Ottoman Empire.” ISSJ, 119 (1989): 17.

> Tiirkéne, Islameihigin. 272.

" Gokalp considered all feelings, values and judgments as part of culture which was

national, while science and technology were regarded as belonging to civilization that
was international, see The Principles of Turkism trans. Robert Devereux
(Leiden:E.J.Brill, 1968), 22-23 and Uriel Heyd, Foundations of Turkish Nationalism:
The Life and Teachings of Ziya Gékalp (London:Luzac Company and the Harvill
Press, 1950), 63. In Gokalp’s view, the distinction between culture and civilization was
so clear that there was no problem in accepting civilization, like religion in its entirety.
In Gokalp’s words, “when a nation reaches the higher stages of its development, it is
obliged to change its civilization” see Principles. 39-40.
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progress”é7I tried to achieve a synthesis: to take technology of the West (civilization

aspect), but to reject their moral values (culture aspect). But unlike Gokalp, Islamists
advocated the idea of “islamic civilization” which regenerates itself in the modern world.
In other words, for Islamists, the most vital question to answer was “how to bring about a
synthesis of these European elements with Muslim Ottoman civilization; in other words
how to become modern while remaining oneself.’E Although all the three schools were
progress oriented and reform minded, they differed on the values by which civilization and
identity of Ottomans would be established.Ec"IWesternists had the inclination of becoming
Western (modern) by accepting civilizational conversion, while Islamists favored the
search for the revitalization of Islamic civilization, in today’s terminology native

modernity or a kind of non-western modernity or Islamic modernity.

2.3 Islamists of the Second Constitutional Period

It was during the “turbulent decade” of 1908-1918 that Islamism had established itself as
the strongest school of thought. Accepting the selective Westernization, indeed, the
Islamists of the Young Turk Period, Mehmed Akif (Ersoy),Manastirli Ismail Hakki, Said
Halim Pasa, Musa Kazim, Sehbenderzade Filibeli Ahmed Hilmi, Elmalili M. Hamdi, M.
Semsettin (Giinaltay), Esref Edip (Fergan), Mustafa Sabri Efendi and Said-i Nursi to name
a few, continued the particular ambition of identifying certain traditional concepts of
Islamic thought with the dominant ideas of the West. The proclamation of the constitution
triggered a public debate on political and societal issues ranging from parliament to
womes’s place in society through the journals which all tried to create public opinion by

discussions among themselves as well. Like the members of other schools of thought,

27 Kara, Tiirkiye 'de. vol.1, xxvi.
8 Ziircher, Turkey. 132.
2 Gole, Modern. 25.
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Islamists gathered around journals to propagate their ideas about how the Ottoman
political and social life should be restructured. Sirat-1 Mustakim (later Sebil-lir Resat)
Circle, the most important of all Islamist journals, represented a kind of Islamic
modernism or “an intellectual Islam™ which focused on the idea that the gates of free
interpretation ((igtihad) and research had to be reopened for Islamic scholarship. A group
of the ulema, including Mustafa Sabri, Elmalili Hamdi, Iskilipli Atif and Ermenekli M.
Safvet became organized in a circle of Cemiyet-i IImiye-i Islamiye (Islamic Society of
Men of Learning) and published a monthly journal called Beyanu’l Hak (Presentation of
the Truth) to denounce the claim that Islam was an obstacle to progress. Another Islamist
circle, Ittihad-1 Muhammedi which was a group of provincial, lower ulema, constituted a
kind of populist Islamism or people’s Islam (halk islamlig1) in the second constitutional
period through Volkan journal.*

Following the political ideas of the Young Ottomans, shura and mesveret turned into the
principle of national sovereignty or parliament (hakimiyet-i milliye ve meclis-i Mebusan),
the shari’ah into the constitution (Kanun-i Esasi) by Islamists of the second constitutional
period; Islam itself became identical with civilization. Furthermore, in the emphasis placed
upon the return to the Qur’an and the Sunnah with the belief that true Islam might be
derived from the original sources and in the attempt to reconcile the Islamic principles of
shura and ijma with the Western institutions of constitution and parliament, it may be said
that Islamists of the second constitutional period were strongly influenced by the ideas of
the Young Ottomans, Namik Kemal and Ali Suavi. The endeavor of enlarging if not
distorting, the meanings of these concepts through the opening of the gate of ijtihad was
aimed at finding answers to the some vital questions as follows: “ what are the causes of

Muslim and Ottoman decline? What should be done to unify all Muslims? Is Islam

3% Serif Mardin, “Islameilik.” [Islamism] 7CTA4 vol. 5, 1402-3.
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reconcilable with the Western values such as freedom, equality, science, freedom of
thought which are the sources of Western superiority? What is the scope for the adoption
of Western institutions? How can specifically the institutions of state, religion, education,
economy be reformed? Do the political principles of Islam prescribe a specific form of
government? Is the constitutional regime in accordance with these principles‘?’EI In fact,
the questions asked by the Islamists reflected the consideration of rethinking Islam in
relation to the concepts of Western civilization, which might be called as “cultural

9932

borrowing™ ~_or “acculturation.”él The acculturation meant, in the context of Turkish

political modernization, “the beginning and unfolding of an exogenously induced cultural

2934

and political change,””” producing adaptation of the Western institutions such as

constitution and parliament into the Ottoman politics.

Just as the political writing on the decline of the Ottoman state and the adoption of western
institutions constituted the touchstone of Ottoman-Turkish political modernization,
Islamists also started to develop their political ideas within the confines of this discussion.
Here, we will study firstly, Islamist discourses on the reasons for the decline of the
Ottomans and the Islamic world; and secondly the Islamist conceptualizations of the
Western civilization in respect to what should be taken from Europe and how to be
adopted into the Ottoman political and social life. Islamist effort to reconstruct religious
understandings on the basis of the significance given to the idea of progress and

civilization will be explored as well.

' Tunaya, Islamcilik. 34; Berkes, the Development. 347; Kara, Islamcilarin. xx1-xxu.

32 G.E. Von Grunebaum, Islam: Essays in the Nature and Growth of a Cultural Tradition

(London: Routledge and Kegan Paul, 1955), 237.
33 Bassam Tibi, “Islam and Modern European Ideologies.” International Journal of
Middle East Studies. 18 (1986): 15-29 and The Crisis of Modern Islam, (Salt lake
City:University of Utah Press, 1988).

3% Tibi, Islam. 20.
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2.4 Symptoms: The Reasons for the Decline and Tanzimat

Generally, the Islamist interest in the discussion of the decline seemed to be grounded on
the rejection of the Orientalist assumption that Islam was an obstacle to progress and
civilization. In Islamist opinion, of course, it was not possible to think of Islam as the cause
of decline; rather Muslims owed their days of greatness and earlier great civilization to
their religion and their present state of decline to their turning away from it. Said Halim
Pasa made it clear that : “No religion has ever been an obstacle to progress. Christianity
did not prevent the Europeans from achieving progress; neither was Buddhism an obstacle
to the Japanese. This is even more true of Islam. Because Islam is a rational religion. The
best proof is the heights reached by the Islamic civilization in the past.’EI Against the
Orientalist claim about Islam’s role in the decline of Muslims, Islamists also advanced an
Occidentalist argument regarding Christianity’s negative role in achieving progress.
Christianity had been an obstacle to the progress in the West because of the inherent
contradiction between its fundamentals and modern science. Christians reached their level
of civilization by departing from their religion. The situation was completely different in

Be

Islam; Muslims could get civilization and progress by their adherence to their religion.

3% Said Halim Pasa, Buhranlarimiz ve Son Eserleri, [Our Crises] ed. M. Ertugrul Diizdag
(Istanbul: iz, 1993),153; Berkes’s translation, The Development. 349; see also
Manastirh ismail Hakki, “Mezaya-y1 Insaniye; Hasaili Fazila.” [Human Qualities,
Virtous Results] SM. 1I/ 38, (14 Mayis 1325/7 Cemaziyelevvel 1327/1909): 177;
Elmalili M. Hamdi Yazir, “Miisliimanlik Mani-i Terakki Degil, Zamin-i Terakkidir.”
[Islam is not an Obstacle to Progress but a Guarantee of Progress] SR. XXI-XXI1/544-
545, 546, 547-548, 549-550, 551-552, 553-554 (Zilkade/Zilhicce/Muharrem,
1339/1341-1342/ 1922-1923), 187-189, 203-205, 3-7, 21-22, 36-38, 52-53; M. Akif
Ersoy, “Siileymaniye Kiirsiisiinde,” [On Siileymaniye Mosque] in Safahat, ed M.
Ertugrul Diizdag (Istanbul: Marmara Universitesi Ilahiyat Vakfi, 1987), 170-171; Halil
Halid, Hilal ve Ha¢ Cekismesi, [Conflict between the Crescent and the Cross] ed.
Mehmet Seker and A. Biilent Baloglu (Ankara: TDV, 1997), 222.

36 Elmalih Hamdi Yazir, “Islamiyetle Medeniyet-i Cedide Birlesebilir mi?” [Can Islam

be Unified with Modern Civilization] BH. /21 (9 Subat 1324/30 Muharrem 1327/
1909): 466-468; Seyh Mihridin Arusi (a pseudonym of Sehbenderzade Filibeli Ahmet
Hilmi), “Avrupa Medeniyeti Nereden Geldi, Bu Medeniyetin Dogru Ismi Nedir?”
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Islamist picture of the Muslim’s decline contained not only their material backwardness in
industry and science but also their moral values and religious understandings What
disturbed the Islamists about the present conditions of Muslims was the disconnection
between their degenerated daily lives and their Islamic values. Bringing a viable relation
between the two was possible by means of teaching the real Islam. Indeed, this was the
major way for the beginning of Islamic revival (intibah-i islam). In this way, Islamists
seemed to unite in determining the main reason for the backwardness of Muslim world:
Muslims have lost the true nature of their religion, and this had been furthered by the
decline of religious institutions such as medreses and tekkes and by ignorance and
passivity of the ulema who were also expected to be in a leading position in the revival of
Muslims, even in the holy war against the ene:mies.EI But unfortunately what appeared to

be as the duty of the ulema in the modem age to address the problems of Islamic

[Where has European Civilization emerged, What is the True Name of this
Civilization?] Hikmet. 3 (22 Nisan 1326/25 Rebiiilahir 1328/1910): 4.

37 See Manastirl Ismail Hakki, “Mevaiz.” [Sermons] SM. 1/4 (4 Eyliil 1324/21 Saban
1326/ 1908): 63; M. Akif Ersoy, “Nasrullah Kiirsiisiinde.” [In Nasrullah Mosque] SR.
XVIII/464 (25 Tesrinisani 1336/15 Rebiiilevvel 1339/1920): 254; Babanzade Ahmet
Naim, “Hadis-1 Serif.” [Sacred Hadith] SR. XIV/361 (4 Temmuz 1334/25 Ramazan
1336/ 1916): 199; Halil Fahreddin, “Bizde Ahlak.” [Our Morality] SR. IX-11/210-28
(30 Agustos 1328/ 30 Ramazan 1330/ 1912): 31; Said Nursi, “Hutbe-i Samiye,”
[Speech of Damascus] in Risale-i Nur Kiilliyati, [Copmlete Works of Said Nursi] vol 2
(Istanbul: Nesil, 1996), 1961-2.

3% M. Semseddin (Giinaltay), “Medreselerin Islahi Hakkinda: Itiraf ve Ishadcilara.” [On
the Reform of Religious Schools, to those who Confess and Witness] SR. X/238 (21
Mart 1329/26 Rebiiilahir 1331/1913): 64-66; Zulmetten Nura [From Darkness to
Light] (Istanbul: Furkan, 1996),101, 107; Elmahh Hamdi Yazir, “Saadet-i hakikiyye.”
[Real Happiness] BH. I/15 (29 Kanunuevvel 1329/18 Zilhicce 1326/ 1908): 328-333;
Sebiliirresat, “Ahkanm Kuraniyenin ifasi I¢in Ulema Davetname-i Resmi Bekliyor.”
[The Uelam are Waiting an Official Call to Execute the Laws of Qur’an] SR. IX-1I/
219-37 (1 Tesrinisani 1328/5 Zilhicce 1330/1912): 200-201; Abdiirresid ibrahim,
“Miislimanlar1 Intibaha davet Hakkinda.” [On the Invitation of Muslims to
Awakening] SM. IV/89 (6 Mayis 1326/10 Cemaziyelevvel 1328/1910): 191; “Cihad
Meydanlar1 Ulema-y1 Azami bekliyor.” [Battlefields are Waiting the Ulema] SR.
XI1/328 (12 Subat 1330/10 Rebiiilahir 1333/1915): 121; Sehbenderzade Filibeli
Ahmet Hilmi, Islam Tarihi [History of Islam] ed. Ziya Nur (istanbul: Otiiken, 1974),
571.
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community was not translated into action. The ulema was caught in the throes of passivity
and decline and was caught in the selfish strugglesl.3 Needless to say, the ulema had been
the foremost responsible agent for the decline of Muslims “because they do not perform
their duty of guiding and enlightening people (avam), because they do not teach people the
fact that religion’s existence is dependent on this world and the fact that those Muslims
who are not striving for this world will be under the domination of other na‘tions.’lé‘_(lI In line
with their effort to enlighten people, the ulema had to study the spirit of contemporary
civilization and had to prepare the public for the adoption of its good aspects which were,
in nature, not contrary to Islarn‘IEI For this purpose, medreses which contributed much to
the decline of Muslims and the Ottomans, had to be reformed to introduce modern
sciences into their curricula!“l“_2| Islamists of the Second Constitutional period voiced the
argument that the revival (intibah) of the nation (Osmanli milleti) or Islamic ummah had to
come from the ranks of the ulama and also this ulama had to come to grips with the
modern sciences and with the spirit of the time, progress (terakki). Islamists of second
constitutional period urged the ulema to take a superior position again in devising formulas

for the solution of the Ottoman state’s problems and also in enlightening and guiding the

% Abdiirresid Ibrahim, “Islahat-1 Umumiye.” [General Reform] 7M. 1/16 (16 Eyliil
1326/25 Ramazan 1328/1910): 251; Ibniil Assam Riza, “Mekatib: Biitiin Ulema-i
Islamiyenin Dikkatine, Biitiin Miisliimanlar1 Toplayacak bir Kuvve-i Ilmiye Lazim.”
[Letters: to the Attention of the Ulema, We Need Ulema which is capable of bringing
Muslims together] SR. VIII-I/189-7 (5 Nisan 1328/1 Cemaziyelevvel 1330/1912): 124.

% Sirat-1 Mustakim, SM. V/117 (18 Tesrinisani 1326/29 Zilkade 1328/1910): 219; sce
also Sebiliirresad, “Biitin Memalik-i Osmaniye Mekatibi Ibtidaiye Muallimleriyle
Miisliiman aile Reislerine.” [To the teachers of all primary schools and to the heads of
families in the Ottoman Empire] SR. X1/264 (19 Eylil 1329/1 Zilkade 1331/1913):66;
Aksekili Ahmed Hamdi, “Ummet-i Islamiye Nasil Salah Bulabilir?” [How Can
Islamic Community Recover] SR. XII/298, (15 Mayis 1329/3 Recep 1332/1914): 223.

' Sirat-1 Mustakim, SM. V/117 (18 Tesrinisani 1326/29 Zilkade 1328/1910): 219.

2 M. Semseddin, “Medreselerin,” 64-66.
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public. The responsibility of calling the ulema to perform their duty was on the shoulders

ksl

of Islamic community as well.

According to the Islamists, the ignorance and backwardness of Muslims were the fault of
the Muslims themselves rather than of Islam as such'.‘A'_ﬁ|| If despotism was the cause of
political and economic decline of Muslims, superstition (hurafe) was the major factor
responsible for the intellectual and religious stagnation in Islamic world. Thus, the most
recurring theme of Islamism was perhaps the explanation that Muslims were bacward and
weak due to their departure from the true Islamic principles (sharia) and from the practice
of the prophet and first four caliphs.EI Seen in this light, the political, economic and
cultural decline of the Muslims in general, and of the Ottoman Empire in particular were
due to the influence of pre-Islamic traditions.@Moreover, one of the causes which had led
to the decadence of Muslims and Islamic civilization, according to Islamists, was the
abandonment of ijtithad. Abandonment of ijtihad had made some Muslims imitate the
Europeans (taklit) in every fields of life (political, social, and cultural) while it had caused

others to reject any reform attempt on the basis that it was contrary to the precepts of Islam

(taassub).EI

# Mehmed Hayali, “Mev’iza.” [Sermon] SR. VIV175 (29 Kanun-uevvel 1327/21
Muharrem 1329/ 1911): 301.

M. AKif Ersoy, “Hatiralar,” in Safahat. 280; M. Semseddin, Zulmetten. 99.

45 Abdiirresid Ibrahim, “Miisliimanlari,” 191; A. Hamdi Akseki, “Miisliimanlarm Zaafi
Diismanlarma Ciiret Verdi, Avrupa’y1 Devr-i Vahsete Riicu’ Ettirdi.” [Weaknesses of
Muslims Encouraged their Enemies and Made Europe Return to the Epoch of
Savageness] SM. VII/172, (8 Kanun-uevvel 1327/30 Zilhicce 1329/1911): 247.

4 Said Halim, Buhranlariniz.154; Ahmet Hilmi, Islam Tarihi. 620.

7" The neglect in studying philosophy because of al ~Ghazzali’s influence was regarded

as one of the reasons for the decline in the Islamic world by Ahmet Hilmi, Huzur-u
Aklii Fen deMaddiyyun Meslek-i Dalaleti [A Deviance of Materialism in the Presence
of Science and Reason] ed. Sadik Albayrak (Istanbul:Terctiman Binbir Temel Eser,
nd), 149.
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Among Islamists, it was so common to argue that in the present time the only way of
ending the decline of the Ottoman state was the adoption of European institutions (the
causes of the European progress), while remaining faithful to the spirit of the sharia. Put it
differently, the gulf between the West and the Muslim world could only be bridged by
accepting the necessity of change and by linking that change to the ideals of Islam. In their
explanation for the rise and decline of nations, they often repeated the verse: “Lo! Allah
changeth not the condition of a folk until they (first) change that which is in their hearts.’
Muslims, for long centuries, have remained in a state of ignorance (cehalet) and stagnation
(atalet) due to the unjust (despotic) rule of the political leaders, from the times of

Umayyads. Ahmet Hilmi’s statements were representative of the dominant trend among

Islamists:

I will tell you the reason why we are despicable, wretched, poor, enslaved. It
is because we have not harkened to nor understood the commands of our God
and of our Prophet; because we have been shameless and ignorant; because
we have tyrannised over ourselves, over our brothers, over all servants of
God...Many of us have strayed into evil ideas not based upon Islam. Science
and knowledge have passed to other nations, but we have remained
ignorant...We do not work; ﬁ act as though ignorance and poverty were
necessary conditions of Islam.

Islamists also paid attention to the external factors of the decline in the Islamic world: it

had fallen into poverty and slavery because of the struggle between Islam and the West,

* Our’an, Surah XII, verse 11; see Elmalih M. Hamdi (Yazir), “Miisliimanhk Mani-i
Terakki Degil, Zamin-i Terakkidir.” [Islam is not an Obstacle to Progress but a
Guarantee of Progress] SR. XXII/553-554 (23 Agustos 1339/10 Muharrem
1342/1923): 52-53.

“ Seyh Mihriddin Arusi, Yirminci Asirda Alem-i Islam ve Avrupa-Miislimanlara

Rehber-i Siyaset [Islamic World in the 20" Century-Quide of Politics to Muslims]
quoted in Jacob M. Landau, The Politics of Pan-Islam: Ideology and Organization
(Oxford: Clarendon Press, 1990), 336; see also Esref Edip,”’Anlasamadik, Hala da
Anlagamiyoruz.” [We failed to agree and it seems We won’t be able to do so] SM. I/10
(14 Tesrinievvel 1324/1 Sevval 1326/1908): 160; M. Semseddin, Zulmetten.101-2.
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and because of the imperialism of Christendom.”® An interesting argument about the role
of the West in the decline of the Islamic world was advanced by Milash Ismail Hakki. He
rejected the naive claim that Muslims were backward because of their departure from
religion and continued: “if we say that Muslims are backward because they left their
religion then, due to the fact that all Muslims are in the same position, the question that

2! By proposing a
O

comes to the mind is whether Islam has the capability of application
different explanation for the decline of Muslims, he went on to argue that “we should not
ask why muslims are undeveloped but rather we should ask why muslims are
underdeveloped. Because Islamic world is underdeveloped... Because Muslims’ present
situation emanated mainly and firstly from the development of Europeans, not from the
backwardness of Muslims. Therefore, we should look better to how Europeans
developed.” Thus, Western challenge as the external factor and the superstitions and

taqglid as the internal factors, in their eyes, were undermining the authority and prestige of

Islam to the point of threatining its identity and existence.

Turning to the second facet of the discussion on the decline; how to overcome the decline,
Islamists provided a harsh critique of the beginnings of the Ottoman-Turkish
modernization, namely Tanzimat and Islahat movements. At this point it may be useful to
start the analysis by mentioning briefly the criticisms made by the Young Ottomans and to

continue with the ideas of the Islamists of the Second Constitutional period against the

% See Halid, Hilal. 104-5, 222-223;: M. Semsettin, “Miis]iimanhk Aleminde Intibah
Emareleri:2.” [Signs of Awakening in Islamic World] Islam Mecmuas:. 4(13 Mart
1330/28 Rebiiilahir 1332/1914): 110-114; Said Halim, Buhranlarimiz. 130.

