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			Part 1 
Introduction

			Introduction

			Islam and Peacebuilding: Gülen Movement Initiatives

			John L. Esposito and İhsan Yılmaz

			Peacebuilding seeks to consolidate an existing peace and thus is different from peace enforcement. Peacebuilding activities include education, inter-faith and intra-faith dialogue, advocacy, mediation and so on. In the words of a former Secretary General of the United Nations, peacebuilding is “(a)ction to identify and support structures which will tend to strengthen and solidify peace in order to avoid a relapse into conflict” (Boutros-Ghali 1992, 11). An active civil society can create social capital, that is, trust, cooperation over ethnic, religious, and other divisions, inclusiveness, and open debate which is conducive to peace and harmony between sections of society (see Putnam 1992). Interaction over ethnic and religious boundaries and inclusiveness in ways of organizing and associating can serve to prevent violence (Varshney 2002). Civil society can play a positive role in maintaining sustainable peace as civil society is a critical space where diversity and pluralism can be cherished and fostered (Hampson 1996, 7; Peck 1998). A social network of informed and responsible citizens furthers pluralism, democracy and peacebuilding.

			Pre-emptive or preventive peacebuilding includes many possible actions in the political, economic and social fields. For instance, community capacity building and fostering collaborative relationships are some of these pre-emptive peacebuilding actions. The need for peace re/building does not exist only at the state level, but also in the social and political spheres, as well as relationships in “everyday life”—those of the basic everyday sociopolitical dynamics, and of the trust that bounds and bridges community together (Brown and Gusmao 2009, 61). Thus, peacebuilding or the positive peace dimension endeavors to create “space for civilian activity to work on the long-term political, economic and cultural dimensions of change in a model of conflict transformation that addresses power asymmetries, poverty and marginalization” (Curran and Woodhouse 2007, 1055). 

			In an age of post-Westphalian international politics, the state-centrality of peacekeeping has been transcended by Kant’s cosmopolitan ethics of caring for the stranger, “grounded in the proposition that humankind is bound together in a community of fate. In such a community, a right violated anywhere is felt everywhere. Such a world engenders an ethos of responsibility and solidarity” (Curran and Woodhouse 2007, 1065). 

			Transnational religious and faith-based movements can play crucial roles in peacebuilding with their strong faith-based motivation, long term commitment, religious, spiritual and moral authority and ability to facilitate constructive social relations between different groups of population (Stassen 1992, Thistlethwaite and Stassen 2008, Sampson and Lederach 2000, Gopin 1991). 

			It is not so much religion itself that is influential, but rather the ways in which it has been interpreted and practiced that is influential in religion’s orientation toward radicalism, violence, conflict resolution and peacebuilding (Coward and Smith 2004). Thus, it is necessary to elaborate upon what Islam and Muslims have to say about peacebuilding, which we will do below. 

			Islam and Peacebuilding 

			Before embarking on a discussion on Islam vis-à-vis peacebuilding, first, we need to understand whether or not Islam is compatible with pluralism and the concept of civil society. As we mentioned above, civil society, pluralist understanding, tolerance, inclusivity and the like play vital roles in peacebuilding. Like all religious traditions, Islamic principles have constantly been reinterpreted. “The result is flexibility of ideas and divergence over time and space” (Eickelman and Piscatori 1996, 16; Esposito 2005, 223). Thus, to understand Islam in the twenty-first century, one needs “an appreciation of the broader struggle for the soul of Islam. As in the past, the religion of Islam, both the faith and its practice, is a complex reality—a multidimensional faith and community” (Esposito 2005, x). As opposed to essentialist claims of both neo-Orientalists and Islamists, “Muslim politics is not predetermined by a template of ideas; it is influenced by a number of factors, which, while including scripturally defined precepts, also include national identities, economic circumstances, and social status” (Eickelman and Piscatori 1996, ix). As a result, “Muslim politics is not monolithic” (Hefner 2005, 4). To appreciate this variety, one needs “to look beyond the categories of Western liberal history and recognize several distinctive concerns of Muslim politics” (Hefner 2005, 5). For instance, in the US context, many Muslim organizations are concerned with improving the condition of all human beings through education and spiritual awareness and some others focus on democratic and human rights issues. With such immense diversity in the American Muslim community, it is difficult to reduce it to a single voice. Instead, there needs to be greater appreciation for the efforts and contributions of Muslims in areas of conflict resolution, interfaith dialogue, peacebuilding, education, political activities, civic work, human rights and women’s rights advocacy, legal expertise, and humanitarian efforts” (Huda 2006, 200).

			As John O. Voll (1999, 243) observed: 

			Humanity is now entering an era where the discussions must go beyond the debates in the context of modernity where religious and secular are seen as opposites. The desecularization of the world does not simplistically refute the ideas of secularization theory; it transcends those ideas. Just as global and local are becoming increasingly interdependent in the processes of globalization, the religious and secular dimensions of contemporary society are coming together in ways that defy the logic of the old conflict between religion and secularism within modernity. In the Muslim world, as in other major faith traditions, articulation of this new relationship takes many different forms that clearly go beyond the main lines of the old assumed polarity between religious and secular. 

			Most of the binary distinctions or oppositions developed by nineteenth-century social scientists—status/contract, mechanical/organic solidarity, Gemeinschaft/Gesellschaft, traditional versus rational-legal legitimization, etc.—simply collapsed into one overall category of artificial constructs traditional/modern after the Second World War (Wallerstein 2004, 3). The fundamental difficulty with modernization theory centers on its sharp but artificial contrast between “modernity” and “tradition,” “and the consequent misunderstanding of the entrenched social functions of tradition” (Eickelman and Piscatori 1996, 23). Tradition cannot “be construed in negative terms only. Traditional family and religious networks may in fact facilitate development, and social and political changes are often made possible because they are cast in terms of the traditional framework” (Eickelman and Piscatori 1996, 25). 