>l Milash Ismail Hakki, “Geri Kalmishgmzin Sebebi Dinimiz midir? Usiilsiizlik
miidiir? Daha Bagka bir sey midir?” [Is Our religion the Reason for Our Backwardness
or Our Lack of Method or Something Else] SR. XVI1I/429-430 (17 Temmuz 1335/18
Sevval 1337/1919): 102.

52 Milash ismail Hakki, “Miisliimanlar Neden Geri Kaldilar ve Nigin [lerleyemiyorlar?”

[Why are Muslims backward and why can not they progress] SR. XVI11/423-424 (19
Haziran 1335/21 Ramazan 1337/ 1919): 58.
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edicts of the Tanzimat and Islahat. Although Young Ottomans supported the declaration of
Giilhane Hatt1 by calling it as source of happiness (mebde-i saadet) in terms of its will to
reform the empire, the first and foremost charge which they brought against the Tanzimat
was that of its departure from shariais_jI Namik Kemal argued that the Divan-1 Hiimayun
(the Ottoman assembly of high officials), the ulema and Jenissaries (a kind of armed
popular assembly) provided checks and balances against absolutism and thus, the sultans
were in a fashion elected by these civil and military elite.éI The arbitrary and absolutist
policies of Ali and Fuad Pashas which would lead to the destruction of the Ottoman state,

destroyed these democratic bases and left the political power free from any check at all.

Islamist intellectuals of Second Constitutional period also criticized Tanzimat and Islahat
movements of blind imitation of Europe without taking into account the Ottoman nation’s
own hars (cultulre).EI Islamists usually addressed negatively westernist policies of
Tanzimat especially when they discuss on what should be taken from the West. The
imitative nature of Ottoman modernization movement was presented as an illness which

would had resulted in further decline, as Babanzade Ahmet Naim argued:

“we have been imitating Europe for a century. We imitated their courts, their
modes of walking, speaking, eating, and every kind of their madness. We
imitated their popular nationalist conflicts. We have put their issues of
socialism and democracy on our agenda as the matters of our country without
questioning their possibility of application...But have we become European?

53 Tiirkone, Islamciligin. 74; Namik Kemal, “Niifus.” Ibret, 9 (25 Haziran 1872) in
Mustafa Nihat Ozon, Namik Kemal ve Ibret Gazetesi [Namik Kemal and Ibret Journal]
(Istanbul: Yap1 Kredi yay., 1997), 79.

% quoted in Nevin Onberk, “Namik Kemal’de Ozgiirliik Fikri,” [the Idea of Freedom in
Namik Kemal] in Dogumunun Yiizellinci Yilimda Namik Kemal (Ankara: TTK, 1993),
107. This was indeed the extreme form of democratic government (hiikiimet-i mesruta)
under the mantle of independent government (hiikiimet-i miistakille); Namik Kemal,
quoted in Onberk, “Namik,” 101.

> M. Semseddin, “Tanzimatcilik iflas etti mi?” [Did the Way of Tanzimat Fail?] SR.
X/236 (7 Mart 1329/12 Rebiiilahir 1331/1913): 22; Sebiliirresad, SR. XIII/322 (1
Kanun-usani 1330/27 Safer 1333/ 1914): 79.
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Has our material power increased? Have our industry and trade developed?
Has our morality been perfected?.. With our imitation, have we stopped
Europeans’ enimity towards us? [No] Our science has not increased but
decreased. Our trade and industry has been dominated by the alien hands. Our
national wealth has decreased. Our strength has exhausted. And our morality
has fallen down."&

Esref Edip attributed the failure of Tanzimat to two interrelated factors: first, to its
adoption of French institutions such as courts and schools which were entirely irrelevant to
our social setting; second to its reluctance in reforming the Ottoman institutions which
assured the greatness of Turkey.EI The failure of Tanzimat in reforming the Ottoman state
also led to despotism which was contrary to the nature of the state. What was to be done
was the regeneration of the existing institutions in a new form while keeping their spirit
and Values.@Therefore, at the core of Islamist formula for the regeneration of the Ottoman
state and society, there was bringing the values of sharia back into the society and political
system to prevent further cultural deterioriation which started with the impact of the

Fol

Tanzimat reforms.

2.5 An Islamist Quest for Modernity: Positioning the West and Reinventing Islamic
Civilization

Islamists believed that Muslims could face the challenge of the Western imperialism by

reappropriating reason, science and technology and also by the advocation of

% Babanzade Ahmet Naim, “Hadis-i Serif.” [Sacred Hadith] SR. X1/283 (30 Kanunusani
1329/16 Rebiiilevvel 1332): 355, see also Arusi, Yirminci. 66-73.

37 Esref Edip (Fergan), “Tirkiye-Avrupa Heyeti I¢timaiyeleri Arasmdaki Manianm

Izalesine Dair Hareketler.” [Movements which Strive for the elimination of obstacles
between Turkish and European Societies] SR. XXI1/547-548 (2 Agustos 1339/19
Zilhicce 1341/1923): 9.

o8 Edip, “Tanzimatgilik bu Memleket icin Mahz-1 Felaket Olmustur.” [The Way of
Tanzimat has become a mere Disaster for this Country] SR. XIX/486 (2 Temmuz
1327/26 Sevval 1339/1921): 194.

7 See Mardin, Tiirk. 91-92.

89



constitutionalism and parliamentary government. It is not true to say that Islamists initially
regarded the change to the use of Western technology as a change of minor importance
only, which would not affect the central values of the Ottoman culture. In fact they were
aware that the admittance of Western technology and institutions would inevitably bring
more and more new elements with more and more changes, resulting in serious
disturbances in the Ottoman traditional Islamic culture. But the necessity of adopting some
good aspects of the West (industry, science and technology) was so striking that Islamists
saw no other way around. The word icabat-1 medeniyet (the necessities of civilization) was
among the mostly used concepts in Islamist journals like Sebiliirresad and Beyaniil Hak.
An important feature of modernity, the rapidity of change or the necessity of progress had
a far-reaching impact on the Ottoman-Islamist mind to the extent that humanity was
moving in the way of progress and perfection like a clamorous flood (seyl-i hurugan) and it
was necessary to participate into its move; otherwise, decline was inevitable.”’ Time was
the time of progress; the laws of progress which were the will of God could not be resisted
like that of natural laws.®’ Islamists, in their search for adopting the positive elements of
the Western civilization, especially for the adoption of science, advocated an
understanding of natural law which recognized “the parallel competence of both reason
and revelation within the same sphere, denying that there is either a separation or a conflict

between them... Reason and revelation are different paths to truth and fulfill differing

50" M. Akif Ersoy, “Mevaiz: Beyazit Kiirsiisinde.” [In Beyazit Mosque] SR. IX-11/230-48
(24 Kanunusani 1328/29 Safer 1331/1913): 373-376; Omer Ferit (Kam), “Mev’iza.”
[Sermon] SR. XVII/449 (20 Tesrinisani 1335/25 Safer 1338/1919): 77, M.
Semseddin, Zulmetten. 184; Faruki Omer, “Yadigar-1 hayatimdan:istikbalde Terakki.”
[From Soveniour of My Life: Progress in the Future] Volkan. 23 (4 Kanunusani
1324/24 Zilhicce 1326/17 Ocal 1909): 103.

1 Ahmed Hilmi, Ussii Islam (Islam Inancimin Temel Ilkeleri) [Basic Principles of Islamic

Faith] (Istanbul: Kiiltiir Basm Yaymn Birligi, 1987), 97.
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functions, but can not contradict each other..If there appears to be a contradiction one or

the other has been incorrectly understood.”®

Apart from being the first Ottoman intellectual who put the emphasis on progress (terakki),
Namik Kemal was also the thinker who presented the concept of civilization (medeniyet)
as “an ideal to be achieved” by the Ottoman societ}Jaland who made a distinction between
civilization and culture. Here culture simply refers to morality, religion, tradition and
customs of the Ottomans: “The Muslims did not need to borrow the moral (manevi)
civilization of the West. The standards of our own morality are amply sufficient to meet all
the requirements of modern civilization.’]n other words, in Young Ottoman language, to
differentiate good and bad aspect of Western civilization meant the rejection of the blind
imitation of Europeans in every field of social life. According to Namik Kemal,
civilization, in its essence, did not necessarily contain bad things (fuhsiyat) such as
immoral family relations and dance in itself, rather they emanated from the shortcomings
of the application (nekais-i icraat): “Civilization, as defined by our old philosophers, if it is
taken in the sense that human being lives as a social group, is the natural need for human
life.” This understanding of civilization naturally produces the argument that a new
civilization which is composed of just good aspects i.e. science, books, progress and

technology, can be established in the Ottoman Empire.EI

Being used in the sense of modernity in the nineteenth century, the dominating concepts of
civilization and progress were absorbed by Islamists in order to adopt the positive sides of

the West as well as to reimagine Islamic civilization. They accepted and assimilated

62 Malcolm H. Kerr, Islamic Reform (Berkeley: University of California Press, 1966),

107, 110.
53 Tanpmar, 19. Asir. 426.
64 Quoted in Berkes, The Development. 218.

5 Namik Kemal, quoted in Oz6n, Namik. 210, 213-214.
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modernity and some of its attributes that were regarded reconcilable with the Islamic
principles. They laid an equal emphasis on the return to early Islam as well as assimilation
of the spirit of the modern age. To the Ottoman people, Islamists’ message was that to be
“modem, progressive and democratic”, you don’t have to borrow anything, since you
already have it in your own Islamic past and what was to be done was to return to this
pristine Islam.’® In other words, for a Muslim, a better understanding of the “good” values
(proper qualities) of modernity can best be derived from the study of shariah and Islamic

civilization.

The concept of civilization was defined by Islamists of the Second Constitutional Period as
a totality of the “good aspects” of human experience such as progress and science. In this
sense, civilization was a product of political, social and economic gatherings by the people
in every stage of the human history. Human achievements (progress and science) should
be directed to the realization of happiness in this world and in the other world. Here,
civilization, to an Islamist mind, came to represent a state of being which fulfilled the

ideals of religion, namely Islam.

Filibeli Ahmet Hilmi’s argument is illustrative of the Islamist selective approach in the
adoption of modern civilization: “Let us accept European civilisation, i.e., science and
industry, and even carry them still further. But let us not abandon the blessed customs of
our religion and our nation, i.e., let us not adopt the material civilisation of the

Europeans.”ElThey were, in one sense, admirers of the Western material progress but they

66 According to ismail Kara, the emergence of new themes such as going back to the

original sources and Islamic civilization were the natural extensions of the process of
transformation from alim to intellectual; Seyhefendinin Riiyasindaki Tiirkiye [Turkey in
the Shaikh’s Dream] (Istanbul: Kitabevi, 1998), 163.

67 Arusi, Yirminci. Landau’s translation, The Politics. 340, see also Ahmet Hilmi, Islam

Tarihi. 71; Kmmh Yakup Kemal, “Medeniyet-i Garbiyeyi Iktibasta
I¢timaiyyunumuzun Gosterdigi Tesamuh.” [Tolerance of Our Sociologists towards the
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were also against the mere taqlid (imitation) of European laws and institutions which had
no relevance to the Islamic principles. Appropriation of some philosophical schools such
as materialism and positivism was conceived as a dangerous terrain that could undermine
the very basis of the Islamic faith. Nevertheless, Islamists approved sending students to
European countries to study science certainly on the single condition that they should not
lose their religious and national characteristics. For example, Mehmet Akif encouraged
Asim, a representative of his idealized young generation, to go to Germany in order to

bring civilization (progress; science and technology) into Turkey.lféI

According to Islamists, modern western civilization, particularly in the sphere of science,
was the inheritor of Islamic civilization. The era of Enlightenment in Europe was initiated
with Europeans’ borrowing of sciences from Islamic civilization and their further progress
was based on the:m!a| Therefore, the acquisition of science and technology from the West
was to take back what was lost (hikmetin yitik mal) by the Muslims and was not contrary
to the precepts of Islam. To obtain scientific and industrial progress of the West became
necessary in order to advance and revive the Islamic civilization and its institutions. But
this did not mean the imitation of Western civilization and did not mean destroying Islam
which was the source of Muslims’ progress: “Because civilization can not be imitated.

Civilization is not a product of material elements. Civilization emanates from origins and

adoption of Western Civilization] 7M. 1/7 (24 Haziran 1326/30 Cemaziyelahir
1328/1910): 112; Bedilizzaman Said-1 Kiirdi (Nursi), “Bediiizzaman-1 Kiirdi’ nin
Fihriste-i maksadi ve Efkarinin Programidir.” [This is a Programme of Bedilizzaman
Kiirdi’s aim and Ideas] Volkan. 84 (12 Mart1325/3 Rebiiilevvel 1327/25 Mart 1909):
402.

8 M. Akif, “Asim,” in Safahat. 408; see also M. Semseddin, Zulmetten. 81-82

%9 East was portrayed as the source of civilization and progress which were later adopted

by Europeans, see Manastirh Ismail Hakki, “Mev’iza,” [Sermon] SM. I/18, (11
Kanunuevvel 1324/30 Zilkade 1326/1908): 288; Izmiri Mustafa Necati,
“Miisliimanlara bir Ders-i Intibah.” [A Lesson of Awakening to Muslims] BH. V/119,
(4 Temmuz 1327/20 Recep 1329/1911): 2168; Ahmed Hilmi, Islam Tarihi. 409; Halid,
Hilal. 58; Mahmud Esad, “Bi’set-i Muhammediye.” 7M. I/l (2 Nisan 1326/5
Rebitilahir 1328/1910): 5.
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views (telakki). Our origins are different than theirs. We can just take what is needed for
the perfection and elevation of our civilization and what is compatible with it; just as the

Islamic civilization adapted from the old civilizations in the past.””"

Islamic civilization was presented as a “real”(hakiki medeniyet) and “virtuous” civilization
(medeniyet-i fazila) which was immune from the shortcomings of western civilization.
Islamic civilization was, prescribed by sharia, based on cooperation, right, justice and
virtue whereas western one was established on might and interest!l_]'I Islam had the goal of
reaching a level of civilization which was superior to the contemporary progress of
humanity. The idea of Islamic civilization was supported by the conviction that civilization

k]

and religion were indeed the same thing.

Islamist understanding of Western civilization was twofold. Islamists came to regard the
Western civilization sometimes as a universal civilization transcending national and
religious affiliations but sometimes as an opposite and enemy of Islamic civilization. What

captured the Islamists’ imagination about Western life (civilization) was, on the positive

" Omer Riza (Dogrul), “islam Mefkuresine Dogru.” [Towards Islamic Ideal] SR.

XV1/400-401 (27 Mart 1335/24 Cemaziyelahir 1337/1919): 107-108; see also Said
Halim, Buhranlarimiz.18.

" Sirat-1 Mustakim, SM. V/117 (18 Tesrinisani 1326/29 Zilkade 1328/1910): 219;
Sebiliirresad, “Avni Hakla Sebiliirresad Yirmibirinci Cilde Bashyor.” [With God’s
Help, Sebiliir Resad starts to publish its twenty first volume] SR. XXI/521 (11
Tesrinisani 1338/ 2 Rebitilevvel 1341/1922): 2; M. Akif Ersoy, “Nasrullah
Kiirsiistinde.” [In Nasrullah Mosque] SR XVIII/464 (25 Tesrinisani 1336/15
Rebiiilevvel 1339/1920): 257; Volkan, “Volkan” [Volcane] 8 (5 Kanunuevvel 1324/18
Aralik 1908): 38; Said Nursi, “Siinuhat,” [Manifestations] in Risale-i Nur Kiilliyat:.
vol. 2, 2049.

2 Milasli ismail Hakki, “Miisliimanlar,” 57; Ahmed Hamdi, “Sems-i Miinir-i Medeniyet
Sarktan m1 Tulu Etti Yoksa Garbtan m1?” [Has Civilization Emerged from the West or
from the East] SR. VIII-I/187-5 (22 Mart 1328/16 Rebiiilahir 1330/1912): 82; “Din-i
Islam Medeniyet-i Hakikinin Ruhudur.” [Islam is the Spirit of the Genuine
Civilization] SR. VIII-I/192-10 (26 Nisan 1328/22 Cemaziyelevvel 1330/1912): 182;
Omer Riza, “Avrupa Dine Riicu Ediyor.” [Europe is Returning to Religion] SR.
X1V/344 (25 Haziran 1331/25 Saban 1333/1915): 48.
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side, the dynamism ( progress, science and so on) and vitality of this life and, on the
negative side, the imperialist dimension of the Western civilization. On the one side,
Islamists perceived the West as people of the Cross (Ehli Salib), or false civilization
(yalanct medeniyet), or the monster with one tooth (tek disi kalmis canavar) by drawing
public attention to the imperialist and religiously fanatical aspect of Western civilization,”>
Islamists often felt themselves under the duty of explaining the true Islam and its perfect
culture to the fanatic, hypocritical, egocentric and materialistic western audience.
Moreover, they enjoyed accusing the West of “an inability to live up to their own

proclaimed religious, political and social values.”””

Western civilization was portrayed as
being fond of power and even worshiping the manifestations of power, especially in the
aftermath of the Balkan and Tripoli warséI West’s desire for power and its neglect of
humanist values were partly connected to its colonialist ambitions and partly to the
foundations of its Christian fanaticism. Western civilization had been experiencing a crisis

which would lead the world into decline and non-existence. Seen from this perspective, the

Western civilization had been destined to decline in Ibn Khaldunian sense. Moreover, the

M. Semseddin, Zulmetten. 32, 36-7; M. Akif, “Hakkin Sesleri,” in Safahat. 183.

™ S, Tanvir Wasti, “Halil Halid: Anti-Imperialist Muslim Intellectual.” Middle Eastern
Studies. 29:3 (July 1993): 569; see also Ahmet Hilmi, “Hukuk-u insan ve Alem-i
Islamda Bunun Manas1.” [Law of Man and Its Meaning in the Islamic World] Hikmet
3 (22 Nisan 1326/25 Rebiiilahir 1328/1910): 1; Hasan Hikmet, “Medeniyet
Terakkiyat-1 Maddiyeden mi Ibarettir?”” [Does Civilization Consist of Only Material
Progress] SR. XXIV/622 (23 Tesrinievvel 1340/24 Rebiiilevvel 1343/1924): 376; M.
Semseddin, Zulmetten. 47. Halil Halid’s book, the Crescent versus the Cross, provides
an anti-imperialist and anti-Orientalist document which criticises the civilizing mission
of the West and “the Western European powers who used means of violence,
exploitation and plunder to subjugate large areas of the world in the nineteenth century
in the name of civilization”” Wasti, “Halil,” 568.

> See Mehmet Akif, “Asim,” in Safahat. 388; Ahmet Hilmi, Huzur-u. 52, 59 and Asr-1
Hamidi’de Alem-i Islam ve Senusiler, [Islamic World and Sanusiyyah in the Hamidian
Age] ed. Ismail Comert (istanbul: Ses yay., 1992), 41; Nursi, “Siinuhat,” in Risale-i.
vol. 2, 2049.
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West was responsible for the prevention of the East’s and Islamic world’s progress as

well.”®

But on the other side, they often made references to Islam’s contribution to this civilization
and its universal character as the common experience of all human beings. Islamists’
negative assessments of the concept of civilization was also partly related to the
established equivalence between civilization and the West since the times of the Young
Ottoman intellectuals. This sometimes led to using positively charged terms for
civilization; for instance, Mehmet Akif preferred ¢cemenzar-i terakki (garden of progress)

7]

and seyr-i tekamiil (course of evolution) to connote a meaning of civilization.

Actually, Islamists did not neglect to examine the spirit responsible for the development of
West’s impressive material accomplishment when they became focused on the good
aspects of this civilization. Having found the sources of the “spirit of civilization™ in Islam,
they favored the revitalization of Islamic spirit in order to reach the civilizational level of
the West without losing the centrality of Islamic values for Muslim individual and
society.EI In Islamist perspective, religion, humanity and civilization were seen as

interdependent to each other.

Islamists always rejected the idea that Muslims could only progress by following the way

of the West. Europe triggered the discussion on whether Islam was inimical to progress or

[d

not simply in order to impose their own way of progress on Muslims.— Progress of

® " Ahmet Hilmi presented analysis, similar to twentieth century “underdevelopment”

thesis, see Yirminci. 66-73 in Kara, Tiirkiye de. vol. 1,23-24.

" M. Orhan Okay, Kiiltiir ve Edebiyatimizdan [From Our Culture and Literature]

(Ankara: Ak¢ag, 1991), 126 and M. Akif, “Siileymaniye,” in Safahat. 170.
"8 Hasan Hikmet, “Medeniyet,” 376; Said Halim, Buhranlarimiz. 84.
79

Elmalih Hamdi Yazir, Islam Diisiincesinin Problemlerine Giris, [Introduction to the
Problems of Islamic Thought] ed. Recep Kili¢ (Ankara: TDV, 1996), 66.
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Muslims could be realized by creating their way of progress which was strongly related to
their own roots (moral values, customs and environment). Progress came to denote not
neglecting the values of the past (tradition) but perfecting and reforming them by some
changes and inventionslg—_ol One might say that the contemporary terms of this debate go

back to the Second Constitutional period.

In this vein, Musa Kazim argued that

“Imitating a country’s sciences and industry does not necessitate imitating its
morality, customs and way of life, because there is no any relationship
between the two. Because every country and every nation has its own way of
life, means of subsistence and accepted custom. But no country and no nation
has its own peculiar industry, techniques and sciences. These are common to
all people and all nations.... Applying a nation’s peculiar morality, custo

and way of life to another country means trying to change the law of nature.’

What was to be done was not a conversion to western civilization but “nationalization of

(&2

European civilization” (Avrupa medeniyetini millilestirmek).™ Interestingly enough, The

Orientalist picture of East as the lands of passivity and degeneration as compared to active

ksl

and progressive West seemed to be shared by Islamists.

% Muhammed Fatin, “Miiteferrika.” [Details] BH. /24 (2 Mart 1324/22 Safer
1327/1909): 565; Ermenekli M. Safvet, “Nazar-1 Hiikiimette Ahlak.” [Morality in the
Eyes of the Government] BH. V/107 (11 Nisan 1327/24 Rebiiilahir 1329/1911): 1982-
3; M. Semseddin, “Tanzimatcilik,” 21; Yazir, Islam. 24; M. Akif, “Siileymaniye,” in
Safahat. 170, 172; Ahmet Hilmi, Islam Tarihi. 2; Allahi Inkar Miimkiin miidiir? Yahut
Huzur-u Fende Mesalik-i Kiifiir [Is it Possible to Deny God or Issues of Disbelief in
the Presence of Science]ed. Necip Taylan and Eyiip Onat (Istanbul: Cagr1, 1979), 20.

1 Musa Kazim, “Hiirriyet-Miisavat.” [Freedom-Equality] SM. 1/7 (25 Eyliil 1324/12
Ramazan 1326/1908):100; see also Omer Ferit (Kam), “Hiivviyet-i Milliye.” [National
Identity] SR. VIII-I/197-15 (31 May1s 1328/27 Cemaziyelahir 1330): 276-278.

82 Said Halim, Buhranlarimiz. 76.

83 M. Akif Ersoy, “Fatih Kiirsiisiinde,” [In Fatih Mosque] in Safahat. 207-264; Ahmet
Hilmi argued that even Islam could not change this passivity of East, “Hiikiimet Ne
Demektir?” [What is Government?] Yeni Tasvir-i Efkar. 207 (28 Kanun-i evvel 1909)
in Huzur-u. 26-27. Some Islamists like Bediiizzaman and Hiiseyin Hazim in their
arguments on the priority of religion to nationalism and on the necessity of religious

97



In the optimistic era of Young Turks, the model of Japan as a modernized non-western
country which had defeated a European power (Russia) was depicted as the desirable way
to modernize the Ottoman polity and to adopt science and technology from the west while
remaining Ottoman, namely, Muslim. For Islamists, the Japanese became modern without
abandoning their religion and nationality and, as a result, had caught up with the
Europeans in every respect Here, it would be tempting to argue that Islamists saw the
Japanese way of modernization as a kind of “modernization from within” or “native
modernity” which attained somehow the synthesis of East and West or the revitalization of

Eastern-Islamic civilization against the Western one.

The spirit of the time when Islamists tried to face the challenge of the West was the spirit
of progress and civilization. In fact, the Western belief in progress was so influential on the
rest of the world that it transcended cultural and national boundaries. Certainly, one
obvious example for the influence of French revolution on the Ottoman intellectuals was
their emphasis on the concept of progress!EI Namik Kemal, by rejecting Ibn-i Haldunian
argument of decline, argues that the “sick man” (hasta adam), namely the Ottoman empire,

could secure its vitality and prevent its decline if it acted in accordance with the needs of

the nature (mukteza-y1 tabiat).@ The optimistic view of Kemal for the progress of the

education, shared the same observation with Marx and Engels that the history of Asia
(East) always appeared as the history of religions (spiritualism).Therefore the strength
of Turkey shoud be searched in religion, not in nationalist feelings see Hiiseyin Hazim,
“Cihet-i Camia’ts Muhammediye ve Uhuvveti Islamiyye.” [Aspect of Muhammadan
Community and Islamic Brotherhood] BH. 1I/53 (10 Mart 1326/16 Rebiiilevvel
1328/1910): 1107.

% See M. Akif, “Siileymaniye,” in Safahat.155-156; Abdiirresid Ibrahim, “Ahval-i
Miislimin ve Ulema Hakkinda.” [About the state of Muslims and the Ulema] SM. IV/
88 (29 Nisan 1326/ 3 Cemaziyelevvel 1328/1910): 175; SM, V/ 120, (9 Kanun-u evvel
1326/20 Zilhicce 1328/1910): 268; “Beyaniil Hak.” [Expression of Right] BH. 111/67
(21 Haziran 1326/26 Cemaziyelahir1328/1910): 1331.

85 Mardin, “The Influence,” 29.

86 Kemal, “Hasta,” quoted in Onberk, “Namuk,” 101.
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Ottomans was accompanied by his advocation of the liberal premise of development and
his rejection of the notion of underdevelopment: “Europe will not impede the progress of

the Ottoman state because progress of each nation will serve other nations’ progress as

15787

O

wel

The Islamists of the nineteenth century focused on the concepts such as mastery of nature
to control and shape physical conditions of life, public morality and progress. Being
prepared to recognize Europe’s superiority in its power, Islamist discourse on progress
appropriated a principle of Darwinism, the survival of the fittest, as applied to nations and
civilizations: “the strong survives and the weak becomes extinct; this is the law of nature,
nobody can change it.’@The duty of the preparation of force (i’dad-i kuvvet) which was
sanctioned by some verses (Qur’an, VIII:60) such as, ‘prepare against them (the enemies)
what force ye are able’ was enlarged to become the obligation to acquire good aspects of
modern civilization (mehasin-i medeniyet), including science, technology, industry and
trade.EISince the early attempts of reform in the time of Sultan Selim III, learning from the
West had been justified on the grounds that the sharia permitted Muslims to use the
enemy’s methods. Indeed, the statement of the Prophet to the effect that science should be

sought wherever it existed to be employed to legitimate learning from the West.

87 Kemal, in Ozon, Namik. 257. Kemal attributes the superiority of the West and the

flood of progress (terakki tufani) to its struggle for the achievement of law, Hilmi Ziya
Ulken, T lirkive'de Cagdas Diisiince Tarihi [History of Contemporary Thought in
Turkey] (Istanbul: Ulken, 1994), 103..

% Ahmed Hamdi, “Miislimanlarin Ugradiklan Felaketler Kendi Nefislerindendir.”
[Muslims, themselves are Responsible from the Disasters they face] SR. XI/282 (3
Kanunusani 1329/9 Rebiiilevvel 1332/1913): 339; “Tefsir-1 Serif,” [Sacred
Interpretation] IX-1I/228-46 (10 Kanunusani 1328/15 Safer 1331/1913): 342; M.
Semseddin continued to argue that “those organisms that are not able to adaptate to the
needs of environment atrophies. A society which does not adaptate its action to the
needs of the age is like that”, Zulmetten. 53.

%" See Musa Kazim, “Kuvvet hazirlamak-1.” [Preparing Force-1] SM. 111/56, (17 Eyliil
1325/15 Ramazan 1327/1909): 52-53; “Kuvvet hazirlamak-2.” [Preparing Force-2]
SM. 11I/59 (8 Tesrinievvel 1325/6 Sevval 1327/ 1909): 99-102.
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In the nineteenth century, science as the most significant basis of western civilization was
elevated to the status of religion in the minds of Ottoman intellectuals; thus “science

o Islamist intellectuals were disturbed by

became endowed with a transcendent meaning.’
this superior status of science in relation to religion and often underlined the compatibility
between Islam and science in their articles in order to weaken the perception of science as

the only criterium to shape every aspect of life.

To sum up, Islamist intellectuals continued to voice the classical discourse that the decline
of the Ottoman state was due to the deviations from the Islamic ideal society and insisted
that the restoration of this ideal society was the solution to the backwardness of Muslims.
But at the same time, they increasingly modified the picture of the ideal society by their
strong emphasis on progress and by their attempt to equate the modern civilization with

this ideal.

Reading from today’s perspective, it can be said that Islamist intellectuals shared the basic
conviction that Islam and moderity are compatible, once both are properly understood.
Islamists’ emphasis on the compatibility of religion and science (or reason) and their
underlining of the concept of ijtihad to pave way for the adoption of new ideas and
institutions was a sign of the tendency to combine modernity and Islam. And consequently
they tended to see learning from the West as a way of creating Islamic modernity which
was nevertheless distinct from Westernization. Although this idea of compatibility seems
to be similar to the approach of Islamic philosophers towards the Greek philosophy in the
medieval age, this time, the task of harmonizing Islamic tradition with Western modernity
was more difficult due to the global and unpredecented features of modernity and Europe’s

superiority. It was easier said than done that what had been done in the past could be

" Hanioglu, The Young. 11-12; “Osmanl Aydimindaki Degisme ve ‘Bilim’.” [Science
and Change in Ottoman Intellectual] Toplum ve Bilim. 277 (Fall 1984): 191.
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achieved again in the present age. Moreover, learning from the West was presented as just

taking back what originally Europe borrowed from Islamic civilization.

2.6 Reconstructing the Understanding of True Islam

When Islamists criticized the imitation of Europe, they did not mean a simple rejection of
Europe-inspired reforms and a return to the pre-Tanzimat era but a return to the “true”
Islam which they recognized as the representative government (biah and mesveret) and the
sovereignty of peope (umma). The true Islam of the Islamists contained: a) the idea that
when the Qur’an and Sunnah contradicted reason or science, they should be reinterpreted
b) An opening of the gate of interpretation (ijtithad), accompanied by the return to the
original sources of Islam and to the times of prophet and the first four caliphs c) the
unification of schools of law d) reconstructing all the religious schools and institutions of

Islam, including theology, tradition of prophet, figh (law) and sufism.

Islamists urged Muslim masses to take their destiny into their own hands by forcing their
rulers to accept democratic institutions. By reminding the grandeur of the early days of
Islam, they aimed at inspiring the masses to act for creating the kind of political system
that ought to be. This retrospective look to (glorification of the past) the greatness of the
past aimed at calling Muslims for “action” but not turning the time back. They denied the
passivity (atalet), tevekkiil of popular Suﬁsnl'%_]'I as well as the secularist restriction of
religion to private life. They tried to awaken Muslims to the fact that Islam was a religion,
and a dynamic, progressive force to answer to the needs of the modern age or modernity.
The Islamists recognized the dangers in the traditional dichotomy of different systems of
value (understanding of religion) for the few (havass) and the many (avam) and tried to

bridge the gap through their articles in their journals which were very successful in

1 M. Akif, “Tefsir-i Serif.” [Sacred Interpretation] SR. VIII-I/192-10 (26 Nisan 1328/22
Cemaziye’l-evvel 1330/1912): 173-174.
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popularizing intellectual discussions on complex religious issues. True Islam, they argued,
was compatible with advanced civilization like that of Europe. Islam had been corrupted
by superstitions and as a result, Muslims lost their spirit of progress which was derived
from true Islam of Prophet and his companions. In order to recover the great days of Islam,
the remedy was simply to restore Islam to its true form in accordance with Qur’an and
Sunnah.|9:2| The titles of two books written by M. S. Giinaltay in the period are helpful in
understanding how Islamist intellectuals evaluated the conditions of Muslims of their time:
From Darkness to Light (Zulmetten Nura) and From Superstitions to Truth (Hurafattan
Hakikata). According to ismail Kara, the notion of superstition was used not to attain a true
understanding of religion but to get rid of some beliefs and convictions which were
considered as obstacles to modernisation%lslamist reconceptualization of religion (from a
traditional to a dynamic conception of Islam) advocated the main conviction that Islam has
within itself the faculty and the spiritual force for a far-reaching adaptation to meet the

needs of the modem times.EI Seen from this perspective, Islamism has been partially a

modernizing ideology with its emphasis on progress, civilization and democracy.

With the acceptance of natural law theory, the dependent position of reason to the
revelation in the classical theological schools was transformed into a new one in which the
revelation was considered secondary to the reason, at least equal, in identifying right and

wrong. In this context, Islam was presented as a “natural religion” (tabii din, fitri din)

2 M. Semseddin, “Miisliimanlik Aleminde Intibah Emareleri.” [Signs of Awakening in

the Islamic World] Islam Mecmuasi. 1 (30 Kanunusani 1329/16 Rebiiilevvel
1332/1913): 25-26 and 4 (13 Mart 1330/28 Rebiiilahir 1332/1914): 110-114;
Zulmetten. 71; M. Akif, “Ikinci Mev’iza.” [Second Sermon] SR. IX-11/231-49, p. 393,
(31 Kanunusani 1328, 7 Rebiiilevvel 1331/1913): 391; “Siileymaniye,” in Safahat.
171; Halim Sabit, “Dinin Sekli Aslisine ircammn Liizumu.” [The Need of Returning
Religion to its Original Form] SR. X1/278 (26 Kanunuevvel 1329/11 Safer 1332/1913):
273-4.

%3 Kara, Biraz Yakin Tarih, Biraz Uzak Hurafe (Istanbul: Kitabevi, 1998), 34.

% See Musa Kazim, “Kuvvet Hazirlamak-2,” 100.
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which did not contradict with the human nature and reason, and its principles were
compatible with the laws of progress and were applicable in every century. Islam, free of
superstitions and beliefs was the only natural religion among the existing religions.é
Sometimes the compatibility between religion and reason was understood in the way that
both religion and reason had their own separate and different realms. If religion violated

the realm of science, it would be damaged.”®

Escalating the position of reason coincided with the desire of liberating Islamic faith and
reason from the chains of taglid (imitation). In the matters of theology and law, Islamists
took a stand against uncritical acceptance (taqlid) of the religious formulations which were
made by the ulema of the medieval age. The harsh critique of medieval religious
understandings sometimes went to such an extent that, for example, Filibeli Ahmed Hilmi
accused Al-Ghazzali as one of those thinkers responsible for the intellectual decline in the

b

Islamic world.

In the revitalization of religious institutions and sciences, the center of concern and the
focus of attention of the Islamists was on the shariah and its relation to modern society.
The present understandings of Muslims about their religion were thus regarded as
degenerated by the distorting impact of foreign elements and bad customs in the form of

superstitions.EIt was not Islam that was petrified, but its distorted understandings by the

> Ahmet Hilmi, Islam Tarihi. 3, 67, 69, 613; Izmirli ismail Hakk1, Anglikan Kilisesine
Cevap, [ Reply to the Anglican Church] ed. Fahri Unan (Ankara: TDV, 1995), 292; M.
Akif, SR. IX-1I/231-49 (31 Kanunusani 1328/7 Rebitilevvel 1331), 389-395; Aksekili
Ahmet Hamdi, “Miisliimanlarin,” 339; “Miisliimanlik Fitri bir Dindir.” [Islam is a
Natural Religion] SR. XIV/342 (28 mayis 1331/27 Recep 1333/1915): 30; M.
Semseddin, Zulmetten. 60.

% Ahmet Hilmi, Ussii Islam. 21, 26,27, 28.
%7 Ahmed Hilmi, Huzur-u. 149.

% M. Akif, “Tefsir-i Serif” [Sacred Interpretation] SR. IX-I1I/209-27 (23 Agustos
1328/23 Ramazan 1330/1912): 4; “Asim,” in Safahat. 372-3; Halil Fahreddin, “Din
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foreign elements. Far from being an obstacle to progress, Islam signified, in Islamist
understanding, the most significant factor which facilitated science, technology,
civilization and strengthened the unity of the state. Closely tied to this recognition,
Islamists underlined the necessity of reforming or reconstructing all the religious schools
and institutions of Islam, including theology, tradition of prophet, figh (law) and sufism. In
that way, Islamic theology (kalam), among other branches of religious sciences, were
restated by the means of modern European philosophical arguments such as Boutroux and
Bergson’s theories, to fit the need and understanding of modern man (yeni ilmi kelam)éI
Through reconstructing religious thought as cleared off from the superstition (hurafe), they
contemplated the creation of a dynamic and progressive religiosity and society. But, as
Elmalili Hamdi stated: “renewing religion was not an alteration or distortion. Due to the
fact that the greatest principle in Islam was the unity (tawhid), other principles would be
effective for the improvement of the principle of unity. Keeping this point of view in the
generality of renewal, the identity of Islamic nation would be maintained... The duty of
renewer would not be denying the essential principles of religion, nor destroying the
identity of umma.’mWhile for some Islamists like M. Semseddin, renewing Islam by
returning to the times of prophet and four caliphs and by the clearing off superstitions from
religion came to mean a “revolution” in religion,h'T'LI for others like Mustafa Sabri this

would constitute the distortion of the basis of Islam, by copying Europe’s revolution in

Mani-i Terakki Degildir.” [Islam is not an Obstacle to Progress] SR. VIII-[/203-21 (12
Temmuz 1328/11 Saban 1330/1912): 406; M. Semseddin, Hurafattan Hakikata, [from
Superstitions to Truth] 316-358 quoted in Ulken, Tiirkiye ‘de. 397

% fzmirli ismail Hakks, “Yeni ilmi kelam Hakkinda Sebiliirresad Ceride-i IImiyesine.
[To the Scientific Journal of Sebiliir Resad, On the New Theology] SR. XXII/551-552
(16 Agustos 1339/3 Muharrem 1342/1923): 38-40; “Yeni ilm-i kelam.” [New
Theology] SR. XX1/528-529 (16 Mayis 1339/30 Ramazan 1341/1923): 58-59.

199 Yazir, Islam. 62-63. In fact, this was the “renaissance of Islam “which would be more
enlightened than European one, pp. 16-17.

10T M. Semseddin, “Miisliimanlik,” 4, 113.
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religion, namely Reformation.'® It would be beneficial to point out that those Islamists
such as M.Ali Ayni, Semsettin Gilinaltay, who put more emphasis on the issue of
reforming the religious understandings of Muslims, supported the Republican attempt to
modernize and nationalize the rituels of worship in 1928, taking part in the committee of

the reformation of religion.

Islamist aim to get true Islam manifested itself in the discussions of unifying the Muslim
medhabs (schools of legal doctrine) which were seen as the way of uniting Muslims at
least culturally and religiously. Rashid Riza’s book on the same subject was translated into
Turkish by an Islamist, Ahmed Hamdi Aksekili.h'TzLI Perhaps, Islamists of the second
constitutional period were influenced by the Islamic modernism of Cemaladdin Afghani
and Muhammed Abduh mostly on the issues of getting true Islam and, for this purpose,
returning to the early form of Islam in order to put an end to the decline of Muslims.
Mehmet Akif, Semseddin Giinaltay, Said Nursi, Aksekili Ahmed Hamdi were among
Islamists who were heavily influenced by the writings of Afghani-Abduh line. For
instance, almost every work of Muhammad Abduh and of his disciples, Rashid Riza and
Muhammad Farid Wajdi was translated into Turkish by M. Akif and Aksekili Ahmed
Hamdi and their various views on the political and social matters of Islam were quoted in
the articles of Islamists. Their articles in Sirat-1 Mustakim-Sebilitir-Resad were written and
translated with the special object of showing the truth about Islam on the issues ranging

Loa]

from the rights of women to slavery in Islam.

192 Mustafa Sabri Efendi, Dini Miicedditler [Religious Innovators] (Istanbul: Sebil, 1977),
87; Yeni Islam Miictehidlerinin Kiymet-i llmiyesi: Musa Carullah Bigiyef’e Reddiye
[The Scientific Value of the New Islamic Renonators: A Refutation to Musa Carullah
Bigiyef] (istanbul: Bedir, 1998), 228.

193 Berkes, The Development. 381.

104 See Ahmet Hamdi Aksekili, “Islamiyet ve Teaddiidii Zevcat.” [Islam and Polygamy]
SR. X1/275, pp. 226-228, (5 Kanunuevvel 1329/19 Muharrem 1332/1913): 226-228;
M. Semseddin, “Miisliimanlk,” 4, 110; M. Akif, “Asmm,” in Safahat. 405; Nursi,
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Generally, Islamists expressed a negative view on Sufism, because it, as they claimed,
taught passivity (atalet) and created apathy towards the worldly affairs, neglecting society
at the expense of the individual’s moral purification. Sufism, by its more emphasis on
(tevekkiil) docility and contentment as opposed to vigour, courage and an active interest in
social and political affairs of true Islam, distorted the real meaning of this Islamic ten‘n.lIil
One the one side, Islamists, such as Ferit Kam, Ismail Fenni Ertugrul, M. Ali Ayni and
Sehbenderzade Filibeli Ahnet Hilmi accused Sufism of being the source of docility and
superstition, but on the other side, they had mystical characteristics which came from their

educational background and their social ties with people’s Islam (halk islamdIQI and their

interest in philosophical sufism such as Muhyiddin Arabi’s idea of Vahdet-i Viicut.

Islamists, in their endeavour to realize the renaissance of Islam, turned their eyes to Islam
both in the sense of religion and in the sense of civilization. In other words, Islamists
employed their selective approach not only in adopting some European ideas and
institutions but also in their evaluation of the historical heritage of Islam. If they thought
that it was suitable for the understanding of the modern times, some medieval
conceptualizations also were regarded as truly Islamic. The movement of turning back to
the original sources of Islam emanated from the belief that modernization was of inevitable
necessity. In this way, the original sources, Qur’an and Sunnah seemed flexible enough to
incorporate modern meanings and to clear up their historical interpretations which were

[fo7]

considered inimical to the spirit of the time, progress.