			Two broadly opposed positions exist with regards to Islam’s compatibility with pluralism, secularism, and civil society. From an essentialist point of view, pessimists argue that Islam is inherently hostile and “it is unlikely that Muslim societies will embrace democracy and pluralism anytime soon” (Hefner 2005, 2). Very strong evidence exists that many among the world’s Muslims have concluded that there is no contradiction between Islam and civil-democratic pluralism (Hefner 2005, 4). The Gallup World Poll of some 35 Muslim countries, stretching from North Africa to Southeast Asia, and representing the voices of a billion Muslims, found that majorities of Muslims admired the West’s rule of law, fair political systems, democracy, respect for human rights, freedom of speech, and gender equality. The majority of Muslims, more than 90 percent in Egypt and in Iran, said that if drafting a constitution for a new country they would include “free speech” as a fundamental guarantee. Freedom of assembly and religion were also cited as important.

			Admiration for Western democratic values does not, however, translate into support for a Western secular model of government. Most Muslims believe their own religion and values are essential to their progress. (Esposito, J. and Mogahed, D. 2007, 47) As Abdul Aziz Sachedina has observed, recognition of pluralism will “advance the principle of inclusiveness, which would counsel accommodation, not conflict, among competing claims to religious truth in religiously and culturally heterogeneous societies” (Sachedina 2001, 23).

			Islam as a religion and as a tradition is replete with teachings and applications about peacebuilding and “provides rich resources for nonviolent values, beliefs, and strategies” (Abu-Nimer 2003, 19). Scholars who have focused on Islam vis-à-vis peacebuilding underline that “Islamic principles of nonviolence and peacebuilding include the pursuit of justice; doing good; the universality and dignity of humanity; the sacredness of human life; equality; the quest for peace (individual, interpersonal, communal, regional, and international); peacemaking via reason, knowledge, and understanding; creativity; forgiveness; proper deeds and actions; responsibility; patience; collaborative actions and solidarity; inclusivity; diversity; pluralism; and tolerance” (Smock and Huda 2009, 8).

			Diversity and tolerance of differences are core principles of peacebuilding and thus peacebuilders try “to bring people to the realization that they are different and that such differences should not constitute a basis for discrimination or bias” (Abu-Nimer 2003, 82). Many Muslim and non-Muslim scholars have pointed to Islamic principles and values such as unity, supreme love of the creator, mercy, subjection of passion, and accountability for all actions” (Abu-Nimer 2003, 49). The Qur’anic concept of ta‘lif al-qulub is an “important socio-legal category of ‘those whose hearts are to be reconciled’ (Ar. mu‘allafat al-qulub)’ referring to people whose friendship and alliance were to be nurtured. This category of people included new converts to Islam and non-Muslims: Jews, Christians, and even “polytheists” whose goodwill and friendship were deemed as contributing to the well-being of the community. As essential members of the polity they were entitled to the charity (Ar. zakat; also sadaqa) of Muslims and revenues of the state” (Afsaruddin 2008, 222). Even though this early inclusivist attitude toward non-Muslims was not always given due recognition in the later periods, understanding and interpretation of the Qur’anic verses and practice of the Prophet is important “in the general context of quotidian human relationships and is potentially of special relevance today in the field of religious peacebuilding in our fractious world. It offers a preliminary methodology of effecting reconciliation among adversaries, rooted in love for God that translates (or should translate) into affection and respect for all God’s created beings” (Afsaruddin 2008, 224, 226). 

			Sachedina (2001) argues that pluralism is a major peacebuilding concept in Islam. In his view, there is a need for a new pluralist Muslim paradigm in dealing with the other and he calls for the rediscovery and promotion of Islamic moral concern for peace and justice (Sachedina 2001, 6). This discourse, based on pluralism, nonviolence and peace is the cornerstone for inter-religous and intercultural dialogue (Abu-Nimer 2003, 40). 

			Social justice is one of a number of values that relate Islam to peace and peacebuilding. Empowerment of the weak, the needy and the oppressed through ihsan (doing what is beautiful) and khayr (doing good) is an important path to social justice in the Islamic tradition (Abu-Nimer 2003, 55). Islam has a “deep commitment to empower the weak, and it remains a religion of dynamic social activism in terms of individual duties and sense of social responsibility” (Abu-Nimer 2003, 55). As doing good “deeds and individual responsibility are so central to Islam, involvement in community life becomes the most visible channel for meaningful deeds. Therefore, Muslims are urged to improve their communal life, to support one other, and to combat poverty” (Abu-Nimer 2003, 71). It must be noted that these are related to a vibrant and well-functioning civil society, which can play crucial roles in peacebuilding. Islamic peacebuilding “can promote objectives such as an increase of solidarity among members of the community: bridging the gap of social and economic injustice; relieving the suffering of people and spare human lives; empowering people through participation and inclusivity; promoting equality among all members of the community; and encouraging the values of diversity and tolerance” (Abu-Nimer 2003, 83).

			Muslim peacebuilders today are engaged with work in areas of civil rights, human rights, interfaith dialogue, education, charity, public diplomacy, political activism, and other religious and secular activities. Many of those peacebuilders “believe that interfaith dialogue with Christians and Jews on both local and national levels is critical to understanding their religion within a monotheistic tradition” (Huda 2006, 189).