“Divan-1 Harbi Orfi,” in Risale-i, vol 2. 1922. For Afghani and Abduh’s ideas see
Albert Hourani, Arabic Thought in the Liberal Age 1798-1939 (Cambridge:
Cambridge Univ. Press, 1983).

105 M. Semsettin, 'Zulmetten.187-l92, see also in Kara, Tiirkiye'de. vol. 11, 424-427; M.
Sabri Efendi, Insan ve Kader (Mevkifu’l Beser Tahte-Sultani’l Kader) [Human Being
and Fate] trans. isa Dogan (istanbul: Kiiltiir Basin Yayn Birligi, 1989), 312.

196 Kara, Amel Defteri [Notebook of Deeds] (istanbul: Kitabevi, 1998), 169.
7 Kara, Seyhefendinin. 153-154.
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All in all, the arguments of Islamists contained “a constant effort of translation,’ for
their arguments which were established by reference to the values and principles of the

texts (Qur’an and Hadith), the early Islamic practice and medieval theorization.

2.7 Political Power and Islamists

In Muslim lands, Islam as a source of political legitimization was employed by the ruling
elites to keep the existing political order but at the same time it was also used by the
oppositional movements in order to protest this political order!J'T2| In joining the Young
Turk opposition to Abdul Hamid II, Islamists, by the employment of religious
terminology, considered the Hamidian regime as an autocratic regime which was an
obstacle not only to the preservation of Ottoman moral values- sense of solidarity and love
of motherland but also to the realization of shari’ah. It was the Young Ottomans who
started to use autocratic rule synonymously with despotism (istibdad) against the rule of
Tanzimat statesmen and Islamists of the second constitutional period continued this
tradition even by reading all the Islamic history through this word. In fact, as explained at
the end of the first chapter, absolutism was regarded as necessary for the strong and just
rule in order to distribute the welfare among subjects in the classical times of the empire.lﬁ|
Stuck with the dichotomy of despotism and constitutional regime, Islamists used Islamic
concepts for both opposing the Hamidian rule and supporting the Young Turk regime. In
order to achieve clarity in the explanation of Islamist political ideas in the following

chapter, it seems necessary to discuss the Islamist attitude(s) towards political power in

practice in the rest of this chapter.

1% Al-Azmeh, Islams. 84.
199 Karpat, “the Stages,” 81.

"% nterestingly enough, even, in the fatwa for the de-ethronement of the sultan Abdul
Hamid II, there was no accusation of despotism, see Ortayli, Imparatorlugun. 235.
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2.7.1 Why Did The Islamists Join the Opposition Against The Hamidian Regime?

The autocratic rule of Abdul Hamid II brought about the shift of the centre of political
power from the Porte, the bureaucracy to the palace, the sultan-caliph. Mainly because of
this concentration of power in the hands of the sultan, Islamists, unlike the Young
Ottomans, directed their criticism and opposition to the personality of Abdul Hamid II,

[

portraying his rule as a kind of despotic and unjust “ancien regime.”— Their negative
feelings about the personality of sultan became apparent when the Committee of Union
and Progress felt itself strong enough to enthrone the sultan in 1909 by exploiting the
incident of 31 Mart.l']']_'ZI Abdul Hamid’s picture as a selfish and unjust despot (miistebid)
who was seeking to fulfill his desires and interests at the expense of the nation’s

3]

interests —-was so common among Islamists that one could not find any argument for the
support of the Sultan’s policies in Islamist journals of the time. By the portrayal of Abdul
Hamid II, against whom they participated in the Committee of Union and Progress; they
usually referred to the sultan’s absolutism simply as the foremost impediment to the
progress of Ottomans and saw nothing in it contributing to the modernization of the
Ottoman state. Filibeli Ahmet Hilmi argues that “[t]he Ottomans opened their eyes and

saw their faults; they removed from his throne their Khalif and Sultan, who acted contrary

to God’s command and the tradition of the Prophet; they did away with the accursed rule

" Kara, Islamcilarm. 127-130; Yazir, “Va’z.” [Sermon] BH. I/2 (29 Eyliil 1324/16
Ramazan 1326/1908): 7; Nursi, “Bediiizzaman-1,” 407; Manastirli Ismail Hakki,
“Fariza-1 Stikran.” [A Duty of Gratitude] SM. 1I/37 (7 Mayis 1325/30 Rebiiilahir
1327/1909): 162; M. Akif, “Siileymaniye,” in Safahat. 148; also “Istibdat” and
“Hiirriyet” in Safahat. 73-79 and 80-81.

12 For a careful interpretation on Abdulhamid before the event of 31 Mart, see Manastirl

Ismail Hakki, “Mevaiz.” [Sermons] SM. 1/4 (4 Eyliil 1324/21 Saban 1326/1908): 60-
63; “Mev’iza.” [Sermon] SM. I/7 (25 Eyliil 1324/12 Ramazan 1326/1908): 112.

3 Mustafa Sabri Efendi, “Tasrada irad Olunmug bir Nutuktan.” [From A Speech
Delivered in Countryside] BH. III/56 (5 Nisan 1326/7 Rebitilahir 1328/1910): 1150-1;
Ahmet Hilmi, “Millet-i Celile-i Islamiyeye hitabe-i i’di said.” Hikmet. 25 (23 Eyliil
1326/2 Sevval 1328/1910): 1-2.
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called despotism, and its place established the principle of consultation and constitution,
which is the command of Islam and the tradition of the Prophet.’i%I The dethronement of
Abdul Hamid also indicated the end of absolutism (usul-ii mutlakiyet), which was contrary
to Islamic principles, in the Muslim World.IEIm this way, by reading the Islamic history in
terms of the dichotomy of freedom (mesrutiyet)/ absolutism (istibdad), they reached the
conclusion that Muslims had lived under absolutist rules until the 1908 revolution,

certainly with the exception of the periods of the prophet and his four caliphs.

During the Hamidian times, as to the ulema, particularly lower ranks, they were allowed to
be in poverty and decline whereas the modern schools (mektebs) were supported and
spread to the provinces. Sultan Abdulhamit II attempted to undermine the financial powers
of the Ulema, not only by adding the wealth of the religious foundations to the state
treasury, but also by preventing the Ulema “from retaining power which would have
enabled them to hinder or prevent the secular reforms which followed.’ Abdul Hamid’s
poor treatment of the ulema was attributed to his ambition to continue the despotic regime
and to prevent any opposition to his rule. Thus, medreses and their students were forced to

i)

be in decline™; even the main religious books of Islam were burn@| by Abdul Hamid,

14 Arusi, Landau’s translation, 7he Politics. 337.

"> Ahmet Hilmi, Asr-1 Hamidi'de. 105, 106. Abdul hamid ‘s abdication from the throne
was regarded by Islamists as the application of the Qur’an’s command see SM. 111/62
(29 Tesrinievvel 1325/27 Sevval 1327/1909): 149.

16 Stanford J. Shaw, “Sultan Abdulhamid II: Last Man of the Tanzimat” in Tanzimat in
150. Yildonmiimii Uluslararast Sempozyumu (Bildiriler) (Ankara: Milli Kiitliphane,
1991), 182; see also Lewis, The Emergence. 178). As Mardin states: “Insofar as the
ulema are concerned, they were the most neglected of the three orders. During the
Hamidian era there was an absolute veto on measures that would aim to rejuvenate the
religious estate or its schools.” Serif Arif Mardin, “Libertarian Movements in the
Ottoman Empire 1878-1895.” Middle East Journal. XIV (1962): 180.

"7 Ceride-i ilmiye-i Islamiye, “Asker Evladlarmiza Hitabmmz.” [An adress to Our
Children in the Army] BH. 1I/29 (6 Nisan 1325/27 Rebiiilevvel 1327/1909): 669-672.
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Islamists claimed. Furthermore, Islamists strongly criticized the dissolvement of the
Mecelle committee by Abdulhamid II as well. Like the civil code, other braches of law

were codified by this official committee.

Abdul hamid II tried to raise the sense of unity into the Muslim community’s
consciousness as a defensive political programme of action against the menace of the
imperialist West to the Ottoman state, the bastion of the Islamic civilization. Inside the
empire, his Islamism was mainly directed to awakening a new social and religious
motivation for the Ottoman people.l'l'l_'g| But according to Islamists, the Sultan ideologically
and mentally was very far from developing Ittihad-1 Islam as an effort to unify the
Muslims of the world under his leadership as Sultan and Caliph or cement the Muslim
elements of the Empire.h'z_o'l"[he sultan’s good relations with the sheikhs of some tarikats in
peripherial parts of the empire and Muslim lands, including Sheikh Muhammed Zafir of
the Shazeli order, Ebul Huda as-Sayyadi and Ahmed Esad of the Rufai order were not

L21]

regarded as the policies of Ittihad-1 Islam.

Abdulhamit put the priority on the caliphate part of his titles, rather than his sultanate

because in his view, the social structure and politics of the Ottoman state was based upon

"8 Manastirli Ismail Hakki, “Mev’iza.” [Sermon] SM. 1/18 (11 Kanun-evvel 1324/30
Zilkade 1326/1908): 286; Mehmed Akif Ersoy, “Koleraya Dair.”[On Cholera] SM.
V/115 (4 Tesrinisani 1326/15 Zilkade 1328/1910): 178-179; Hayret, “Ya Alim, Ya
Halim.” [O the Omniscient, O the Clement] BH. I/1 (22 Eyliil 1324/9 Ramazan 1326):
6-7; Hafiz Muhammed, “Makale-i mahsusa.” [Specific Article] BH. 1/3 (6 Tesrinievvel
1324/ 23 Ramazan 1326): 11-13.

"9 Cezmi Eraslan, II. Abdiilhamid ve Islam Birligi, [Abdul Hamid II and Islamic Union]
(Istanbul: Otiiken, 1992), 32. In fact, Abdulhamit did not consider seriously invoking
the caliphate as an instrument of foreign policy in order to get the political support of
Muslims around the world. It was the Young Turks who deliberately sought to make

use of the caliphate as a political weapon, Caesar E: Farah “Great Britain, Germany
and the Ottoman Caliphate.” Der Islam. 66 (1989), 264, 286-7.

120 See Ahmet Hilmi, Asr-1 Hamidi de. 65 and 89.

121 A. Seni, “ittihad-1 islama S6zle mi Hizmet Edecegiz.” [Do We Serve Islamic Union
Only with Words] Hikmet. 17 (29 Temmuz 1326/6 Saban 1328/1910): 4.
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religion and thus, in the Empire, the idea of motherland should not come first before the
love of faith and the caliph. The love of motherland should be of secondary importance.l%l
The sultan tried to prevent the advance of the idea of nationalism within the empire and to
substitute Islamism in its place. Abdul hamid’s anti-nationalist policy and his discontent
with the idea of vatan was criticized by Islamists on the grounds that the love of
motherland was indeed “a part of the faith.’|’1:23| The “despotic” regime of the Sultan also
created a sense of separation and enmity between muslims and non-muslims. Even, non-
muslims subjects of the empire were in better position than muslims due to the advantages
of the millet system%lslamist identification of Abdulhamid II’s rule with istibdad, was
not a contested one. Ahmed Midhat, the most distinguished intellectual of the Hamidian
time, defended Hamid’s regime by making a distinction between absolutism which was
synonymous with lawlessness and autocracy, and by emphasizing the claim that the

sultan’s rule was entirely true to Islamic princ:iples.llzzsI

2.7.2 Points of Tension Between the Young Turks and the Islamists

In their struggle against the rule of Abdulhamid, Young Turks addressed mostly to Islamist
arguments as an oppositional ideology and got the support of the ulema and of some parts
of popular Islam, namely tarikats. Among the ulema who established the science branch of

the Union and Progress in 1908 with the goal of displaying the Islamic nature of the

122 Qultan Abdiilhamid, Siyasi Hatiratim [My Political Memoirs] (Istanbul: Hareket,
1974), 166-167.

123 Hafiz Muhammed, “Makale-1,” 11-13.

124 Manastirli Ismail Hakki, “Meva’iz.” [Sermons] SM. 1/25 (29 Kanun-u Sani 1324/20
Muharrem 1326/1908): 399; Hayret, “Ya Alim,” 6.

125 Hanioglu, The Young. 26. In fact, Abdulhamid Il founded an administration with a
number of special committees which acted as organs of mesveret in its medieval
conceptualization see Berkes, The Development. 256.
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constitutional regime, were Musa Kazim Efendi, Manastirh ismail Hakki Efendi and

Mustafa Sabri Efendi, writing in different Islamist periodicals at the moment."*®

Islamists were in full agreement in supporting the erection of constitutional government
and the June revolution against the absolutism of Abdulhamid II. According to Musa
Kazim, “The Islamic state was restored thanks to the constitution (of 1876/1909) which is
based on the Islamic principle of consultation, revealed in the Koran (Sura 42:38). The
umma (Muslim Community) is represented by the Ottoman parliament. The neglect of the

[

principle of consultation led to the decline of Islam.”™ Islamists presented the July
revolution to the people as the last chain of the revolutions that occured in Islamic
world.ILZ_&IEven Volkan which was later involved in the event of 31% Mart, considered the
July Revolution for the Ottomans as the beginning of being the nation which was until
then composed of several ethnici‘cies.IEI The word revolution (inkilap) as something
positive was incorporated into Islamist discourse(s) by the July revolution and continued to
be used in that way in the Republican period. The revolution was achieved under the
leading role of the Union and Progress as “the guarantee of the freedom and

constitution.”lu—o'lAn interesting and somehow telling evaluation of the June revolution was

provided by Mustafa Sabri Efendi who mentioned the ulema’s duty of ‘commanding the

126 They gave some speeches on the issues of religion to an audience, comprised of the
members of the Union and Progress see Tunaya, Tiirkiye de Siyasal Partiler [Political
Parties in Turkey] vol III (Istanbul: Hiirriyet Vakfi yay, 1989), 308.

127 A H.De Groot, “Modernist Attitudes in Ottoman Official Islam (1856-1918),” in State
and Islam ed. C. Van Dijk and A.H. de Groot (Leiden:Research School CNWS, 1995),
62.

128 Tunaya, Islamcilik. 99.
129 Volkan, “Nutuk.” [Speech]1 (28 Tesrinisani 1324/11 Aralik 1908): 4.

130 Ahmet Hilmi, “fttihat ve Terakki ve Ordu: Garip bir Korliik.” [The Union and Progress
and Military: A Strange Blindness] Hikmet. 14 (8 Temmuz 1326/14 Recep
1328/1910): 1-2; “Birazcik Izahat: Meslek-i I’tisam.” [Some Explanation: Way of
Protection] Hikmet 49 (10 Mart 1327/22 Rebiiilevvel 1329/23 Mart 1911): 1-2.
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good and forbidding the bad’ and continued: “Although the duty of leading the force
which would forbid and remove the bad [the despotic Hamidian regime] belonged to the
ulema, we, unfortunately, could not perform this duty. But our glorious soldiers and the

Committee of Union and Progress did this legitimate duty.”EI

While a group of Islamists, the Society of Muhammedan Union, under the leadership of
Dervis Vahdeti through Volkan journal, played a role in organizing the Incident of the 31*
Mart, almost all Islamists, including Sirat-1 Mustakim and Beyaniil Hak, opposed to the
uprising and tried to persuade the public not to participate in the revolt. Interpreting the
usage of Seriat by the uprising as something reactionary (irtica), Islamists claimed that the
uprising was religious in its appearence but was political and reactionary in reality. It was
organized by the despot Abdul Hamid in order to bring the despotism back and in order to
put an end to the constitutional regime.'zlln their eyes, denying mesrutiyet and mesveret
which would save the Ottoman state was, indeed, tantamount to denying Islam and

3]

humanity.— Looked form this particular perspective, the Operation Corps (Hareket

ordusu) which supressed the rebellion of 31 Mart in 1909 was salluted by Islamists as

L]

being “the saver of Islamic nation, caliphate and Ottomon government.”

31 Mustafa Sabri Efendi, “Beyanu’l Hakk’in Meslegi.” [The way of Beyaniil Hak] BH.
I/1 (22 Eyliil 1324/9 Ramazan 1326/1908): 2.

132 Ceride-i “Asker,” 669-672; Swat-1 Mustakim, 11/34 (20 Nisan 1325/13 Rebiiilahir
1327/1 Mayis 1909): 114. For more on the event see, David Farhi, “The Seriat as a
Political Slogan-or ‘the Incident of the 31% Mart‘.” Middle Eastern Studies. 7:3
(October 1971): 275-299.

33 Yazir, “31 Mart Vakasina Dair-Meclisi Mebusanda.” [On the Incidence of 31 March
in the Parliament] BH. 11/34 (6 Temmuz 1325/2 Recep 1327/1909): 789

134 Sirat-i Mustakim, SM. 1I/34 (20 Nisan 1325/13 Rebiiilahir 1327/1 Mayis 1909): 114;
Manastirli Ismail Hakki, “Mevaiz.” [Sermons] SM. I/1 (14 Agustos 1324/30 Saban
1326/1908): 10-11; “Mev’iza.” [Sermon] SM. 1I/28 (19 Subat 1324/11 Safer
1327/1909): 32.
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Islamists hoped much from the proclamation of the second constitution (Ikinci
Mesrutiyet); in fact they participated into the secret organizations of the Union and
Progress to oppose Sultan Abdulhamid and to force him for the reopening of the
parliament (Meclis-i Mebusan). During the years of opposition to the Hamidian rule and
after the June revolution, the different sectors of the Islamists of the Second Constitutional
period called the Union and Progress as “the renewers (miiceddidin)” or “the good people
of the ummah (ahyar-1 immet)” while accusing the sultan of not applying the sharia
Despite of the fact that Islamists supported wholeheartedly the oppositon to the Hamidian
regime by denouncing any accusation of irreligousity for the Young Turks, as ismail Kara
underlines, the ulema was not in a position of establishing the opposition but rather was a
passive and secondary part of the opposition so that its legitimacy was controversial from
an Islamic point of View.IEI
But the performance of the Union and Progress defeated their expectations, for this party
was carrying out some unlslamic (or secular) and nationalist policies. Like Young Turks,

Islamists were imbued with the ideas of the Young Ottomans on constitution and

parliament and even some Islamists mentioned Namik Kemal and Ali Suavi among their

135 Tasavvuf, “Besayir-i Maneviyye.” [Spiritual Good News] Zasawuf. 6 (14 Nisan
1327/27 Rebiiilahir 1329): 2; “Hilf-ul Fudul ve Ittihat ve Terakki Cemiyetinin Seriat-1
Garra-y1 Islamiyede Mazhariyet-i Maneviyesi.” [Hilf-ul Fudul and the Spritual
Attainment of the Union and Progress in the eyes of Great Sharia] Tasavwvuf. 2 (17
Mart 1327/29 Rebiiilevvel 1329): 5; Manastirl fsmail Hakki, “Mev’iza.” [Sermon]
SM. 1/7 (25 Eyliill 1324/12 Ramazan 1326): 110; “Mev’iza.” [Sermon] SM. 1/18 (11
Kanunuevvel 1324/30 Zilkade 1326/1908): 286; Dervis Vahdeti, “ittihad-1
Muhammedi Cemiyeti.” [Association of the Mohammedan Union] Volkan. 95 (23
Mart 1325/14 Rebiiilevvel 1327/ 5 Nisan 1909): 462; Nursi, “Miinazarat” in Risale-i.
vol. 2,1946; see also Kara, “Ulema-Siyaset. iliskilerine Dair Onemli Bir Metin:
Muhalefet Yapmak/Muhalefete Katilmak.” [An Important Text on the Relations
Between the Ulema and Politics: Creating Opposition or Joining into the Opposition]
Divan. 4 (1998):18, 24.

136 Kara, “Ulema-Siyaset,” 2. Within the same text, there was an attempt of limiting the

meaning of ulul emr to the ulema as the ahl hal ve’l akd with the aim to oppose to the
rule of Abdul hamid II see Ibid., 11-12.
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sources of intellectual and political inspiration. But while the Young Ottomans’ attempt to
reconcile western civilization with Islamic values found an echo in the intellectual life of
the Islamists, Young Turks considered this effort as useless, except for the purposes of
propaganda.nghus, it was inescapable that the Young Turks and Islamists would be in a
serious conflict on how to define ideological features of the post-Hamidian state and on
which layers of Ottoman identity, Islamic or Turkist, would be emphasised to give the
colour to the new regime. Although in their search for the support of the ulema, Young
Turks employed the jurisdic arguments of Islamic political theory and the shari’a as the
source of constitutionalism and as a leverage to oppose the despotic government (istibdad)
of the sultan Abdulhamid II, as Hanioglu rightly points out, their ideology was “originally
‘scientific,” materialist, social Darwinist, elitist, and vehemently antireligious; it did not
favor representative government.” >

It is not true to say that after their disillusionment with the direction of the Union and
Progress’s regime, Islamists changed their minds and became anti—democratic.I'B_'q'| But
rather, they criticized, especially after the Balkan wars, the Union and Progress as ruling
the country despotically similar to that of Abdulhamid’s despotisrr@ and as “not walking

along the way of true Islamization and not completing the political revolution by social and

7 Hanioglu, The Young. 18.

¥ 1bid., 32. The Young Turks disparaged religion and God privately and besides
“reflecting their striving to become oriental Biichners, the thinking of most early
members of the CUP bore the deep stamp of the theory of social Darwinism, which the
Young Turks saw as a tool for understanding reality,” Ibid., 23. More on Young Turks
see also E.E.Ramsaur, The Young Turks: Prelude to the Revolution of 1908 (Princeton:
Princeton University Press), 1957.

% Tunaya, Islamcilik. 60.

10 The “despotism” of the Union and Progress was severely criticized especially by

Volkan in its various copies. Beyanu’l-Hak and Sirat-i Mustakim-Sebiliirresat line
distanced themselves from the Commitee and started to criticize its policies,for
example see Mustafa Sabri Efendi, “Ittithat ve Terakki Kongresinde Kiraat Olunan
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»“! " Furthermore, the Young Turk regime’s reluctance in

religious revolutions.
promulgating laws which were derived from the sharia and its Turanist and secular
policies gave way to the serious disturbances among Islamist circles.'*> Another
significant subject of tension between Young Turks and Islamists, especially Beyanul Hak
circle was the negative image of the ulema portrayed as sariklilar, denoting a group of
reactionary and anti-constitutionalist people, in the second constitutional period. This
negative image of the ulema was also discussed in connection with its involvement in
politics. Beyanul Hak circle, composed of the ulema who expected a more significant
place for themselves in the new regime simply because of their unique role in executing
sharia, discussed the subject in great detail between 1911 and 1912. Closely tied to their
duty of commanding the good and forbidding the evil, they regarded themselves as the
inheritor of the prophet to supervise the government policies and to enlighten the public
opinion from a position, that was above party politics. The involvement of the ulema in

politics was also defended by reference to the idea of national sovereignty which the ulema

was a part of as well. L]

Raporun bir Noktas1.” [A Point of the Report Delivered in the Congress of the Union
and Progress| BH. V1/131 (3 Tesrinievvel 1327/23 Sevval 1329/1911): 2361.

Y Tunaya, Islamcilik. 62.

142 See S.M. Tevfik, “Memleketi Kurtaracak Ancak islami bir Teskilattir.” [Only An
Islamic Organization Can Save the Country] SR, XV/389 (30 Kanun-usani 1325/27
Rebiiilahir 1337/1919): 441 and Omer Fevzi, “Niday-i Ehli islam.” [Voice of
Muslims] BH. 1/17 (12 Kanun-usani 1324/2 Muharrem 1326/1908): 373-5.

43 See Mustafa Sabri, “Ilmiye Biitgesi Miinasebetiyle.” [On the Occasion of the Ulema

Budget] BH. V/106 (4 Nisan 1327/16 Rebiiilahir 1329/1911): 1958-1961; “Ittihat,”
2359-2363; Ermenekli M. Safvet, “izah-1 Hak ve Hakikat.” [Explanation of Right and
Truth] BH. VI/139, (5 Kanunuevvel 1327/26 Zilhicce 1329/1911): 2493-5; Ahmed
Sirani, “Bir Miidafaa.” [A Defence] BH. VI/139, (5 Kanunuevvel 1327/26 Zilhicce
1329/1911): 2499; Ahmed Necati, “Ulema-i Kiramdan bir Rica.” [A Request to the
Ulema] BH. VII/171 (30 Temmuz 1328/28 Saban 1330/1912): 3009 and Demirhisarl
Hafiz Hiiseyin, “Ulemanin Mevki-i Siyasisi.” [Political Role of the Ulema] BH.
VII/160 (14 Mayis 1328/10 Cemaziyelevvel 1330/1912): 2829.
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CHAPTER III

ISLAMISM IN THE OTTOMAN EMPIRE (1908-1918) II: POLITICAL IDEAS

A Muslim’s fatherland is the place in which the shari’a prevails
M. Said Halim Pasha, Buhranlarimiz

3.1 Islamizing Democracy: Islamists and The Mesrutiyet

The notions of constitutionalism, representative government and popular sovereignty came
to constitute the heart of the modernization movement in the Empire, embracing the view
that they were compatible with the principles of Islamic government. Based on the
compatibility argument, the idea of democracy as the basis of a constitutional regime was
widely discussed in the writings of the Young Ottomans, most notably by Namik Kemal
and Ali Suavi. They advocated liberal constitutionalism because it, as they argued, could
put an end to the absolutism and restore shariah or rule of law, in a parliamentary
framework. By emphasizing certain concepts (shura, ijma and bay’a) of Islamic jurisdic
tradition and relegating others to the background, they reconstructed Islamic theorizing on

u

democracy and state to justify the adoption of democratic institutions.” For example,
Namik Kemal advocated the doctrine of popular sovereignty and found its equivalence in
Islamic tradition : bay’a as a social contract between the people and the sovereign.EIIn this

way, shura and megveret grows into representation or democracy, timmet into nation, ijma

Mardin, The Genesis of Young Ottoman Thought: A Study in the Modernization of
Turkish Political Ideas (Princeton: Princeton University Press, 1962), 289.

2 Namik Kemal, in Oz6n, Namik.105.
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into social contract, i¢tihad into the parliamentary legislation, bay’a into the delegation of

sovereignty to the ruler by the people, justice into freedom and ilm into science.’
gnty y the people, J

There are two differing opinions regarding Islam’s compatibility with democracy in
Turkish political thought. They can be traced back to the disagreement between the two
thinkers on the issue of popular sovereignty. While Namik Kemal assumed that popular
sovereignty could be reconciled with the notions of bay’a and ijma, Suavi was the first
political thinker who voiced the argument that there is no popular sovereignty in Islam
because sovereignty belongs to God, not to people.IZI Through this understanding of
sovereignty, he speaks of Islamic government in nomocratic terms and comes to conclude
that “sharia is superior to caliph and sultan in the Islamic state (Devlet-i Islamiyye) and
that government is indeed conducted in the name of sharia.” The central importance of
sharia, in Suavi’s ideas was highly tied to the ulema’s supreme duty of control (murakebe)
over statesmen and the sultan!EI Young Ottomans sometimes broadened the compatibility
established between mesrutiyet and mesveret to the approval of republic as a form of

government by the argument that Islam and the Ottoman state were a sort of republic when

they first arose.E|

Here we have the beginning of an interesting line of thought- an attempt to establish the

legitimacy of Western democratic values and institutions within the framework of a

Berkes, The Development. 261; Berard Lewis, Islam in History (Chicago:Open Court,
1993), 331.

4 Ali Suavi, in Hiiseyin Celik, 4/ Suavi (Ankara: Kiiltiir Bakanlig1 Yay., 1993), 216;
Mardin, The Genesis. 381.

Ali Suavi, quoted in Hiiseyin Celik, 4/ Suavi ve Dénemi (Istanbul: iletisim, 1994), 551
and 554.

Namik Kemal, quoted in Davison, Essays. 252, Ali Suavi, “Demokrasi, Hiikiimet-i
Halk, Miisavat.” [Democracy, People’s Government, Equality] Ulum. 18: 1083-1107
in Celik, Ali. 232, 234; Ulken, Tiirkiye de. §3.
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general Islamic political heritage. Their liberal interpretation of Islam, their reconciliation
of Islamic political values with the Western political institutions, their emphasis on
spreading education and the use of journalism to create public opinion prepared the
Ottoman intellectual mind for accepting modern concepts and institutions. The concepts
were old but their contents were new and to a great extent Western ones.” The Young
Ottomans were addressing people whose foremost commitment was to religious values
and when they say that the Western political ideas and institutions such as parliament and
democracy, were to be found in Islam’s early days, they were trying to appropriate modern
ideas into Islamic forms. Interestingly enough, Islamist intellectuals’ effort to combine
western political ideas with Islamic tradition constituted the most effective channel for the

penetration of Western ideas into the Ottoman intellectual mind.®

More importantly, Islamists of the Second Constituional period like the Young Ottomans,
had the inclination of adopting (and justifying) democratic institutions and notions for the
cause of adopting good aspects (mehasin-i medeniyet) of Western “civilization,” without
sacrificing the Islamic ideals and values of the Ottoman society. Young Ottomans’ effort
to amalgamate European liberal constitutionalism and Islamic (classic ) political theory
was taken up by the Islamists of Second Constitutional period. Put it differently, the
political institutional framework coming from modernity was tried to be adopted and

legitimized by the traditional political symbols of Islam.

3.1.1 From Megveret To Constitutional Regime: Hiirriyet and Kanun-i Esasi

At the proclamation of Mesrutiyet, like the Young Turks, for Islamists freedom (hiirriyet)

signified the ending of Abdiilhamid II’s autocracy (istibdad) and the restoration of the

" Tiirkéne, Islameiligin. 102.

8 Ibid, 273.
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constitutional regime (free election and parliament) and so that, ‘constitutional regime
became in perfect conformity with the Islamic government’. Against the accusation that
the constitution was a thing which was taken from Christian Europe, Ahmet Hilmi argued
that “It was by Islam that consultation was proclaimed for the first time in the world.”EI He
went on to claim that although the prophet’s form of government was a patriarchal
government, it was basically a constitutional regime that its principles were subjected to
well arranged laws and its details were subjected to mesveret.éI Common among Islamists
was the effort to find the principles of democracy in the era of the first four caliphs. The
only cure for the problems of Muslims is to return to the rules of Islam and their practice in

accordance with what it was in the days of the early caliphs.

In their articles, Islamists, in order to introduce modern-democratic ideas into their readers,
used classical jurisdic terminology and combined traditional and modern concepts with the
aim to give the legitimacy of old concepts to the new ones, as if they were synonyms. In
this way, Islamists tried to transform the Islamic legal conceptions of hiirriyet, miisavat and
uhuvvet into political ideas as something similar to the democratic political concepts of

freedom, equality and ‘fraterni‘[y.h"_'I

While adhering to the institution of Shura or mesveret, they made it clear that members of
shura or Ehl-i Hal ve’l Akd (men with power to bind and loosen) should be elected by the
people and the ruler should be bound by the decision of the majority of Shura. Shura was
what made political authority legitimate and more importantly, the continuation of
legitimacy hinged on the application of the sharia. The principle of shura or mesveret was

made into the most significant element of political thought in Islam. Its employment

Arusi in Landau, The Politics. 338.
19" Ahmed Hilmi, Islam Tarihi. 198-199.
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served two objectives: first, to absorb modern political institutions such as constitution and
parliament within Islam; second, to denounce the autocratic rule (istibdad) of Abdulhamid
II and later, at least by a small part of Islamists, the Committe of Union and Progress.
Islamists were against also the despotic rule under the cloak of mesrutiyet in the regime of

the Union and Progress.

The support to constitutionalism was mainly accompanied by the rejection of despotism in
Islamist discourse. Filibeli Ahmet Hilmi’s statement is an illuminating example: “[t]he
method of government of all governments subject to the faith of Islam is that of lawful
consultation and constitution. In Islam there is not despotism, i.e., rule according to the
arbitrary wishes of one man. If any Moslem accepts any principle other than that of
consultation, he is guilty of disobedience towards the tradition of our Prophet and the

VB

command of God, and of giving assistance to tyranny.’

In Islamist definition, mesrutiyet denoted a contract, a social contract, between the nation
and the government on the condition that the nation had the right of controlling the
government.EI According to another definiton, mesrutiyet was composed of justice,
mesveret (shura) and limitation of power in law.IEI Generally, mesrutiyet was defined in
contradistinction to despotism. Mesrutiyet meant government’s acceptence of being

limited by laws while applying its political power to carry out the affairs of the nation

Kara, Seyhefendinin. 263. Kara thinks that this attempt was not succesfull.
12 See Mustafa Sabri Efendi, Dini Miicedditler. 108-109.

B Arusi in Landau, The Politics. 336-7; see also Omer Riza (Dogrul), “Tiirkgiiliik,
Memleketcilik.” [Turkism, Patriotism] SR. XVIII/448 (13 Tesrinisani 1335/18 Safer
1338/1919): 70; Mustafa Sabri, Dini Miicedditler. 101

4" Mustafa Sabri, “Talebe-i Uluma.” [To the Students of Learning] BH. 1I/33 (29 Haziran
1325/23 Cemaziyelahir 1327/1909): 766.

15 Said-i Kiirdi (Nursi), “Hakikat.” [The Truth] Volkan. 70 (26 Subat 1324/18 Safer
1327/11 Mart 1909): 337.
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whereas despotism signified the noncompliance with the laws by rejecting any sense of
limitation. The Ottoman Constitution, Kanun-i Esasi was legitimated and defended by
Islamists on the ground that mesrutiyet as a form of government and a political ideal was
completely in accordance with the sharia. Within this mood, Musa Kazim, in his article,
‘Freedom and Equality’ argued that “the Constitution is nothing but the embodiment of
some parts of the fundamental provisions of the Kur’an relating to worldly affairs.”'®
Similarly, Elmalili M. Hamdi suggested that Kanun-i Esasi was a document of agreement

between the nation and the government in order to protect Islamic sharia and to execute its

1
laws.!”

As Berkes rightly argues, “[i]t had never occurred to the Young Ottomans to claim that the
constitutional system they found in the West had been taken over from the Arabs. They
simply believed that in the past Islam, too, had had its constitutionalism”. Islamists of the
second constitutional period went further. Europeans owed both their constitutional system
and their science and technology to Islamic civilization of the medieval ages.IE] Thus, for
Islamists the ideas of hiirriyet (freedom) and miisavat (equality) were not new to Muslim
mind. Constitutional democracy was welcomed by them because it was believed that this
new political system of Europe was the revitalization of the early Islamic government (the

early caliphate of Islam) in the times of the first four caliphs.|E| Islamic political system as

' Musa Kazim, “Hiirriyet-Miisavat.” [Freedom-Equality] SM. I/2 (21 Agustos 1324/7
Ramazan 1326/1908): 20-22.

7 Yazir, “31 Mart,” 790.

18 Berkes, The Development. 263; see Manastirl Ismail Hakki, “Mev’iza.” [Sermon] SM.

/7 (25 Eylil 1324/12 Ramazan 1326/1908): 109; Mustafa Sabri, “Muhterem
Hemsehrilerim.” [My Respected Fellow Citizens] BH. 11/43 (7 Eyliil 1325/5 Ramazan
1327/1909): 950 and for a more sophisticated version of this argument see Ahmet
Hilmi, Islam Tarihi. 201-202.

Manastirh Ismail Hakki, “Islam ve Usul-ii Mesveret.” [Islam and Principle of
Consultation] SM. I/5 (11 Eyliil 1324/28 Saban 1326/1908): 70; “Mev’iza.” [Sermon]
SM. 1/13, p. 13, 6 Tesrinisani 1324/24 Sevval 1326; Ismail Fenni Ertugrul, Hakikat
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exemplified by the first four caliphs decayed because of the absence of megveret
(consultation). By classifying the types of government into three; monarchy, aristocracy
and democracy, Izmirli Ismail Hakki argued that Islamic government was a kind of
democratic government in which political head of the government was elected by the
people. As in democracy everybody was equal in front of the law, everbody in Islam has
the same rights and equal in front of the sharia. As democracy was a people’s government
in which people participated in the affairs of the state, Islamic government was a
government of the umma to whom the three powers, executive, legislative and judiciary

belonged.”
L]

The identification of constitutional regime with the Islamic political principles; shura and
ijma was justified in such a way that ” the constitutional regime which ‘the Europeans
believe to be their own invention is nothing but the totality of the sacred Seriat.’ b
Islamist discourse envisioned such a very close and organic tie between mesrutiyet and
sharia, calling it as mesrutiyet-i mesrua (shari constitutionalism) so that they generally
regarded mesrutiyet not only as a form of government which was compatible with Islam

but also as a form of government that would realize the goals of sharia such as ittihad,

progress and religiosity!'z_2I Commenting upon constitutionalism of a government which

Nurlar: [Lights of the Truth] quoted in Ismail Kara, Tiirkiye de Islamcilik Diisiincesi
[Islamist Thoght in Turkey] vol.2 (istanbul: Risale, 1989), 164-5; Elmahh Hamdi
Yazir, “Miisliimanlik Mani-1 Terakki Degil, Zamin-i Terakkidir-5.” [Islam is not an
Obstacle to Progress but a Guarantee of Progress-5] SR. XXII/551-552, p. 36-38, 3
Muharrem 1342; Mahmud Es’ad, “Din-i Islam Mesrutiyeti emr eder.” [Islamic
Religion Commands Constitutional Regime] 7M. I/15, pp. 238-239, 9 Eyliil 1326/18
Ramazan 1328.

2 fzmirli ismail Hakki, Anglikan. 278-279, 282.

21 Quoted in Berkes, the Development. 369.

2 Said-i Kiirdi (Nursi), “Bediiizzaman-1,” 402-403; “Lemean-i Hakikat ve Izale-i
Siibiihat.” [Shining of Truth and Elimination of Doubts] Volkan. 101 (29 Mart 1325/20
Rebiiilevvel 1327/11 Nisan 1909): 494; Elmalili M. Hamdi, “Vaaz.” [Sermon] BH. /2
(29 Eyliil 1324/16 Ramazan 1326/1908): 7.
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applied the sharia based laws, Mustafa Sabri spoke of the adherence to sharia as the major

condition in the contract between nation and head of government.”?

In fact, even when the expectations produced by the July revolution (Young Turk
revolution) faded away with the autocratic rule of the Committee of Union and Progress,
Islamists continued to identify the constitutional regime with the Islamic model. Despite
their opposition to the application of constitutionalism by the Young Turk governments
through their articles in some periodicals, Sirat-1 Mustakim (The Straight Path) (from 1912
known as Sebiliirresad, Path of Righteousness), Beyan’iil Hak, Hikmet, Volkan and the
like, Islamists did not voice any argument against the said compatibility between Islam and
the constitutionalism. Even Ittihad-1 Muhammedi circle led by Dervis Vahdeti in the
periodical Volkan presented not an anti-democratic discourse but rather it advocated a
more libertarian and democratic language in their opposition to the policies of Union and

ba]

Progress.— Certainly this discourse was overtoned by their call for the strict adherence to
shariah in the new regime. Nobody paid attention to the apparent incompatibility between

the notion of national sovereignty and Islamic principles, on the contrary it was seen as a

form of ijma.

One exception to this trend was Said Halim Pasa, who, interestingly enough, was also the
prime minister (grand vezir) of the Young Turk government during the period of 1913-
1917.EI He presented a wide range of arguments against the adoption of constitutional
regime, including the uniqueness of Western democratic experience. Said Halim said: *

Constitutionalism is one of the results of the erroneous idea of achieving reform by making

2 Mustafa Sabri, Dini Miicedditler. 101.

2 Kara, Seyhefendinin. 64-5.
25 Kara, Islamcilarn. 121. His connections with the Arab world made him a suitable

candidate for prime ministry in the period of Union’s Islamist policies.
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laws drawn from Europe. European constitutionalism will not work here...The tyrannies of
the West were made in the name of religion and church. This is not so with us. The
internal class struggles of Western society do not exist in Islam... Democracy, which has
been found as a remedy to the inequalities inherent in Western society, therefore is entirely
irrelevant to us.” 2° Moreover, according to him, Kanun-i Esasi of 1908 was a great error
and it was not compatible with the politico-social situation of the country and with the
beliefs and customs of the people. This error mainly emanated from one major conviction
that if the foreign institutions and laws were adopted, then the Ottomans would realize
progress.zléI However, Said Halim did not propose a return from the constitutional regime
to the old autocratic regime, but rather a reformation of the existing democratic regime on

the basis of the sui generis features and values of the Ottoman society.”®

The acceptance of the compatibility between constitutional rule and mesveret were a part
of the deliberative intellectual attempt that tried to transform the religious understanding of
the time into a new one capable of absorbing what was good in modern science,
philosophy, politics and economics as being not the introduction of something new but a
return to the true spirit of Islam. Unfortunately, many Islamists, with the exception of Said
Halim Pasha, supposed that identifying mesveret of the early days of Islam with
constitutional rule would do away with the problems of the existing political culture as
distorted by autocratic rulers and missed the significance of socio-economic factors and

political heritage in the formation of both new institutions and their justification.

% Said Halim, Buhranlarumiz. 14-22; Berkes’s translation, The Development. 372
7 Said Halim, Buhranlarimiz. 17.

28 1bid., 23. The Islamist views of Said Halim influenced an Indian Muslim thinker,
Muhammad Igbal to the extent that Igbal considered him as one of the greatest Muslim
thinker and statesmen, along with Al-Afghani. See Rahat Nabi Khan, “Modern
Muslim Thinkers of the Indian subcontinent,” in Islam, Philosophy and Science (Paris:
The UNESCO Press, 1981), 99-131.
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The idea of mesveret was not unknown to the Ottoman mind but it had never meant the
sovereignty of the people.EIn modern sense, through the theories of constitutionalism, the
sovereign was transformed from the caliph to the parliament, a representative of the
people’s sovereignty. A constitutional regime (mesrutiyet) which meant national
sovereignty (hakimiyet-i milliye), had one major essence: national interest in the form of

hol

majority’s interest. National sovereignty was evaluated in positive terms because it was

believed that the Islamic nation had a right of control and sovereignty over the early
Islamic government in the times of the first four caliphsl.}_'lI Connected to the idea of
national sovereignty, it was argued that public opinion (efkar-1 umumiyye) had to become
supreme in a constitutional regime otherwise the parliament which did not follow the
public opinion were a form of absolutism Some Islamists, like Izmirli Ismail Hakki
underlined the sovereignty of the umma more than others, on the grounds that the essence
of Islamic state was not government nor its forms, but the interests of the umma (mesalih-i
timmet). Therefore, all the three powers, executive, legislative and judiciary powers
belonged only to the umma by the existence of ijma. The Umma had a legislative power

simply because it had the duty of commanding the good and forbidding the evil, and

therefore, umma’s ijma was canonically legal. Certainly, the umma’s legislation was an act

¥ Berkes, The Development. 238.