			The Gülen Movement and Peacebuilding

			Fethullah Gülen is an Islamic scholar, thinker, writer, and poet. His teachings and efforts have resulted in the emergence of the Gülen Movement and inspired many in Turkey to establish educational institutions that combine modern sciences with ethics and spirituality. The actual size of Gülen’s millions of followers and sympathizers is not exactly known. But it is agreed that it is the largest civil movement in the country, an “apolitical communitarian movement” (Fuller 2008, 56).

			Gülen’s model draws together belief in God, science and the Turkish nation, and is “an attempt to synthesize tradition and modernity, religion and science” (Koyuncu-Lorasdaği 2010, 221). Gülen regards the Movement as a cultural activity whose essence is based on the voluntary cooperation of many people who may not know each other, have no organic ties or mutual acquaintances but who all share the faith of Islam. On these grounds he always insists on keeping his distance from any political claim which he thinks could threaten to corrupt Islam as well as from any (worldly) political post” (Koyuncu-Lorasdaği 2010, 225). “As a combined ulama-intellectual persona, Gülen not only preaches inner mobilization of new social and cultural actors, but also introduces a new liberative map of action. His goals are to sharpen Muslim self-consciousness, to deepen the meaning of the shared idioms and practices of society, to empower excluded social groups through education and networks, and to bring just and peaceful solutions to the social and psychological problems of society” (Yavuz 2003, 19).

			The Gülen Movement began in Turkey at the end of the 1960s “through Gülen’s teachings at the Kestanepazarı Qur’anic School in Izmir, where he worked as a state imam. It expanded through schools that were opened in the Turkic republics after the fall of the Soviet Union and with the emergence of the Central Asian Turkic republics and the Balkans in the early 1990s (Koyuncu-Lorasdaği 2010, 225). “Gülen directed businessmen who were sympathetic to his cause to invest in there construction of these Turkic republics and provide financial support for the schools. In the 2000s, Gülen’s educational network spread to countries all over the world, from Azerbaijan to Ukraine, Albania to Macedonia, the Netherlands to Canada, Australia to the South Africa, and Japan to Taiwan… The reputation and success of these schools can be explained by the high-quality education they provide and top-notch students selected on the basis of their success” (Koyuncu-Lorasdaği 2010, 226). 

			Habermas’ (1984) theory of communicative reason (or rationality) includes an argument called universal pragmatics, that human beings possess the communicative competence to bring about “mutual” understanding. Habermas, as a believer in dialogue, is an optimist who criticizes the Frankfurt School and postmodernist thought for excessive pessimism. In Gülen’s thought and praxis, we find a similar belief in mutual understanding, dialogue and optimism, in contrast to the Islamists’ pessimism. Gülen’s optimism and belief in dialogue, coupled with his intellectual-alim self-confidence, make it easier for him to be a border transgressor. 

			Gülen pioneered the establishment of the Journalists and Writers Foundation in 1994, well before the significant increase in dialogue activities in the post-9/11 world. Starting from 1995, “he was intent on promoting dialogue and tolerance among all strata of the society in Turkey and elsewhere. In the context of the Inter-cultural Dialogue Platform, Gülen has held talks with many religious leaders and institutions, such as Pope John Paul II (1998), Greek Ecumenical Patriarch Bartholomew (1996), Sepharadic Chief Rabbi of Israel Eliyahu Bakshi Doron (1999), as well as a number of Turkish non-Muslim religious leaders” (Gözaydın 2009, 1224). Gülen’s dialogue and peaceful coexistence discourse was also replicated in institutions abroad, like the Dialogue Society established in London and the Rumi Forum established in Washington, D.C. in 1999. There are now hundreds of interfaith and intercultural dialogue associations and charities all over the world founded by the Gülen Movement’s Muslim and non-Muslim volunteers, engaging in interfaith and intercultural dialogue with people of different faiths, backgrounds, and cultures (Gözaydın 2009, 1224). 

			Gülen holds an inclusive, universalist and transcending Islamic conception. He does not claim ownership to a monopoly of truth, and the Movement is not an ideological movement, thus it is inclusive as opposed to exclusivist Islamist ideologies. As Turam (2003, 185) states, the Gülen Movement “aims to revitalize faith in secular regimes and not against them.” In Gülen’s view, the faithful can reside comfortably in secular environments. He makes reference to an Anglo-Saxon understanding of passive secularism and argues that within the boundaries of this type of secularism, Islam and secularity of the state could be compatible. 

			Gülen’s theology of peace is based on the integrity of the individual regardless of ethnic or religious background and approach to peacebuilding, therefore, is one of “bottom-up” social change (Sarıtoprak 2010). Scholars of peacebuilding consider forgiveness essential for peacebuilding, and in Gülen’s theology of peacebuilding, there is no place for revenge (Sarıtoprak 2010). 

			In Gülen’s worldview, there are three major enemies of not only Muslims, but also humanity as a whole: ignorance, poverty and disunity. As opposed to so-called “Islamism”’s simple but abstract assertion that surrendering to the ancestors, i.e. returning to the golden age of pristine Islam, will solve all problems of Muslims, the movement espouses a concrete socio-economic and cultural analysis of the current spatio-temporal context and based on this analysis offers concrete solutions to tackle the challenges Muslims face rather than insisting on abstract rhetoric. If ignorance is one of three major enemies, then the Movement’s offer would be education at different levels, not only at school or through religious education. The Movement’s educational projects cover almost all major stages of life. It is not only confined to the mosque, nor is it solely confined to secular schools. It also includes family education, child upbringing, educating religious scholars, educating by example and not only in classrooms etc. If poverty is the second enemy of Muslims, then the Movement’s offer would be to establish poverty relief and humanitarian aid charity organizations in addition to education, to raise people’s socio-economic status (see in detail Michel 2008). If dissension or internal conflict is the third major enemy, then, dialogue, tolerance and mutual understanding are the remedies to tackle this conflict. As can be seen, the Movement’s major projects all focus on one of these three areas and the Movement’s media organizations also play supporting roles in this global civil activism (see in detail Yılmaz 2008). Today in Turkey, Central Asia and many other parts of the world, the Movement’s educational institutions contribute to the education of people from different religions and ethnicities. They have “already contributed, through educational endeavors, to the building of peace in many areas of conflict, including the Balkans, northern Iraq, Northern Ireland, and the Philippines” (Sarıtoprak 2007, 636). 

			The Movement has been able to convert its social network and spiritual capital into creative and educational projects from nursery to university level, for boys and girls (Küçükcan 2007, 187). Investment in general education represents a “critical support for a pluralizing Muslim politics” (Hefner 2005, 26). “In its diverse specializations, its encouragement of innovation, its (relative) gender equality, and its culture of civility-in-plurality higher education is shimmering example of all that is best about modern freedom and civic decency” (Hefner 2005, 27). Educational institutions can foster sustainable development by bridging international values with local values and cultures; by capacity-building, preparing professionals to foster a sustainable future and by creating public spaces through civil society associations (Vargas 2000, 377–396). The Movement provides intermediary networks that contribute to the integration of individual citizens and the state (Özdalga 2005, 433). 

			The Movement does not only give priority to poorer countries like Kyrgyzstan, but also to areas where ethnic and religious conflicts are escalating, such as Albania, Kosovo, Macedonia, the Philippines, Banda Aceh, Northern Iraq. These schools are believed to “have played remarkable roles in decreasing levels of conflict in these areas” (Sarıtoprak 2005, 423). During the civil war in the region that was formerly known as Yugoslavia, children from different ethnicities were being sent to a school that was formed by the Movement in Skopje, Macedonia. These children were being educated peacefully under one roof while their parents were at battle (Sarıtoprak 2007, 637). The Movement has established schools in Bosnia where the community is “composed of Muslim Bosnians, Christian Serbs and again Christian Croats. Despite their common ethnic identity, and more or less, similar political cultures due to their common Yugoslavian background, these three different communities had as recently as a decade ago engaged in the bloodiest conflict due to nationalistic aspirations. Their religious differences had exacerbated, if not caused, their nationalism-driven conflict” (Kalyoncu 2007, 604). 

			Afghanistan is another example of a community which is highly diversified with various ethnic groups such as Pashtun, Tajik, Hazara, Uzbek, Aimak, Baluchi, Kyrgyz, Turkmen, Nuristani and Pamiri, among other small ethnic groups. Yet, this is another country that hosts several schools that have been set up through the Movement, including all-girls schools (Kalyoncu 2007, 603–604). Another country where these schools operate is the Philippines, which is an example of a community stigmatized by an enduring Muslim-Christian battle (see in detail Michel 2003). Minority Moro Muslims in the Philippines are populated in the autonomous region of Mindanao in Southern Philippines. After the end of colonialism in the Philippines, the conflict in the country has transformed into an enduring one between the Muslim minority and the Christian majority. The schools bring together both Christian and Muslim students under the same roof. The schools which are associated with the movement do not take part in “the conflict. Instead, they prefer to identify common grounds where they get together and cooperate to tackle their common problems” (Kalyoncu 2007, 605). 

			In the African context, field research on Kenya’s Turkish “schools suggests that the schools have been functioning not only as a secular alternative to religious, Christian missionary schools and Islamic schools, but also as barriers to potential ethno-religious conflict between Kenya’s local Christian tribes and its politically empowering Muslim minority” (Kalyoncu 2008, 350). Similarly, the Movement’s “civil society initiatives in Uganda seem to have introduced the local Ugandans with a pragmatist approach to development by seeking to instill in them the notion of relying on their own resources instead of international aid” (Kalyoncu 2008, 350). 

			Previous studies have suggested that societies where women have higher social and economic status and greater political representation are less likely to become involved in conflict (Gizelis 2009, 505). Thus, the Movement is contributing to peacebuilding, albeit indirectly, by providing education to girls in several countries ranging from Afghanistan to Kenya. As the Movement rejects extremism and violence of any kind, stating that they are incompatible with the true message of Islam, the schools and other institutions affiliated with the Gülen Movement emphasize “the development of tolerance among religious communities” (Fuller 2008, 58). Various Turkish organizations all over the world promote the teachings of tolerance and pluralism advocated by Gülen (Smock and Huda 2009, 8). These activities could also be called “peacebuilding by conduct” even though the Movement does not boast that they are engaged in peacebuilding. “Young people from different religions, languages, and cultures study, are educated, and admired in the same educational institutions. Loving and understanding each other is the main principle” (Sevindi 2008, 75). When asked, “You have schools where there are no Muslim Turks. What do you expect from them?” Gülen replied that we hope that Turkish culture, and our conception of tolerance, will alleviate them and create the foundation for a living dialogue (Sevindi 2008, 102). On another occasion he explained that enmity becomes figurative once there is true love in one’s heart. Love requires that we not look at the bad characteristics in someone we love. Since this aspect is not properly understood, people imagine that Muslims lining up on one side and hating the ‘other’, while being consumed with feelings of jealousy. They imagine that this is a religious requirement (Sevindi 2008, 107). 

			Islam and Peacebuilding: Gülen Movement Initiatives is divided into four parts: Part I Introduction; Part II Globalization and Gülen as a Border Transgressor; Part III Theology of Dialogue in Comparative Perspective; Part IV Peacebuilding in Global Action and Conclusion.