0 Ahmet Hilmi, “Mutlakiyet ile Mesrutiyette Suistimal Suretlerinin Mukayesesi.”

[Comparing Forms of Abuse Absolutist Rule and in Constituional Regime] Yeni
Tasvir-i Efkar 315 (15 Nisan 1910) quoted in Huzur-u. 43; for the idea of majority
(sevad-1 azam) see alsoAbdiirresid Ibrahim, “Aleykiim bi-s-sevadilazam.” [The
Majority of Muslims are Supporting You] 7M. I/3, (29 Nisan 1326/3 Cemaziyelevvel
1328/1910): 34-36.

31 fskilipli M. Atif, “Medeniyet-i Ser’iyye, Terakkiyat-1 Diniyye.” [Sharia Civilization

and Religious Developments] BH. VI/154 (2 Nisan 1328/27 Rebiiilahir 1330/1912):
2734.

32 Dervis Vahdeti, “Tenzil-i Maasat Yahud idare-i Mesrutada Kayd-1 Hayat Yoktur.”
[Salary Reductions or There is no Life-time Job in Constitutional Rule] Volkan. 31 (18
Kanunisani 1324/9 Muharrem 1327/31 Kanunisani 1909): 141; Iskilpli M. Atf,
“Medeniyet-1 Ser’iyye, Terakkiyat-1 Diniyye.” [Sharia Civilization and Religious
Developments] BH. VI/155 (9 Nisan 1328/5 Cemaziyelevvel 1330/1912): 2749.
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of discovering the law which God, the Lawgiver prescriped.|3:3| It is therefore obvious that
the principle of ijma should represent a very different thing to Islamists of the Second
Constitutional Period than to the ulema of the classical age. The major difference between
Islamism of the Second Constitutional Period and the Islamic medieval theorization on
politics was that the latter underlined values such as justice and the application of sharia,
whereas the former laid a great emphasis on the necessity of institutionalization such as

constitution and parliament.

Despite their identification of shura with democracy, Islamists sometimes argued that the
sharia did not prescribe any form of government; and it was not correct to say that the form
of government would determine the decline or progress of Muslims. Ismail Hakki Milash
and Osman Fahri spoke of the merit of the nation (liyakat-1 millet) as the criteria in
determining the goodness of any form of government. By reading from Plato’s Republic,
Osman Fahri went on to claim that monarchy with just sultan was more beneficial than

a]

democracy with ignorant and immoral people.

After the proclamation of mesrutiyet, Islamists were disturbed by the “unlimited freedom”
of people in their daily life, neglecting their religious and moral duties such as women’s
inclination to uncover their heads. Freedom did not mean being without any limitation.

Absolute freedom could not be thought of anywhere in the world and even in “the

3 zmirli ismail Hakki, Anglikan. 285-86, 283, 279. Within the framework of this
supremacy of the sharia, the most interesting critique of national sovereignty was given
by Said Halim Pasha who argued that national will indeed constituted the dominance
of the majority over the minority. Therefore, national will could not claim the right of

sovereignty in social and spiritual matters and had to accept the sovereignty of the
sharia, Buhranlarimiz. 230-231; 239-241.

3 Osman Fahri, “Memleketi Kurtarmak i¢in.” [To Save The Country] SM. VII/165 (20
Tesrinievvel 1327/10 Zilkade 1329/1911): 140-141; Milash ismail Hakki, “Baska
Milletler Ne I¢in Terakki Ediyorlar Biz Ne I¢in Edemiyoruz?” [Why Do Other Nations
Progress While We Can not] SR. XVII/427-428 (10 Temmuz 1335/11 Sevval
1337/1919): 88.
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universe.”> Freedom had to be settled within the sphere of sharia by obeying its principles
otherwise freedom might be a form of despotism or slavery to selfishness.*® Musa Kazim
stated that “the universal need for world order and the regulation of society demand that
freedom always will be limited socially according to traditions, character and (Islamic) law
school.”*” The discussion on the limits of freedom was extended to the critique of adopting
constitutionalism in the form of parliamentarism which was the most developed form of
freedom, by Ahmet Hilmi. The Union and Progress did not recognize that the nation could
not absorb such a huge freedom just after the violent despotism. The Ottoman political
culture was not suitable for this development. What was to be done was rather to adopt
gradually the reasonable level of mesrutiyet which was proper to the existing conditions of
the Ottomans; otherwise mesrutiyet was destined to be a mere imitation or another form of

despotism in the hands of five to ten people.|3:8|

3.1.2 The Views on Parliament: Elitism and Limited Legislation

Young Ottomans used the Prophet’s saying, ‘difference of opinion within my community

is an act of divine mercy’, to legitimize the creation of an assembly which represented

% Musa Kazim, “Hiirriyet-Miisavat-2.” [Freedom-Equality-2] SM. I/l (14 Agustos

1324/30 Saban 1326/1908): 2; Manastirh Ismail Hakki, “Mevaiz.” [Sermons] SM. 1/4
(4 Eyliil 1324/21 Saban 1326/1908): 63; Sebiliirresad, “Hiirriyet-i Hakikiye nefse
hakimiyettir.” [Genuine Freedom is the Control over Personal Indulgings] SR. VIII-
[/206-24 (2 Agustos 1328/2 Ramazan 1330/1912): 470; Aksekili Ahmed Hamdi,
“Islam tabii, umumi ve fitri bir dindir.” in Kara, Tiirkiye ‘de. vol. 2, 239.

3% Bediiizzaman-1 Kiirdi Said (Nursi), “Reddii’l-Evham.” [Refutations of Suspicions]

Volkan. 91 (19 mart 1325/10 Rebiiilevvel 1327/1 Nisan 1909): 441-442; izmirli Ismail
Hakki, Anglikan. 261; M. Refet, “Islamiyette Medeniyet ve Hiirriyet.” [Civilization
and Freedom in Islam] BH. I/18 (19 Kanunisani 1324/9 Muharrem 1327): 409.

37 de Groot, “Modemist,” 61.

¥ Ahmed Hilmi, Muhalefetin Iflasi: Itilaf ve Hiirriyet Firkast [Failure of Opposition: The
Party of Liberty and Conciliation] ed. Ahmet Eryiiksel (istanbul: Nehir, 1991), 36, 42;
“Halet-1 Hakikimiz.” [Our Real Situation] Hikmet 45 (10 Subat 1326/24 Safer
1329/1911): 2-3; for similar critiques about parliamentarism see Said Halim,
Buhranlarimiz. 42-44.
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different opirljons.|3:9|F or the legitimacy of the assembly, for instance, Namik Kemal used
mesveret and icma-i immet which would offer the suitable ground for the establishment of
a kind of western parliament in the Empire.l% Learning from one man’s autocratic rule,
Abdulhamid II’s despotism, in their own words, Islamists of the Second Constitutional
Period had the inclination to put the real power in the hands of the umma, or more
precisely the parliament (Meclisi Mebusan), rather than in the hands of the caliph, for

realizing the ideals of sharia; shura and justicef%l

Shura, having been founded on democratic principles, was regarded as a great check on
the absolutism of the rulers. In the eyes of Islamists, the shura represented an indigenous
principle of representative or constitutional government in Islam or a check on the ruler’s
authority or power. The inclusion of non-Muslims into the circle of mesveret was new to
Islamic mind and was justified by the necessities of the time to keep the political unity of
the empire.EI Actually, the acceptence of Ottoman citizenship by enlarging Islamic

brotherhood to non-Muslims was the manifestation of the same kind of reasoning.

The Islamist identification of shura with the parliament sometimes confused the idea of
representation with the idea of public debate. For instance, after stating the fact that the
prophet took different opinions of the umma while making public decisions, Manastirl
Ismail Hakki claimed that shura in its essence was no different than parliamentary sessions

though deputies from different countries did not come together for public debate in the first

% Lewis, The Emergence. 140.

4" Davison, Essays.105.

' The duty of commanding the good and forbidding the evil was not confined to the

ulema but it was also the duty of whole umma, Mehmed Seyyid (Bey), Usul-i Fikih-I
(medhal) [Methods of Law-Introduction] (Istanbul: Matbaa-1 Amire,1333/1917), 134-
5.

2 Kara, Islamcilarn. 169-171.
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one. But it was the “real” ulema who served as the deputy of the nation. Actually, the
representative element, the parliament was brought into existence as a necessity due to the
deterioration in morality and justice and due to the dominance of private interests over
general interest (menafi-i umurnjye){éI More significantly, the members of the elected
parliament was expected to be the most wise, religious and learned men of the umma,
being charged with the duty of carrying out the affairs of the Ottoman Islamic caliphate in
accordance with the interests of state and re:ligionéI The qualifications to be elected as a
member of the parliament was defined by Islamists in the same way as they actually
described the characteristics of the ulema in the jurisdic theory. Nevertheless, their elitist
and virtue and knowledge based portrayal of a parliament member was meaningful if one
remembered the fact that Islamists justified the existence of a parliament with reference to
an elitist notion: ehl-i hal ve’l akd (men with power to bind and loosen) who were the
ulema in the classical period.*’ Furthermore, the idealistic characterization of parliament
members and political leadership can be considered as similar both to the jurisdic

idealization and Muslim philosophers’ good city (al-madiah al-fadilah).

According to Said Halim, the parliament of Muslims would have no legislative powers
because Islamic society had unchanging ideals, prescribed by sharia while the Western
parliaments had to legislate to meet the flactuating demands ot their societies. The

parliament could only exercise supervisory function; the legislative power belonged to the

# Manastirl Ismail Hakks, “Meva’iz.” [Sermons] SM. I/7 (25 Eyliil 1324/12 Ramazan
1326/1908): 109.

* Sebiliirresat, “Intihabat Miinasebetiyle Miisliimanlara Vesaya.” [Recommendations to

the Muslims on the Occasion of Elections] SR. XVIIl/444 (16 Tesrinievvel 1335/20
Muharrem 1338/1919): 23; see also Faruki Omer, “Hikmet-i mesveret.” [Wisdom of
Consultation] Volkan. 22 (3 Kanunisani 1324/23 Zilhicce 1326/16 Ocak 1909): 97.

¥ Kara, Islamcilarm. 173. For Islamist idealization of the qualifications to become a

deputy, see ibid, pp.173-175. For the equivalence between ahli hall vel akd and
meb’usan and a’yan, see Seyyid Bey, Usul-i. 110.
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independent delegation of the learned men, the ulema, for it was not a question of majority,
but simply one of competence like being a doctor.|4__6I In fact, the ulema’s power of
legislation was also limited in the sense that the ulema was under the duty of ijtihad for the
discovery and understanding of the divine laws nor for the legislation of the laws, because
the power of legislation belonged only to God.l4:7|A leading member of Beyaniil Hak circle,
Mustafa Sabri, rejecting the use of kuvve-i tesriiye (power of legislation) for the
parliament, claimed that the right of legislation belonged only to God, not even to the
prophet. He added that the right word for the parliament might be kuvve-i kanuniye or
kuvve-i tanzimiyye.|4__8| Certainly, according to those Islamists who accepted the legislative
power of the parliament, it had to make laws which were in accordance with sharia.*’
Islamists often referred to the article of the 1908 Constitution stating, “the religion of the
state is Islam,” as a support to their claim that any legislation had to be in accordance with

the principles of sharia.

% Said Halim, “Islam’da Teskilat-1 Siyasiyye,” [Political Administration in Islam] in

Buhranlarimiz. 274-276

7 Yazir, “Miislimanlik Mani-i Terakki Degil, Zamin-i Terakkidir-2" [Islam is not an

Obstacle to Progress but a Guarantee of Progress] SR. XX1/546 (19 Temmuz 1339/4
Zilhicce 1341/1923): 203-205.

* This conflict over the usage of the word tesri occured between two Islamists,

Manastirli Ismail Hakki from Sirat-1 Mustakim and Mustafa Sabri from Beyaniil Hak,
see Mustafa Sabri, “Edeb-li Tahrir.” [Manners of Publication] BH. 1/15 (29
Kanunuevvel 1324/18 Zilhicce 1326/1908): 327; ”Cevabim.” [My Reply] BH. /17 (12
Kanunisani 1324/2 Muharrem 1326/1908): 382-384 and “Cevabim.” [My Reply] BH.
/21 (9 Subat 1324/30 Muharrem 1327/1909): 476-479; Manastirl Ismail Hakki,
“Kuvve-i Tesriiye Tabirine Dair.” [On the Term of Legislative Power] BH. 1/21 (9
Subat 1324/30 Muharrem 1327/1909): 476.

" Mustafa Asim, “Mev’iza.” [Sermon] SR. XVII/425-426 (26 Haziran 1335/27 Ramazan
1337/1919): 69.
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3.1.3 Difficulties on the Concepts of Political Opposition and Political Party

The significance of the Islamist reaction to the event of 31" March was that Islamists,
unlike the Young Ottomans’ and Young Turks’ usage of religion as a source of opposition,
employed religious arguments to legitimate the existing political regimeE1| The call for
sharia as form of opposition to the Young Turk regime in this event was rejected by
Islamists as being an anti-constitutionalist and reactionary movement (irtica). As Islamists
were discomforted with the religious nature of any opposition to the power, they
discredited the idea of opposition.li_l'| The quest for unity and solidarity in the circles of
intellectuals and statesmen in the second constitutional period to keep the unity of Ottoman
state was certainly more effective in Islamist conceptualization of opposition. Here,
important for our purposes, Islamists, for the sake of protecting the sharia, were trying to
undermine the possibility of any political appeal to the sharia which functioned as source
of political opposition for social and religious movements at any time in the Islamic world.
As the juristic consideration of preserving order and unity and preventing civil war and
anarchy had shifted their focus of attention much to the duty of obedience but less to the
contractual side of that obedience. Similarly, Islamists concentrated much on the
obedience but less on the right of non-obedience to unjust rule. This was, a continuation, if
not a revitalization of the doctrine of passive obedience, discussed in the first chapter. At
this point, it would be insightful to reiterate Mardin’s observation on the difficulty of
constituting any opposition to the power in a legitimate way in the Empire: “There is an
element in Turkish political culture to which the notion of opposition is deeply repugnant,”

Mardin continues, “[i]f a political opposition is defined as a mechanism which has as its

Y Kara, Islamcilarin. 37.

> For the examples of this observation, see Kara, Islamcilarin. 195-205.
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function (a) the checking of absolute power and (b) the suggesting of real policy

alternatives, then it may be stated that no such thing existed in the Ottoman Empire.” 2

In the Islamist discourse of the second constitutional period, there were two different
opinions about the existence of political parties. For those who denied the possibility of
different political parties, since the emphasis was on the urgent need of ittithad for the
Ottoman progress, political party (firka) was apparently synonymous with dividing the
society, self-seeking, destructive competition, taassub (etc.); therefore there was no place
for it in the structure of Islamic political system. Musa Kazim was cautious especially
about the destructive effects of establishing parties on the basis of ethnic and religious
differences which would result in the breakdown of the Ottoman unity!j‘_1I A more
sophisticated example was provided by Said Halim. In his opinion, since in Islamic
society, where there were no class rivalries and where the ideals were the same for all
Muslims, national representation would take a form different than that of Western one. By
maintaining in the political sphere the solidarity which was found in the social sphere, to
him, “in the parliament of Muslims, there would be neither communists nor socialists;
neither partisans of republic, nor partisans of sultanate. All the members of this parliament
would devote their lives to the same goal: the sincere enforcement of the wise commands
of sharia. They might be differing among themselves as to the selection of the best way in
order to serve this common ideal.’@ In the same vein, Aksekili Ahmed Hamdi interpreted
the right to differ in the prophet’s saying that ‘difference of opinion within my community

is an act of divine mercy’ as a sign of division of labor among Muslims in the search of

>2 Mardin, “Opposition and Control in Turkey.” Government and Opposition. 1:3 (April

1966): 376-7, 380.

> Musa Kazim, “Kuvvet Hazirlamak-2.” [Preparing Force-2] SM. I11/59 (8 Tesrinievvel

1325/6 Sevval 1327/ 1909): 101-102.

3 Said Halim, “Islam’da,” in Buhranlarimiz. 273, 44-52.
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science and industry but not as a proof of forming different political paﬂies|.5:5| Needless to
say, this line of thinking presumed that the political and social conflicts that occured
among Europeans would not take place in Islamic societies; if any conflict arised, it would
be resolved by the application of sharia. Clearly, this understanding did not foresee the fact
that the adoption of West’s good aspects such as industry and science would produce
political, economic and social conflicts among different sectors of any Islamic society and
that the existence of representation and parliament would inevitably bring into factions and
parties on public issues. Interpretation of sharia and its different conceptualizations were

enough for the differing ideas and groups within Islamic parliament.

On the other side, a significant group of Islamist intellectuals came to regard the existence
of political parties as the natural and useful elements of the constitutional regime,
especially after it became clear that the Union and Progress could not meet the Islamist
demands about the future destiny of the new regime. The existence of different political
parties in the parliament would provide an opportunity for the selection of different
programs that were suitable to different views or ijtihads. To denounce any opposition as a
betrayal to the unity of nation and state was not incompatible with the idea of mesrutiyet.@
Ittihad-1 Muhammedi and Hiirriyet ve Itilaf Firkas1 were established or supported by some
Islamists within this framework in order to oppose the ruling party, the Union and

Progress. As a consequence, it would be true to say that although the idea of political party

and opposition was recognized as something legitimate, the reservations made about its

5 Aksekili Ahmed Hamdi, “Mebus Nasil Olmali.” [How to Become a Member of
Parliament] SM VII/182 (16 Subat 1327/11 Rebiiilevvel 1330/1912): 411.

" Ermenekli M. Safvet, “Mesrutiyetin bizde Suret-i Tecellisi.” [Mesrutiyet’s Form of

Application in Our Country] BH. VI/138 (28 Tesrinisani 1327/19 Zilhicce 1329/1911):
2477-2480; see also Kilisli Miinir, “Gayri Miislimler ile Itilaf Muhalif-i Ser’i midir?”
[Is it Unlslamic to get to Agreement with NonMuslims] BH. VI/147 (13 Subat 1327/8
Rebiiilevvel 1330/1912): 2619; Beyaniil Hak, “Hiirriyet ve Itilaf Firkas1” [The Party of
Liberty and Conciliation] BH. VI/137 (14 Tesrinisani 1327/5 Zilhicce 1329/1911):
2458.
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harmful results such as hatred (adavet) and division (tefrika) came to mean debunking it
(mubhalefetin iflas1) alongside with the ruling party. The main functions of any political

party, were relegated to supervising the government and enlightening the public 0pinion15:7I

3.2 Disarming the Caliph and the Early Emergence of the Idea of Islamic State

When the issues of constitution (Kanun-i Esasi), mesrutiyet and the source of political
authority were at stake, the Islamists unanimously accepted that the representative
government was Islamic. They made reference to the caliphate and supported the
mesrutiyet regime but with the extra effort to make it sure that Kanun-i Esasi should be
compatible with the principles of Shari’ah. While the jurists of the medieval age tried both
to idealize and justify the institution of caliphate, the Islamists attempted to justify the
mesrutiyet and its institutions such as parliament (Meclis-1 Mebusan) and constitution
(Kanun-i Esasi) which were established by the Union and Progress regime. Turkish
Islamists did not establish a theory of caliphate while they defended the Ottoman caliphate,
unlike Rashid Rida who thought that only if a true caliph (an idealized ruler mainly
springing from medieval theorization but with modern implications) could help a real
Islamic political system to exist. They did not give much attention at all to the jurisdic
formulations and instead applied the practice of prophet and the first four caliphs to
modern needs; therefore, the jurisdic theory of the caliphate acquired the potentiality of
becoming a positive constitutional system in the hands of Islamists, even though for the
jurists it was something else. Islamists did not defend the historical record of Umayyad and
Abbasid caliphate after the first four caliphs and in fact they severely criticized them as

distorting the democratic nature of caliphate and establishing istibdat. The principle of

>7 See Ahmed Hilmi, “Muhalefet ve Adavet Kabineye mi Vatana mi?” [Are Opposition
and Hostility to the Government or to Homeland?] Hikmet. 27 (7 Tesrinievvel 1326/16
Sevval 1328/1910): 2-4; Muhalefetin. 26; 78-9.
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election and the consultation with the electors (shura) were perverted by the authoritarian

rules of these dynasties and were replaced by the principle of force (giic).

With the dominance of the democratic ideas in Islamist political mind, the sultan-caliph
conceptualization of the Ottoman classical times, which was discussed in the first chapter,
started to be transformed from the absolute right of the sultan to the head of executive,
under the duty of sharia’s application. Actually most Islamists came to neglect and reject
the supreme position of the sultan in Ottoman traditional sense and came to use caliph and
sultan synonymously in order to denote a political authority or a head of state!i_}&' While the
title “caliph” for the sultan, in the classical period, was used in the sense of shadow of God
in the world, this time, the sense of successorship to the prophet became well established in
any Islamist depiction of caliphate. Actually sultan became another name for caliph, a
political authority. This was stated in very clear terms by Elmalili Hamdi: “in the era of
mesrutiyet, it is better to use the word caliphate instead of sultanate which implied a
usurpation of power (tasallut) and domination over others (tagalliib) or despotism
(istibdad).”EI But, the unification of sultanate and caliphate on the personality of the
Ottoman caliph-sultan was restated for the unity of religious and worldly political powers
of the caliph in order to reject their separation. The necessity of having a political

authority, for Muslims, to apply the sharia also made its reference to such unity.lﬁ_lI The

% See, Ahmet Sirani, “Hukuk-u Saltanat ve Bir Kuvve-i Hafiyye.” [Law of Sultanate and

a Secret Power] BH. VI/140 (12 Kanunuevvel 1327/4 Muharrem 1330/1911): 2507.