			Part I is compromised of our introduction followed by chapter 1, “Gülen’s Ideas on Freedom of Thought, Pluralism, Secularism, State, Politics, Civil Society, and Democracy,” in which we present a succinct account of Gülen’s ideas on these issues, as these are crucial with regards to Islam and peacebuilding. In chapter 2, “Islamic Resources of Peacebuilding: Achievements and Challenges.” Muhammed Abu-Nimer and İhsan Yılmaz summarize Islamic peacebuilding studies and present a concise theory of Islamic peacebuilding. The focus then shifts to how Gülen and the movement named after him could provide resources for Islamic peacebuilding.

			Part II “Globalization and Gülen as a Border Transgressor” is comprised of four chapters. In chapter 3, “Border Thinking: Fethullah Gülen and the East-West Divide,” Klas Grinell shows that Gülen’s message of dialogue departs from the bordering practice of modernity that creates dichotomies and trenches between us and them. Through the concept of border thinking, Grinell argues for the special double vision Gülen holds, thanks to his Turkish experience of modernistic Kemalism and Islamic traditions. In Grinell’s view, Gülen shows that today we are all living in borderlands, where no one can live a life sheltered in one tradition only; we therefore need to engage in dialogue. For dialogue to be possible, there must be difference as well as a belief in our ability to understand each other despite these differences. The bordering modernity has only seen difference and dichotomies. The concept of civilization is explored in this chapter to differentiate between a border building huntingtonian concept of civilization and Gülen’s insistence that we are all fundamentally of the same make. In chapter 4, “The Dialogue as a Source for Peaceful Co-existence between Muslims and Christians,” Karina Korostelina considers the role of dialogue in the formation of common secular identity (national or regional) as a tool for the development of peaceful coexistence between Muslim and non-Muslim groups in a secular context. Such dialogue aims to develop a new dual identity, one that is connected to religious identity and the other which reflects membership in a secular nation. Korostelina describes the role of interfaith dialogue in developing tolerance and a common secular identity with respect to religious identity. Chapter 5, “Gülen on Healing the Rift between Islam and the West,” by Richard Penaskovic argues that Gülen may be a bridge toward better understanding between Islam and the West because of his views on peace, tolerance, and interfaith dialogue and because of his optimistic view of the future relations between the two aforementioned blocs. 

			Part III “Theology of Dialogue in Comparative Perspective” has four chapters. Chapter 6, “Preachers of Dialogue: International Relations and Interfaith Theology,” by Turan Kayaoglu compares the approach of three monotheistic religious leaders to dialogue of civilizations and interfaith using their respective scholarly works including Rabbi Jonathan Sacks’ The Dignity of Difference, the late Pope John II’s Crossing the Threshold of Hope, and Gülen’s Advocate of Dialogue (edited by Alphonse Williams and Ali Ünal). Kayaoglu argues that Islam’s emphasis on diversity and the Qur’an’s accommodation of earlier religious traditions put Islam and Fethullah Gülen in the best position for offering religious justifications that will accommodate the value and cherish the dignity of followers of other religions Irina Vainovski-Mihai’s in chapter 7, “The Limits of the Otherness in Fethullah Gülen’s Dialogic Methodology for Interfaith Encounters,” examines Fethullah Gülen’s teaching on interfaith encounters, highlighting his dialogic methodology proposed to a globalized world in which Samuel Huntington’s idea of the “clash of civilizations” is still prominent. Zeki Sarıtoprak focuses on Gülen’s theology of peacebuilding in chapter 8, “Fethullah Gülen’s Theology of Peacebuilding.” Sarıtoprak examines the concept of peacebuilding through Gülen’s writings and activities with reference to the main sources of Islam and Gülen’s commentary on them. Sarıtoprak examines a sampling of Fethullah Gülen’s theological views on peace and peacebuilding, and the roots of these views in the Qur’an. In focusing on Gülen’s activities, the chapter emphasizes the work of the Washington D.C. based Rumi Forum for Interfaith Dialogue (of which Gülen has served as honorary president), and its contribution to peacebuilding through interfaith activities. In chapter 9, “Islamic Prospects for Inter-religious Dialogue: The Voice of Fethullah Gülen,” Douglas Pratt argues that Gülen is a strong voice from within Islam seeking to proclaim the Muslim priority for peaceful and harmonious relations with the wider world, including relations with religious neighbors. Pratt looks at the issue from a Christian scholar’s perspective and seeks to understand the prospects and appropriate contexts for dialogue: what enables, and what hinders, good interfaith relations? He also briefly addresses the issue of Islamic paradigms for inter-religious relations and dialogue, then he analyzes and critically discusses the views of Fethullah Gülen. In chapter 10, “Tolerance in the Theology and Thought of A. J. Conyers and F. Gülen,” David B. Capes compares the theologies of a Christian theologian and Fethullah Gülen with regard to the concept of “tolerance.” Capes discusses in this chapter the significance of authentic tolerance based on humility, and the notion of “hoşgörü, or what is roughly translated as “empathetic acceptance” in the writings of Gülen, advocated by Conyers.