> Yazr, “Islamiyyet ve Hilafet ve Mesihat-1 islamiyye.” [Islam and Caliphate and Office

of Seyhiil islam] BH. 1/22 (16 Subat 1324/8 Safer 1327/1909): 511; see also, Halil
Halid, “Sene-i Devriye-i Hilafet-2.” [Anniversary of Caliphate-2] SM. VI/141 (5
Mayis 1327/14 Cemaziyelevvel 1329/1911): 170.

60 Aksekili Ahmed Hamdi, “Din ile Devlet Yahut Hilafet ve Saltanat Tefrik Olunabilir
mi?” [Can Religion and State or Caliphate and Sultanate be Seperated?] SR. XIV/351
(22 Tesrinievvel 1331/26 Zilhicce 1333/1915): 99; Sebiliirresat, “Din ve Devlet Yahut
Hilafet ve Saltanat.” [Religion and State or Caliphate and Sultanate] SR. XIV/359 (6
Tesrinievvel 1332/21 Zilhicce 1334/1916): 178.
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necessity of political authority and government for the goals of religion was expressed
very openly in Izmirli ismail Hakki’s words: "the religion of Islam survives with the
lasting of Islamic state and declines with its decline as well... The obligation of
commanding the good and forbidding the evil, holy war and justice can be completed by

31

the force and political leadership.’

It is obvious that Islamists of the Second Constitutional Period did not wish to revive the
caliphate along the lines of jurisdic theory. By making it as the core value and institution of
Islamic political theory, Islamists gave much attention to the element of consultation
(mesgveret), which was not so central to the classical writings of jurists. What was new in
Islamist enlisting of caliph’s duties was their emphasis on mesveret and and freedom
alongside the classical jurisdic duties.EIExpectedly, the first and foremost duty of caliph or
sultan was considered to be the application of sharia among his other duties. According to
Esref Edip, “Islamic conceptualizations of sultan and government is different that of
Europe. Unlike the European experience, Islam does not accept the right of the king. In
Islam’s view, caliphs are nothing but officials charged with the application of sharia.
Caliphs of Islam are neither innocent nor eligible for the legislation of divine law. If the

[

caliph violates the sharia, it is an obligation on the Islamic nation to resist this acts.” It

' {zmirli ismail Hakki, “Devlet-i islamiyenin Takip Ettigi Tarik.” [The Path followed by
the Islamic State] SR. XVI1/423-424 (19 Haziran 1335/21 Ramazan 1337/1919): 56,
for the necessity of appointing an imam (political leader)as a trustee of the nation in
order to enforce sharia and justice, see Seyyid Bey, Usul-i. 116-7.

62 See Ibniir Rahmi Ali Tayyar, “islamiyet-Saltanat.” [Islam-Sultanate] BH. VI/141 (19
kanunuevvel 1327/11 Muharrem 1330/1911): 2524. For enlisting the calips’s duties in
the way tha the jurists did, see Abdiilaziz Cavis, Hilafet-i Islamiye ve Al-i Osman
[Islamic Caliphate and the Ottoman Dynasty] (Istanbul: Bedir, 1993); Seyh Salih Serif,
“Hilafet-i Islamiye.” [Islamic Caliphate] SR. XIV/359 (6 Tesrinievvel 1332/21 Zilhicce
1334/1916): 175.

63 Esref Edip, “Milleti Yiikseltecek Ancak Miisliimanlik Esaslaridir.” [Only Islamic
Principles Can Improve the Nation] SR. XX/502 (18 Mayis 1338/21 Ramazan
1340/1922): 92; see also Sebiliirresat, “Garplilasmak Miinakasalari.” [Debates of
Westernization] SR. XXI1I/563-564 (27 Eyliil 1339/16 Safer 1342/1923): 142.
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was indeed this limitation of caliph’s power by sharia that enabled the establishment of the

constitutional regime.%

But on the other hand, Islamists were following the jurisdic theory, while they were
regarding the Ottoman caliphate as the symbol of the unity of the Muslim community. In
the eyes of Islamists, the Ottoman caliphate was then the only power which could
conceivably face the challenge of European colonialism. They did not oppose Sultan
Abdulhamid’s claim to the title of caliph in particular because this claim was the natural
outcome of the Ottoman dynasty’s claim to caliphate, regarding the transfer of caliphate
from the Abbasid Caliph al-Mutawakkil to Sultan Selim. According to Islamists, the
requirement of the Qurayshi lineage for the caliphate was no longer operative (by
reference to Ibn Khaldun’s ideas in this respect) and therefore the Ottoman claim to
caliphate as the most powerful protector of Muslims was beyond dispute.EI Unlike their
negative assessments on the performance of Abbasid and Umayyad caliphates, Islamists
spoke of the good credentials of the Ottoman caliphate, similar to the prophetic era and to
the practice of the first four caliphs: ”the Ottoman state was a law-abiding Islamic state and

kel During the World War 1,

Ottoman sultans were law-abiding Muslim sultans as well.’
Sebiliirresat published Ibn Taymiyya’s famous book, Siyasetiis-Ser’iyye to support
implicitly the Ottoman caliph’s fatwa of holy war, calling the Muslim cooperation against

the enemies of the Ottomans.ElAll in all, although the Ottoman sultan was still regarded as

the head and leader of all Muslims and it is their duty to obey his commands if they are

64 Sirat-1 Mustakim, SR. III/62 (29 Tesrinievvel 1325/27 Sevval 1327/1909): 149.

65 Ahmed Hilmi, Islam Tarihi. 357, 569; Cavis, Hilafet-i. 28-29; Hakki, “Hilafet-i
Islamiye.” [Islamic Caliphate] SM. I11/56 (17 Eyliil 1325/15 Ramazan 1327/1909): 49,
51; Serif, “Hilafet-i,” 175-177.

6 Ahmed Hilmi, Islam Tarihi. 568, 569.

67" See, SR. XIII/ 333, 334, 335, 338, (19 mart 1331/16 Cemaziyelevvel 1333/1915-30
Nisan 1331/28 Cemaziyelahir 1333/1915).
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lawful and true, Islamist equivalence established between modern democratic institutions
and the classical theory of caliphate not only gave a new substance to jurisdic theory but

also weakened the authority of the caliph.

Unlike the jurisdic theory, Islamist reconceptualization of caliphate clearly attributed
sovereignty to people (constitution and parliament) and progressed in its treatment of
sovereignty beyond the religious to the positive level. The question of procedures for
legislative interpretation which was not discussed in jurisdic theory was solved in favor of
the elected representatives of people and parliament. The Shari’a was a universally
acknowledged divine law to be respected by the parliament and the constitution and
legislation of new law could not be contrary to this supreme divine law. Elmalili Hamdi’s
statements can be taken as the example of the new democratic reading of the jurisdic
theory: “the caliph possesses the representation (vekalet) of the umma who made an oath
of allegiance to him on the one side and the regency of the Lawgiver in the execution of
sharia on the other side. The caliph can not violate the sharia by his despotic opinion... if he
does, the national sovereignty (hakimiyyet-i milliye) will execute its judgement [will
overthrow him]. Caliphate is nothing different than a presidency of executive power for

ksl

sharia.”™*Elmalil also interpreted the bay’ah as the “contract” between the caliph and the
umma by identifying the conditions of bay’ah with the articles and content of Kanun-i
Esasi.EIn the same way, Omer Riza put the emphasis on the national sovereignty when he

made it clear that caliphate was not a theocracy. According to him:

68 Kiigiik Hamdi (Yazir), “Islamiyet ve,” 513.

% fsmail Kara, “Elmalili Hamdi Efendi ve Halifelik,”’[Caliphate and Elmalilh Hamdi
Efendi] in Elmalili Hamdi Yazir Sempozyumu (Ankara: TDV, 1993), 255; for seeing
caliphate as the contract between Islamic nation (millet-i Islamiyye) and the caliph by
making reference to Mawardi’s al-Ahkam-us Sultaniyye, see Seyyid (Bey), Usul-i.
109, 114, 118.
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“the caliph is appointed by the nation or its deputies; sovereignty belongs to
the nation. If the national interests (mesalih-i milliye) needed, the caliph
would be overthrown...Caliphate is not a theocracy. Theocracy means
receiving sharia directly from God, having the right of legislation, possessing
the right of obedience not the right of bay’ah, over people and thus no any
opposition without being evaluated in terms of the (in)compatibility of actions
with sharia. Bﬁuse his saying is religion and sharia, like the church of the
medieval age.’

Islamists often put the emphasis on the fact that in juristic theory, the caliphate was defined
to have contractual (delegation) features. Seyyid Bey, providing an example of
reformulating jurisdic theory in the Second Constitutional Period, stated that the majority
of the jurists maintained that the caliphate could only be conferred by consent and election
because the caliphate was a contract between people and the caliph. Due to the fact that
caliphate was a sort of contract between the caliph and the Islamic nation, the caliph was
not only the successor to the prophet but also the trustee or deputy (vekil) of the nation,
therefore he could be dethroned by ending the contract by the na‘tion.E'| Public trusteeship
(velayet-1 amme) given to the caliph was limited by the idea of public interest (maslahat-1

k]

amme).  Thus, the obligation of obedience to the caliph was restricted by two conditions:

a) “no obedience in sin”, that is a command contrary to the shari’a was not to be obeyed b)
the caliph’s acts and commands had to contain the public interest of the nation and state.IEI
Nevertheless, Seyyid Bey had a rather traditionalist understanding on the issue of the right

of revolt (sultana kars1 ayaklanma), saying that it was not permitted to revolt against the

sultan just because of his injustice and immorality. Otherwise it would mean dividing the

" Omer Riza, “Klerikalizm.” [Clericalism] SR. XVI/410-411 (1 Mayis 1335/30 Recep
1337/1919): 187. Around the discussion on the seyhulislam ‘s responsibility to the
parliament, Elmalili Hamdi rejected any notion of innocence and sacredness for this
religious position. Unlike the papacy in the West, Seyhiilislam was not a spiritual
leader, and had to be responsible to the parliament; see “Islamiyet ve,” 511-514.

"' Seyyid Bey, Usul-i. 110, 113.
2 1bid., 117.
3 Tbid., 122-123.
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nation and weakening the state, that were forbidden in Islamel The goal of establishing
caliphate and government was to elevate Islamic state and the word of God, and to attain

the happiness of Islamic nation, Seyyid Bey said.l%

While justice was the only sound basis for the Ottoman state and while the ruler’s
autocratic power was the guarantee to ensure the just rule in the traditional ideological
formulation (the circle of justice), Islamists considered the limitation of ruler’s power as
the sign of justice. It would not be incorrect to say that Islamist notion of freedom was the
natural outcome of the classical Islamic idea of justice. But this time, the notion of justice
constituted the answer to the different questions: how should the people govern
themselves? And how should the ruler be limited? The notion of justice as the main
principle of Islamic state was the spirit of the supreme sharia and strongly related to the

ksl

progress of Muslims in the near future.

Theoretically, it can be said that Islamists had two conceptualizations of state in their
minds at the same time: 1) state as a transcendental and abstract entity and 2) state as body
politics, the level of rulership. In fact, these two different conceptualizations often get
mixed with each other and make the picture more problematic. One the one hand, when
there is injustice it is regarded as coming from the bad rulers, if good government (rulers)
comes to power, there will be no problems because state, in its nature, basically good and
can not do wrong things. But on the other hand, if you disobey and oppose the wrong

commands of the rulers, you may find yourself opposing not to the bad rulers but to the

™ Tbid., 127-128. Seyyid Bey also spoke of the right of revolt to the sultan only when the
sultan furthered his injustice to a high level. p. 128.

> 1bid., 148.

7% zmirli ismail Hakk1, “Devlet-i Islamiyyenin Binast.” [Structure of the Islamic State]

SR. XIV/392 (20 Subat 1335/19 Cemaziyelevvel 1337/1919): 22, Anglikan. 264 and
267; Manastirl ismail Hakki, “Mev’iza.” [Sermon] SM. I/15 (20 Tesrinisanil324/9
Zilkade 1326/1908): 238; “Mev’iza.” [Sermon] SM. 11/37 (7 Mayis 1325/30 Rebiiilahir
1327/1909): 173.
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notion of abstract (good) state in the eyes of your opponents. Any opposition to political
authority, therefore, has to justify itself thatit is not an opposition to the good/abstract state
but to more concrete manifestations, to bad rulers. Regarding the form of government, in
their opinion, the Islamic state (devlet-i islamiye) which was founded in the early Islam
was open to the good aspects of the modern state, paying attention to its essence, not to its
form. Government in Islam was under the duty of executing the laws and of protecting the
rights (goals) of religion and civilization. Sovereignty belonged to the rule of law, namely
shan'a.EIAlthough the idea of Islamic state was conceptualized by Rashid Ridha (1865-
1935) in response to the abolution of caliphate by the Turkish Grand National Assembly in
1924, we encounter, especially with the weakening of the institution of caliphate, the first
glimmerings of the idea of Islamic state based on sharia in the second constitutional
period.|7:8|Still, it is true to argue that, as Ismail Kara does, the concept of “Islamic state” in
the minds of the Islamists of the Republican period was inspired much from the
translations of the writers from Eyptian Ikhwan al Muslimun and Pakistanian Cemaat al

Islami in the 19605.EI

" See Izmirli ismail Hakki, “Devleti,” 21; Anglikan. 278, 284; Esref Edip,
“Tanzimatgilik bu memleket icin mahz-1 felaket olmustur.” [The Way of Tanzimat has
become a mere Disaster for this Country] SR. XIX/486 (2 Temmuz 1337/26 Sevval
1339/1921): 198; Mustafa Sabri, Dini Miicedditler. 46.

" For the idea of an Ottoman Islamic state (devlet-i Islamiye-i Osmaniye) see, Omer

Riza (Dogrul), “Tiirkgiiliik,” 70; Nuri Alizade Giyaseddin Hiisnii, “Alem-i Islama
Kars1 Tecaviizat.” [Agressions Against the Islamic World] SM. IV/95 (17 Haziran
1326/22 Cemaziyelahir 1328/1910): 299; izmirli ismail Hakki, “Devlet-i Islamiyenin,”
56; M. Akif, “Siileymaniye,” in Safahat. 164; Seyyid Bey, Usul-i.148.

" Kara, Seyhefendinin. 177. But it is oversimplification to claim that this concept is a

formulation which does not take into account Turkey’s unique local (yerel) political
culture and experiences and which emanates from the ideas of anti-Ottoman caliphate.
The first signs of the idea of Islamic state became apparent during the time where the
Ottoman caliphate still existed. The supremacy of sharia became the anchor point in
the conceptualizations of Islamic state in the absence of the caliphate. Certainly, the
emergence of this concept coincided with the efforts of adopting the modern nation-
state.
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3.3 The Rule of Sharia Conceived as Framework of Democracy

Not unexpectedly, Islamism of the Young Ottomans, draws special attention to the place
of shariah in the establishment or appropriation of civilization and progress; this is certain
especially in Namik Kemal’s and Suavi’s writings. Being the main source of strength in
order to catch up with Europe, Shariah gains a further importance in their eyes, not known
in the classical period of the Ottoman Empire. In this way, Young Ottomans broaden the
domain of shariah to the extent that the legal prerogative of the sultans to issue kanun was
wieved as “a Mongolian accretion with no Islamic precedence” and to the extent that the
Shari’a, as conceived by Kemal, “incorporated within it key elements of the European
discourse of reform: sovereignty of the people, representation, constitutionalism,
egalitarianism, individual freedom and division and separation of powers among the
judicial, legislative and executive branches of government.’ Young Ottomans
established an equivalence between sharia and the natural law theory of the eighteenth
century in order to defend the unchanging principles of sharia and to oppose the
importation of French codes by the Tanzimat statesmen as Well!'ﬁ?LI In the same way,
Islamists of Second Constitutional Period saw paralellism between natural law and sharia,

kol

which were both acts of God, therefore could not contradict each other.

Moreover, closely tied to the central importance of sharia, political sovereignty, according
to N. Kemal, “had to fulfill two conditions for legitimacy: (a) it should be based on the
consent of the people, and (b) it should act according to the law derived from the abstract

good. ‘In Islam the good and bad are determined by the Seriat which is the expression of

8 Joseph G. Rahme, “Namik Kemal’s Constitutional Ottomanism and Non-Muslims.”

Islam and Christian-Muslim Relations. 10/1 (1999), 26 and 32.

81 Tiirkone, Islamcihign. 277.

82 Yazir, “Ilhad ne Biiyilik Cehalettir-9.” [Heresy is a Great Ignorance-9] SR. XXV/630
(18 Kanunuevvel 1340/21 Cemaziyelevvel 1343/1924): 81-83; Seyyid Bey, Usul-i.
161.
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the abstract good and the ultimate criterion of the truth.”’EI Such concepts as hilafet-i

Islamiye, devlet-i islamiye or hiikiimet-i islamiye gained their meanings in the minds of
the Young Ottomans within this framewor%: “If our state wants to survive, it has to
continue to be an islamic state and it has to follow the sharia. Sharia is the soul of our

85
state.
|:|

Certainly, according to Islamists there was no doubt that the shariah was the binding force
for the Muslims at all times. But at the same time, they were ready to reinterpret the laws
of shariah in keeping with the changes of the time. Islamists advocated the view that it was
not necessary to follow the Prophet’s opinion in worldly matters, by quoting the tradition
‘I am only a human being, when I give you a command in religious matters, you should
obey it, but when I give you a command in daily affairs, then remember that I am only a
human being.” They did not believe that Islamic jurisprudence, in its medieval formulation,
without the opening of the gate of ijtihad, could meet the modern needs. The closing of the
gate of ijtthad was one of the principle reasons for the decline of Muslims today simple

kel

because of the despotism of the rulers and of the backwardness of the ulema.

Apart form the fact that they were highly critical of the mere imitation (taqlid) in the field

of law, to Islamists, the responsibility for the backwardness of Muslims belonged to their

8 Berkes, the Development, 212; see also Onberk, Namik. 107-108.

8 For the use of these concepts by Namuik Kemal see, Namik Kemal'in Mektuplart,

[Namik Kemal’s Letters] vol. IIl ed. F.A. Tansel (Ankara: TTK, 1973), 254 and Ozon,
Namik. 239; by Ali Suavi see Celik, A/i. 80 and 246.

5 N Kemal, quoted in Onberk, Namik, 104.

8 M. Semseddin, Zulmetten. 354-355.Sebiliirresat circle was more open to ijtihad see

Omer Riza (Dogrul), “Miiceddidler.” [Religious Renovators] SR. XIX/ 486 (2
Temmuz 1337/26 Sevval 1339/1921): 200. But Beyaniil Hak circle was hesitant and
even against the opening of the gate of ijtihad, for example M. Sabri stood for the line
within Islamism that rejected the opening of the gate of ijtihad, by mentioning the
danger of distorting the basis of Islam through so called ijtihad, especially in
noneligible hands and in times of decadence.
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rulers and to the ulama who did not codify Islamic law. Codification, a deliberate attempt
to systematize (formulate) the figh as a positive law, was not considered as a sign of
secularization or something against the precepts of Islam to Islamistsf%I Actually the
process of codification started with the compilation of the Mecelle under the head of
Cevdet Pasa (1822-1895) and this codification was praised by the Islamists as a very
positive thing and was expected to be continued, rather than the adoption of European
laws, by the regimes of the second constitution and the new Republic:.lg__gI In this vein, the
failure to fully apply sharia since the times of sultan Suleyman the Magnificient caused the
decline of the Ottomans though the adherence to sharia was the source of the Ottoman
greatness. In the minds of the Islamists, constitutionalism became associated with the

reinstitutionalization of the Shari’a.

Around the discussion about sharia and orf between Islamists and Turkists, the first group
was trying to enlarge the domain of sharia in order to Islamicize the society and to rescue
from the deteriorating effects of unlslamic customs while the latter aimed to enlarge the
domain of 6rf in order to introduce some secular reforms by their emphasis on ijt:ihad.@I
The predomination of 6rf over the nass by Turkists such as Ziya Gokalp, Halim Sabit and

Mansurizade Said was rejected by Islamists to ensure the supremacy of sharia in devising

87 Sivasi Selim Efendizade Mustafa Taki, “Bir Miitalaa.” [An Observation] BH. 1/25 ©
Mart 1325/29 Safer 1327): 584; Salih Zeki, “Seriat-1 Garra ve Kanun-i Esasi.”
[Brilliant Sharia and the Constitution] BH. V/122 (25 Temmuz 1327/11 Saban
1329/1911): 2221.

% Manastirh ismail Hakki, ”Ahkam-1 Islamiyye ve Ictihad.” [Islamic Laws and Ijtihad]

SM. 11/29 (26 Subat 1324/18 Safer 1327/1909): 34; Yazir, “Mecelle-i Ahkam-1
Adliyemize Reva Goriilen Muahezeyi Miidafaa-2” [Defending the just Laws of
Megjelle-2] BH. 11 /49 (15 Subat 1325/18 Safer 1328/1910): 1035-1038; “Makale-i
Miihimme.” [Important Article] BH. /18 (19 Kanunusani 1324/9 Muharrem
1327/1909): 399-404; Dervis Vahdeti, “Kanun-i Adalet mi? Yoksa Kanun-i Istibdad?”
[Law of Justice or Law of Despotism] Volkan. 35 (22 Kanunusani 1324/13 Muharrem
1327/4 Subat 1909): 161.

" Tunaya, Islamcilik. 106.
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rules for Islamic society.|9:0| A middle way in these discussions was provided by
Seyhiilislam Musa Kazim who “devised a theoretical formula how to introduce
modernization while maintaining Islamic tradition: 6rf (=adet or custom of the believers)
was to have the legal force of nass (the prescript of the Sacred Scripture) in matters not
contained in the latter. All 6rf or adat belongs to the rule of Islamic law (shari’a).”91

According to Islamists, sharia was the totality of principles in order to institute the just

community and is above the constitution (Kanun-i Esasi) just for this reason.’

3.4 Islamist Ideal: ittihad-1 Islam As a Social and Religious Unity

The Islamist ideology, with its twin goals i.e. to establish a cohesive political and social
order with an Islamic identity in the Ottoman polity and to reach the material and
intellectual level of modern civilization, advocated the idea of Pan-Islamism (ittihad-1
Islam) which is regarded as “proto-nationalism.’glWith the possible influence of the pan
movements of Germans and Slavs, the idea of ittihad-1 Islam, a union of all Muslims,
appeared first in the texts written by the Young Ottomans in the late 1860s (Hiirriyet of 9
November 1868).EBy underlining the concept of the sultan-caliph, panislamism aimed to

deter European powers from attacking the empire “as well as to forge a unity within the

% See izmirli Ismail Hakki, “Orfiin Nazar-1 Ser’ideki Mevkii.” [Place of Custom in
Sharia] SR. XII/293 (10 Nisan 1330/27 Cemaziyelevvel 1332): 132.

1 de Groot, “Modernist,” 61; see Musa Kazim, “Hiirriyet-Miisavat.” [Freedom-Equality]

SM. 1/7 (25 Eyliil 1324/12 Ramazan 1326/1908): 99-101.

%2 Mardin, Tiirkiye de Din ve Sivaset [Religion and Politics in Turkey] (istanbul: iletisim,

1992), 27.
3 Nikkie R. Keddie quoted in Tiirkéne, Islamciligin. 247

" Landau, The Politics. 2-3. N. Keddie made it clear that the original ideologists of pan-

Islam were Young Ottomans, and Afghani “was to a large degree carrying forth and
expanding on their ideas and methods” Nikkie R. Keddie, An Islamic Response to
Imperialism: Political and Religious Writings of Sayyid Jamal ad-Din al-Afghani
(Berkeley: University of California Press, 1968), 26 ; also Tiirkdne, Islamciligin. 36.
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Ottoman Empire that might resist the inroads of further European penetration and arrest
the internal forces of disintegration.’é For them, the Islamic union under the leadership of
the Ottoman state, being the centre of the caliphate and being near Europe, could be a
civilizing force for other parts of Islamic world as well.éI They embraced the idea of
Ittihad-1 Islam to stop Western encroachments in Muslim lands, but not to end the adoption
of western institutions and ideas. Moreover they were also “firm in their belief that the
Sultan Caliph, who was entrusted to rule with justice by the Sharia, shoud remain as head
of state, as he was the centre of loyalty within the Empire and also the head of the Islamic
Ummah.””” Here, it is significant that pan-Islamism triggered the “imagination of a

log]

political community’=" which was different from Ottomanism that was basically centered

around the empire.

During the Second Constitutional Period, Islamist journals contained a lot of news about
Muslims and other movements of Islamic revival in various parts of the Islamic world. The
impact of journalism in this period was particularly recognized in the dissemination of
political and religious ideas. For instance, Resid Riza’s and Egyptian press‘ reaction to the
dethroning of sultan Abdul Hamid II found enough columns in Sirat-1 Mustakim. The
Islamists were appealing to what appeared to be the most effective tool to provide
solidarity and loyalty among the Muslim elements of the Ottoman Empire and the
available defensive strategy against the great powers such as England and France. Young

Turk regime’s and Turkist intellectuals’ call for Ittihad-1 islam to defend the Ottoman state

» T. Cuyler Young, “Pan-Islamism in the Modemn World: Solidarity and Conflict

Among Muslim Countries,” in Islam and International Relations ed. J. Harris Proctor
(New York: Frederick A. Praeger Publs, 1965), 195.

% Namik Kemal,“ittihad-1 islam.” [Islamic Union] Ibret. 11 (27 June 1872) in Ozén,
Namik. 87.

7 Azmi Ozcan, Pan Islamism: Indian Muslims, the Ottomans and Britain (1877-1924)
(Leiden: E.J. Brill, 1997), 35.

%8 Benedict Anderson, Imagined Communities (Thetford: Thetford Press, 1983).
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and to weaken the British rule in its Muslim populated colonies during the World War I,
was welcomed by Islamists as “a great revolution.”|9:9| Tied to the idea of ittihad-1 Islam
which was the spirit of Islam, tevhid (the unity of God) was not considered just as the

cornerstone of Islamic belief but also as the symbol and source of the unity of Muslims.llo__oI

According to Islamists, the Ottoman state was the last fortress of Islam against the
expansion of Europe. Therefore, the Islamist ideal was to strenghten Turkey as the force of
Islam, which might rescue other parts of the Islamic world from European colonjalism.I‘LT‘LI
Islamist emphasis on the Ottoman caliphate aimed at the defence of the empire and the
umma against the increasing encroachements of Europe at a time when most Muslim lands
were falling under European colonial rule, with the exceptions of the Ottoman empire, Iran
and Afghanistan. Under the leadership of Ottoman caliphate, Afghanistan, Iran and the
Ottoman Empire had to establish alliances and agreements among themselves against the

o]

European colonialism.

Ittihad-1 Islam in this period were concerned much with the revival of Islamic civilization

in its religious and cultural dimensions rather than with the political unity of all Muslims

% Sebiliirresad, SR. XI1I/322 (1 Kanunisani 1330/27 Safer 1333/1914): 79.

1 Yazir, “Miisliimanlik,” 203-205; Abdiirresid Ibrahim, “Ittihad-1 islam.” [Islamic
Union] TM. 1/23 (11 Tesrinisani 1326/22 Zilkade 1328/1910): 363-364; “ittihad-1
Islam.” [Islamic Union] 7M. 1/19 (14 Tesrinievvel 1326/24 Sevval 1328/1910): 301.

%1 See Abdiirresid Ibrahim, “Miisliimanlari Kim Uyandiracak.” [Who Will Wake
Muslims up] SM. IV/98 (8 Temmuz 1326/14 Recep 1328/1910): 343. Muslims’
concern about the Ottoman caliphate was so intense that, for example, “since the latter
half of the nineteenth century, a fear had haunted the Muslims of British India that if
Turkey was to disappear they would become like unto Jews- a mere religious sect
whose kingdom was gone. Thus, Turkey was to them the last hope of Islam” M.
Naeem Qureshi, “The Indian Khilafat Movement (1918-1924).” Journal of Asian
History. 12:2 (1978), 152.

192 Sirat-1 Mustakim, “ittihad-1 islam.” [Islamic Union] SM. VI/101 (29 Temmuz 1326/5
Saban 1328/1910): 392; Sirat-1 Mustakim, “Hutbe-i Arafat ve Ittihad-1 Islam.” [Arafat
Khutba and Islamic Union] SM. V/119 (2 Kanunuevvel 1326/14 Zilhicce 1328/1910):
244,
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around the world. Islamists viewed ittihad-1 islam as a mainly cultural and religious
phenomenon which was expected to serve the awakening and progress of Muslims all

around the world by the adoption of the modern civilization.

The idea of Ittihad-1 Islam had two sides: 1) the unity of Muslims living beyond the
borders of the Ottoman Empire 2) Islamism within the empire, most particularly among its
Muslim subjects, including Arab, Albanian and other nations. Islamists often rejected the
Western view of Pan-Islam as the fanatic Muslim threat to the West and saw the political
unity of all Muslims as something could not be realizedl.E Rather, ittihad-1 Islam was a
sense of brotherhood born in the times of the prophet and the four caliphs. The believers
were regarded as the human body, which suffers if its one part was ill. Certainly, the Union
of Muslims was not confined to the spritual togetherness, but rather it had to be improved
by cooperation, mutual help, affection and consultation. But Muslims were very far away
from establishing an Islamic union (Ittihad-1 Islam) as a threat to the West, even Muslims
were not capable of being acquainted with one another (Teariif-1 Miislimin m One of the
most authoritative explanations for the different levels of Ittihad-1 Islam was given by
Ahmet Hilmi who talked about its three levels: 1) ittihad-1 Islam as a political unity, it was

a clear madness to think of such a unity under the rule of one government, for Muslims

were composed of different ethnicities, languages and interests; 2)ittihad-1 Islam as a

103 Halil Halid, “Dersaadette Sirat-1 Mustakim Risale-i Mu’teberesine.” [To the Journal of
Sebiliir Resad in the Capital] SM. V/125 (13 Kanunusani 1326/25 Muharrem
1329/1911): 349; Hilal. 232; Ahmet Hilmi, “Intibah1 Akim, Esareti Baki Birakmak
I¢in Yalandan Ittihad-1 Islam Cemiyetleri.” [False Associations of Islamic Union
which are Established to Prevent the Awakening and to Endure the Slavery] Hikmet.
17 (29 Temmuz 1326/6 Saban 1328/1910): 3-4; Hiiseyin Hiisameddin, “ittihad-1
Islami Ortaya Atarak Camiay’i Nasraniyete Biiriinen Avrupa Diplomatlariyla,
Bulgarlara.” [To European Diplomats who were wrapped around the Idea of Christian
Community by Underlining the Islamic Union and to Bulgarians] SM.V/129 (10 Subat
1326/23 Safer 1329/1911): 413; Abdiirresid Ibrahim, “Ittihad-1,” 1/23, 363-364.

1% Tearif-i Miislimin, “ittihad-1 Islam Kongresi Hakkinda.” [On the Congress of Islamic
Union] 7M. 1/8 (8 Temmuz 1326/14 Recep 1328/1910): 125.
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religious unity which was already existent in Islamic world and which could be improved
by unifying medhabs and orders; 3) Ittihad-1 Islam as a social unity which was the most
reasonable among the three levels. Social unity of Islam (ittihad-1 I¢timai-1 islam) meant
brotherhood, cooperation and the agreement in the demand for progress among Muslims

[Los]

by means of Islamic awakening and science.

Islamists, who acknowledged that it was impossible to achieve the union of Muslims in the
near future, argued for a theory of Aile-i Islam (Family of Islam). According to this theory,
every ethnicity of Islam should establish their nationhood and their independent state, then
furthering a future union of all Muslim nations!"‘Tﬁl Therefore, despite their rhetoric against
nationalism, like Afghani, at least some Islamist intellectuals of the second constitutional
period thought that the Union of Islam and nationalism could be mutually complementary.
This acceptance would lead to the approval of nation-state for different parts of Islamic

world.

The Islamists, in a way, combined nationalist and pan-Islamic ideals or arguments against
the imperialism of the West. Although they advocated the idea of the Islamic nation

(umma), they also accepted the reality of different ethnic groupings (kavimler) or
oz

nationalities.— —But in the final sense, the idea of nationhood was based on religion and

195 Ahmet Hilmi, Asr-1. 64-67. Similar to Ahmet Hilmi’s “social unity of Islam,” another
term, Camia-i Islamiyye was used to mean the brotherhood and cooperation of
different Muslim nations against the encroachments of the enemies see Sebiliirresad,
“Camia-1 Islamiyye: Manas1 ve Hududu.” [Islamic Community: Its Meaning and
Limits] SR. XIX/491 (10 Kanunuevvel 1337/10 Rebitilahir 1340/1921): 247-248;
Abdii’Imelik Hamza, “Camia-1 islamiyye, Manas1 ve Hududu.” [Islamic Community,
Its Meaning and Limits]SR. XIV/363 (1 Agustos 1334/23 Sevval 1336/1918): 244.

106 Seyh Muhsini Fani, Felaha Dogru, [Towards Happiness] quoted in Tunaya, Islamcilik.

95-96. See also Said Halim, Buhranlarimiz. 179, 211-215.

197 See M. Akif, “Kdy Hocast.” [Village Hodja] SR. XV/382 (12 Kanunuevvel 1334/8
Rebiiilevvel 1337/1918): 332; Ahmed Hamdi Aksekili, “Ummet-i islamiye nasil salah
bulabilir?”” [How Can Islamic Community Recover] SR. XII/298 (15 Mayis 1329/3
Recep 1332/1914): 221.
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thus; these ethnic groupings were considered as the parts of the body of Islamic nation
(milliyet-i Islamiye)%According to Filibeli Ahmet Hilmi, “the idea of one umma is not
contrary to the idea of nationality [and to the existence of separate governments]. Although
the Islamic umma contained hundreds of different ethnicities (akvam), it has not violated
their nationalities (milliyet). This is demonstrated by the ten century-experience.”
Moreover, the umma might correct and alleviate the disintegrating pecularities of the idea
of nationhood.%This acceptence of ethnic groupings in the second constitutional period
later turned into an advocation of Turkish nationalism whether in the form of Said Nursi’s

positive (miispet) nationalismlll—_olor just nationalism in the republican period.

3.5 From ittihad-1 Islam to the Acceptence of Nationalism as the Vision of Political

Community

The concepts of nation (millet), liberte (hiirriyet) and patrie (vatan) in their modern
connotations were foreign to the political imagination of both the classical ruling elite who
made distinctions among their people (reaya) in terms of their religious beliefs and the

modernizing statesmen of Tanzimat. Being aware of both the “imagined” character of the

1% See Mehmed Fahreddin, “Son Darbe Karsisinda Islamda Kag Millet Var?” [How
many nations are there in Islam after the last blow] SR. X1/277 (19 Kanunuevvel
1329/4 Safer 1332/1913): 262.

199" Ahmet Hilmi, “Misir Meselesi.”[Issue of Egypt] Hikmet. 10 (10 Haziran 1326/16
Cemaziyelahir 1328/1910): 2. Certainly a recognition of different ethnic groupings
within the Empire did not bring about the acceptance of Prens Sabahattin’s
decentralization (adem-i Merkeziyet). It was regarded as deadly to the unity of the
Ottoman empire. In this respect, Islamists were all centralist like Young Turks, see
Ahmed Hilmi, “Yine Merkeziyet, Adem-i Merkeziyet Fikirleri, Biraz Etrafl
Diisiinelim.” [Again Centralization, Decentralization: thinking in Detail] Hikmet. 52
(31 mart 1326/14 Rebiiilahir 1329/13 Nisan 1911): 2-3.

"0 For Nursi’s distinction of good (miisbet) and bad (menfi) nationalisms, see

“Mektubat,” [Letters] in Risale-i Vol.1. 498-501.
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ideas of nation and fatherland and their power in keeping political unity of states'", a

|
Young Ottoman intellectual, Namik Kemal created a new terminology in which the words
millet, hiirriyet and vatan took their modern meanings and served as “the ideological
instrumentaﬁum”llélfor later Islamist, Westernist and nationalist intellectuals in Turkey.
Namik Kemal’s conceptualizations of Ottoman nation and fatherland was Ottomanist and
its emotional content was both religious and patriotic: “Kemal’s ideology of patriotism

was pan-Ottomanism with Islamist ‘nationalism’ at its base”, in Berkes’s words.'"?

After the proclamation of the constitution, three political themes which were all somehow
related to the position of non-Muslims in the Empire appeared in the articles of Islamist
journals: brotherhood (uhuvvet; fraternity), equality (miisavat), freedom (hiirriyet). In fact,
just at the beginning of the new regime, all schools of thought; westernists, Turkists and
Islamists were united around the idea of Ottomanism which advocated the brotherhood

and equality of muslims and non-muslims in order to keep the unity of the Empire.

Islamists seemed to share the Young Turk regime’s Ottomanism (ittihad-1 Anasir), which
aimed to promote the desire to defend the political boundaries of the Empire and which
also sought to promote a spirit of patriotism (Osmanlilik) among the various religious
communities and ethnic groups. Ottomanism of the July revolution, the idea that all
subjects of the Empire shoud be united around the Ottoman citizenship was accepted
vigorously by Islamists (especially in the early years of the revolution) and it remained so

until all Ottomanist ideals were broken in the Balkan wars and the Albanian

"1 Namik Kemal, “Meyelan-i Alem.” [Inclination of Universe] Jbret. 17 (6 Temmuz
1872) in Ozon, Namuk. 100; “Imtizac-1 Akvam.” 8Blending Ethnicities] /bret. 14 (2
Temmuz 1872) in Ibid., 92 and “Vatan.” [Homeland] /bret. 121 (22 Mart 1873) in
Ibid., 257.

12 ziircher, Turkey. 72.

13 Berkes, The Development. 221.
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independence.llléI People of the Ottoman political system had multi-layered identities;
religious, ethnic and local and one could appeal to any of them when it was needed.
According to Islamists, Uhuvvet (brotherhood), depicted as a sense of unity could be
established at the several levels, from narrower to larger: Uhuvvet-i nesebiye (ethnic
brotherhood), Uhuvvet-i diniye (religious brotherhood), Uhuvvet-i vataniye (brotherhood

5 1n Islamist formulation,

of fatherland), Uhuvvet-i insaniye (brotherhood of humanity).
uhuvvet-i vataniye, called also as uhuvvet-i Osmaniye (Ottoman brotherhood) was the
other name of the European idea of citizenship. Ottoman citizenship based on religious
terminology was conceptualized in a way that it recognized the equality of Muslims and
non-Muslims, simply to keep the political unity of the Empire and to discourage the
demands of separation, coming from different political imaginations. Islamists believed
that the Ottoman empire could be reformed within the framework of Islamic practices and

sharia, which they thought was progressive and elastic enough, to allow also the adaptation

of the idea of citizenship.

Though it was certain that the concept of Ottoman citizenship was a break with the
Ottoman classical millet system, in which Muslim nation was dominant (millet-i hakime)
over non-muslim nations, Islamists did not see it as unlslamic if the supremacy of sharia
was kept intact. In the classical age of the empire, the millet system, providing a cultural

and religious autonomy to different religious groupings, was a form of organisation and

14 See Manastirlt Ismail Hakki, “Mev’iza.” [Sermon] SM. I/16 (27 Tesrinisani 1324/16
Zilkade 1326/1908): 255; Beyaniil- Hak, “Ittihad ve Itilafin Manay: Hakikileri.” [True
Meanings of Union and Entente] BH. VI/145 (30 Kanun-u sani 1327/23 Safer
1330/1912): 2599; A. Seni, “Tiirkliik, Miisliimanlik, Osmanlilik.” [Turkishness, Being
Muslim, Being Ottoman] Hikmet. 12 (24 Haziran 1326/30 Cemaziyelahir 1328/1910):
6. For an insightful analysis about the problems of the unity, see A.Y., “Meclis-i
Umumide Siyaseti Umumiye Miizakeresi ve Ittihad-1 Anasir Meselesi.” [The
Discussion on General Politics in the National Assembly and the Problem of the Union
of Elements] SM. V/121 (16 Kanun-u evvel 1326/27 Zilhicce 1328/1910): 280-3.

5 Manastirll Ismail Hakki, “Mevaiz.” [Sermons] SM. /4 (4 Eylil 1324/21 Saban
1326/1908): 60-63; for the details see Kara, Islamcilarin. 32.
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legal status in which “the religious community and religious law regulate the subjects’
lives and determine their obligations.”llfIBut the departure from the classical millet system
was not new since during the Tanzimat period, the classical millet system was transformed
into a kind of modern citizenship under the name of Osmanllik (ittihad-1 Anasir) by
introducing the idea and policy of the equality of all Ottomans whatever religion they hold.
Under the pressure of the claim that the application of sharia was the obstacle to the
political unity of non-muslims and muslims, Islamists generally suggested that the shariah
could unite all religious and national groupings of the Ottoman empire in equality of
government, even though the non-muslim minorities were not believer of the faith of
Islam. Manastirli Ismail Hakki from Sirat-1 Mustakim journal voiced this argument in
these words: “All Ottomans are the followers of Islam. Some of them are really Muslim
and some [non-Muslims] are Muslim in law because of their allegiance to the laws of

99117

Islam [sharia] T

Against the charges of intolerance to Christian subjects, an Islamist thinker

Cerkesseyhizade Halil Hali(iﬁlargues that “Is not the existence of such a large number of

16 {lber Ortayli, “The Ottoman Millet System and It’s Social Dimensions,” in Boundaries
of Europe ed. Rikard Larsson (Stockholm: FRN, 1998), 126. More on millet system
see Benjamin Braude and Bernard Lewis, eds., Christians and Jews in the Ottoman
Empire two volumes (New York: Holmes & Meier Publishers, 1982); Aran Rodrigue,
“Difference and Tolerance in the Ottoman Empire.” interview by Nancy Reynolds,
Stanford Humanities Review. 5:1 (1995); C. Kiiglik, “Osmanlilarda Millet Sistemi ve
Tanzimat,” [Millet System in the Ottomans and Tanzimat] in TCTA vol. IV 1007-
1024; Bilal Eryilmaz, Osmanli Devietinde Gayrimiislim Tebaamn Yonetimi [Ruling
the NonMuslim Subjects in the Ottoman Empire] (Istanbul: Risale, 1996, ond edition).