			Part IV “Peacebuilding in Global Action” has five chapters. Chapter 11, Philipp Bruckmayr’s “Phnom Penh’s Fethullah Gülen School as an Alternative to Prevalent Forms of Education for Cambodia’s Muslim Minority” argues that the thought of Fethullah Gülen is valuable for the Cambodian Chams in several aspects, including their coexistence with the Buddhist Khmer majority, intra-community harmony, and their quest for both empowerment and the preservation of their identity through education. The latter factor is practically and exemplarily related to the Zaman International School in Phnom Penh, whose particularity for the Cambodian Chams’ case is likewise discussed. In chapter 12, “Investigating the Contribution of Fethullah Gülen through the Activities of a Gülen-inspired Religio-cultural Society based in Ireland,” Jonathan Lacey illustrates how Fethullah Gülen’s principles are practiced in a European context. This chapter focuses on a Gülen-inspired society based in Ireland, namely the Turkish Irish Educational and Cultural Society (TIECS), which provides a range of inter-faith and intercultural activities. Lacey argues that TIECS and the Gülen community practices “Turkish Islam,” which has Sufi principles at its core, promotes tolerance and reason as the keys to peaceful coexistence. Mehmet Kalyoncu, in chapter 13 is titled “Building Civil Society in Ethno-religiously Fractured Communities: the Gülen Movement in Turkey and Abroad,” analyzes the impact of educational and socio-cultural activities that are carried out by civilian initiatives in reducing the popular support for terrorist organizations, such as PKK and Hezbollah. In chapter 14 titled “Towards a Middle Way: Islam in Southeast Asia and the Contributions of the Gülen Movement”, Nawab bin Mohamed Osman demonstrates how the Gülen Movement is relevant in developing a counter-trend to extremist ideology and enhancing inter-religious discussion in the Southeast Asian region. The chapter examines case studies of organizations inspired by Gülen in Singapore and Indonesia and how these organizations utilize his ideas to enhance inter-religious dialogue and provide an alternative to the legalistic discourse on Islam. Finally, Harun Akyol, in chapter 15 “The Role of Turkish Schools in Northern Iraq in Building Trusting Cross-Ethnic Relationships,” discusses the role and effectiveness of the Turkish schools affiliated with the Gülen Movement in preventing trans-national ethnic conflict. The main argument of Akyol is that Turkish schools inspired by Fethullah Gülen have prepared and set up the preconditions for understanding each other’s needs, and that in so doing they are able to build confidence between antagonistic parties. 
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			Chapter 1

			Gülen’s Ideas on Freedom of Thought, Pluralism, Secularism, State, Politics, Civil Society and Democracy

			John L. Esposito and İhsan Yılmaz

			Gülen’s Critical Engagement with Modernity and the West

			Fethullah Gülen’s self-confident positive view of the world stands in sharp “contrast with Wahhabism, Tablighism, and Jihadism. It is embodied in the form of Sufism advanced by the Gülen movement has a positive view of the world entire. The internal workings of the universe—science, history, politics, art and culture, philosophy—are not something Muslims should fear or stuff into an Islamized box but rather engage positively in view of the spiritual insight of Islam” (Heck 2007, 645). Gülen does not turn his face away from the East: “We must cling to the East as the West,” but he puts that “at present there appears to be little to elevate in the East. Tolerance is such a bridge, one that can provide an exchange between people and civilizations. I regard integration with Europe as necessary” (Sevindi 2008, 48). He believes that “(a)unification with the West in one way or another is most important. Integration with the West will bring separate benefits” (Sevindi 2008, 45). Gülen’s “acceptance of the two Turkish identities—European and Islamic—as complementary rather than contradictory was innovative at a time when both secular and Islamist identities totally rejected this duality. Gülen’s national-security identity encourages Turkish foreign-policy decision makers to remain fully on track with EU membership. As a leader of a significant Islamic movement, he gave his approval to this policy goal. Many Turkish Islamists joined him later, unloading the Islamic element in the anti-EU camp. Yet Gülen also defends the argument that the success of Turkish diplomacy in the West lies with its success in the East” (Kösebalaban 2003, 182). “Gülen’s pro-Western attitude has played a key role in the domestication and softening of other Islamist groups’ anti-Europe and anti-U.S. positions. Although many Islamists eventually came closer to embracing this idea, a majority of them initially criticized Gülen for his pro-European views. He was one of the first Islamic leaders to embrace the idea of EU membership at a time when Islamists in general regarded it as a threat to Turkish security and Islamic culture” (Kösebalaban 1999, 176). 

			Gülen does not see the world in political terms and does not draw imaginary boundaries. His frequently used term dar al-hizmet (abode of service to others for the sake of God) reflects his border transgressing vision (Yılmaz 2003, 234). By employing ijtihad, he bases this border transgressing understanding on – and also extends it to- Islamic jurisprudence (fiqh). He does not divide the world by employing mutually exclusive concepts of dar al-harb (abode of war) and dar-al Islam (abode of Islam, peace) but sees it as an almost coherent place, as it were, that needs to be served continually by utilizing the concept dar al-hizmet (Yilmaz 2007, 35). Gülen stresses that wherever a Muslim is, even outside a Muslim polity, he or she must obey the law of the land, respect others’ rights and behave justly. He or she must also disregard discussions of dar al-harb and dar al-Islam (Yilmaz 2003, 235). In Gülen’s understanding, ummah is a transnational socio-cultural entity, not a Utopian politico-legal one (Yilmaz 2003, 235). 

			Even though Gülen is open to dialogue and does not maintain the idea of the “Constitutive Other,” his discourse is strict and not very accommodating. He holds principles, especially with regards to individual/private practices of religion, and follows Islam’s fundamental principles. It must be noted, however, that Gülen is involved in critical engagement with the world around him, modernity and the West. 

			As Klas Grinell explains in this volume, Gülen’s critique is directed at both sides of the civilizational border. In his view, “the East’s and West’s civilizations existed separated from each other. This separation, which should not have occurred, was based on the former’s retiring from intellect and science, while the latter retired from spirituality, metaphysics, and eternal and invariable values. As a result, the last centuries of this millennium have witnessed disasters that are hard to believe. The border set up between East and West is a false one, he says. To say that science is Western and spirituality Eastern is just a symptom of the bordering mentality. The separation should not have occurred, Gülen says. It was an invention. As all inventions it had a purpose connected to its time and place of invention.” 

			Although Gülen’s discourse is critical, it is a constructive engagement which is compatible with modernity and the West. “There is no such thing as modernizing only in the Western way” (Sevindi 2008, 73). He argues that if the West “can see that Western culture too has its own prejudices and socially empty beliefs, global communication will be much easier. Prejudices carried by the Western world, especially during times of war and conflict, result in vehement and uncivilized primitive reaction” (Sevindi 2008, 52). He keeps his critical distance and opposes an unconditional assimilation to Western culture and values: “Walking together with Europe within reasonable parameters, the result of establishing our own conditions, might portend good things for our future” (Sevindi 2008, 85). He also warns that: “Leaving our identity to the side, however, and chasing after a European identity, as was the case, would mean rejection and humiliation” (Sevindi 2008, 85).

			Gülen on Freedom of Thought, Pluralism, Secularism and Democracy

			Reason and a diversity of interpretations of Islam are integral to the development of Islamic law and tradition. “The very diversity of reading found in the schools and manuals of Islamic law reflect the influence of reason, differing cultural contexts, and changes in the history of the community” (Esposito 2005, 248, see in detail Yılmaz 2005). Pluralism and democratization have vernacular roots in Muslim societies, “[a]lthough Islam has jurists and religious scholars, it has no pope, sacerdotal priesthood, or ecclesiastical hierarchy to coordinate their actions” (Hefner 2005, 7). Thus, “religious authority in the Muslim community as a whole tended toward a fissiparous pluricentrism” (Hefner 2005, 8). Many Muslims state that Islam is compatible with pluralism and democracy thanks to “longstanding Islamic concepts of consultation (shurah), consensus (ijma), and independent interpretive judgment (ijtihad)” (Esposito and Voll 1996, 27).

			According to Fethullah Gülen, freedom and the intellect are first and foremost in Islam. He unequivocally states that “[i]t is the intellect that makes mankind human, but immediately after intellect, Gülen lists freedom” (Sevindi 2008, 6; 31). He reiterates that “[t]hinking is one of the most important characteristics of man” (Sevindi 2008, 31). For Gülen, freedom of thought and expression is vital: “There should not be any pressure; human beings should be able to express themselves” (Sevindi 2008, 84). He argues that “[t]he biggest problem facing Islamic countries are poverty and lack of freedom: not having individual and social freedom, not having a liberal way of life, these things being hindered” (Sevindi 2008, 70). He gives special emphasis to human dignity and underlines that “[e]ach individual is a species with regard to other individuals” (Sevindi 2008, 44). In contrast, oppressing people will cause a number of their talents to wither on the vine, and hatred for the oppressor from below will begin to increase (Sevindi 2008, 87). 

			When Gülen speaks of freedom, pluralism, tolerance, freedom of choice, and democracy, he speaks from an Islamic perspective. Although not compromising the fundamentals of these attributes, attitudes and characteristics, he does reinterpret the original Islamic sources and concepts in accordance with the temporal and spatial contexts (see in detail Yılmaz 2003, Yılmaz 2005). This can be seen in his understanding of the five major purposes of Islamic law (al-maqasid al-shari`a) as developed by al-Shatibi (see in detail Al-Raysuni 2005; Masud 1998): the protection of life/self/person (nafs), intellect/reason (‘aql), generation/procreation (nasl), property (mal) and religion (din). As can be seen, these are related to fundamental human rights and freedom. Protection of the intellect has tremendous ramifications with regards to freedom of thought, expression, religion, and also pluralism and democracy. The importance of the intellect in Islamic law is also apparent in the requirement that to be a responsible Muslim, a person has to be sane and of age to make certain decisions (i.e. pubescence). Moreover, the Islamic belief that humans are here in the world so that they can be tested in addition to knowing, appreciating and worshipping the Creator, and are thus given free will, the right to choose between good and bad, coupled with the legal maxim (also a verse in the Qur’an) that “there is no compulsion in religion” shows the importance given to the intellect, individual choice, and freedom of expression. 

			Gülen summarizes the theological reasons why Islam considers the individual responsible for his own fate and thus governance: 

			Islam considers a society to be composed of conscious individuals equipped with free will and having responsibility for both themselves and others... The Qur’an (13:11) says: “God will not change the state of a people unless they change themselves [with respect to their beliefs, worldview, and lifestyle].” In other words, each society holds the reins of its fate in its own hands. The prophetic tradition emphasizes this idea: “You will be ruled according to how you are.” This is the basic character and spirit of democracy, which does not conflict with any Islamic principle. As Islam holds individuals and societies responsible for their own fate, people must be responsible for governing themselves (Gülen 2006, 16).

			He also underlines that Islam has room for democratic thought as witnessed by the fact that “The first Muslims to establish a parliament were the Ottomans. Turks also were first to use the word Republic” (Sevindi 2008, 70). Gülen also addresses the sometimes contested concepts of divine and popular sovereignty:

			The phrase, “Sovereignty belongs to the nation unconditionally,” does not mean that sovereignty has been taken from God and given to humans. On the contrary, it means that sovereignty is entrusted to humans by God; that is to say it has been taken from individual oppressors and dictators and given to the community members. To a certain extent, the era of the Rightly-Guided Caliphs of Islam illustrates the application of this norm of democracy. Cosmologically speaking, there is no doubt that God is the sovereign of everything in the universe. Our thoughts and plans are always under the control of the power of such an Omnipotent. However, this does not mean that we have no will, inclination or choice. Humans are free to make choices in their personal lives. They are also free to make choices with regard to their social and political actions (Gülen 2005, 453).

			In speaking of the relationship of Islam to democracy, Gülen emphasizes that Islam is a religion and thus is more than a political method, system or ideology: “On the issue of Islam and democracy, one should remember that the former is a divine and heavenly religion, while the latter is a form of government developed by humans” (Gülen 2005, 451–452). Thus, there is no single model of governance; Islamic principles can support diverse forms of government, “Islam does not propose a certain unchangeable form of government or attempt to shape it. Instead, Islam establishes fundamental principles that orient a government’s general character, leaving it to the people to choose the type and form of government according to time and circumstances” (Gülen 2006, 14; see in detail Yılmaz 2008). Fundamental principles Islam prescribes, according to Gülen, are social contract and election of a group of people to debate common issues (Gülen 2006, 17). He also puts that “[i]t is not possible to maintain intelligence, judgment, justice, equity, and law in a place where problems are solved on the basis of power alone” (Sevindi 2008, 41). “Power that is not based on equity and justice deviates into oppression, and thus prepares its own ending” (Sevindi 2008, 61). 

			Gülen’s understanding of majority rule does not permit a tyranny of majority: “Members of minority communities should be allowed to live according to their beliefs. If these sorts of legislations are made within the norms of international law and international agreements, Islam will have no objection to any of these. No one can ignore the universal values that the Qur’an and the Sunnah have presented with regard to the rights mentioned above” (Gülen 2005, 451).

			Secular law-making, in Gülen’s view, is neither necessarily antithetical to nor prohibited by Islam:

			In Islam, the legislative and executive institutions have always been allowed to make laws. These are based on the needs and betterment of society and within the frame of general norms of law. On domestic issues in the Islamic community and its relationship with other nations, including economic, political and cultural relations, Muslims have always developed laws. The community members are required to obey the laws that one can identify as “higher principles” as well as laws made by humans. Islam has no objection to undertaking ijtihad (independent reasoning), istinbat (deductive reasoning), and istikhraj (derivation) in the interpretation of Shari’ah principles (Gülen 2005, 450).

			Gülen Movement vis-à-vis Politics and State

			Though not an advocate for statism, yet Gülen shows a major concern for the rule of law. “In Islam, ruling means a mutual contract between the ruler and the subject and it takes its legitimacy from the rule of law, and from the principle of the superiority of the law. Accordingly, the law is above the ruler and the subject” (Gülen 2005, 449). While some have interpreted his preference for state stability over anarchy as sanctifying state, he strongly opposes it:

			I have always stipulated that “even the worst State is better than no State” whenever I voiced my opinion in words such as “the State is necessary, and should not be worn down.” I have never sanctified the State as some people have done. This preference is a necessity for me, because if the State were not to occupy a certain place, it is certain that anarchy, chaos, and disorder would dominate there. Then, there would be no respect for ideas, freedom of religion, and our consciences would be violated; justice would be out of the question. In the past, there were times when our nation suffered from the absence of the State. Therefore, I regard supporting the State also as a duty of citizenship... this is our preference (to support the State); although we are aware of certain mistakes, we bury this in our hearts. I never had such thoughts as, “the State is innocent, it is as infallible as a Prophet; whatever it does is to the point, it is never mistaken.” They too can be mistaken (like anyone else).[1] 

			Even though some undemocratic authoritarian forces in some past Turkish governments opposed Gülen’s activities, he never allowed state pressure to stop him or to curtail the activities of the movement. His position avoided the extremes of sanctifying a state or trying to disestablish it. Some have described the Gülen Movement as: “a perfect example of ‘participant resistance,’ which is not stated but underlies the writings of Antonio Gramsci on ideological struggle” (Bilici 2006, 17 and Gürbüz 2007).

			Critics have argued that the Movement is not apolitical as it is able to influence society. “There is no doubt that the movement quite explicitly aspires to transform society through transformation of the individual, a process that could ultimately lead to collective calls for the creation of national and social institutions that reflect belief in a moral order. In a very loose sense, it is possible to call this a political project if we consider any attempt to transform society to be a political project. But I would argue that it is just as much a social and moral project. Indeed, the term “political” loses its meaning if applied equally to all efforts to transform society, regardless of means. Promotion of change through teachings, education, and information does not really become political until it formally and institutionally enters the political process” (Fuller 2008, 59).

			In contrast to many Islamists who advocate an Islamic system of government, Gülen believes that Islam can be practiced and the issues facing Muslims in the 21st century can be addressed without resorting to politics. He advocates a total separation between religion and the state and opposes religiously based political parties, “believing that they end up compromising or contaminating religion and that they only serve to create social strife damaging to the position of religion in society” (Fuller 2008, 58). Indeed, he rejects the totalizing ideology of Islamism:

			This vision of Islam as a totalizing ideology is totally against the spirit of Islam which promotes the rule of law and openly rejects oppression against any segment of society. This spirit also promotes actions for the betterment of society in accordance with the view of the majority (Gülen 2005, 452). 

			He rejects those Islamists who claim what they advocate is indeed the true, authentic, original and pure Islam:

			When those who have adopted Islam as a political ideology rather than a religion in its true sense and function, review their activities and attitudes they claim to be based on Islam, especially political ones, will discover that they are usually moved by personal or national anger, hostility, and other similar motives… It would not be a correct understanding of Islam to claim that politics is a vital principle of religion and among its well-established pillars. While some Qur’anic verses are related to politics, the structure of the state, and the forms of ruling, people who have connected the import of the Qur’anic message with such issues may have caused a misunderstanding. This misunderstanding is the result of their Islamic zeal, their limitations of their consideration solely of historical experiences, and their thinking that the problems of Islamic communities can be solved more easily through politics and ruling. All of these approaches within their own contexts are meaningful. However, the truth does not lie in these approaches alone (Gülen 2005, 455).

			He explains that:

			...in Islam it is not possible to limit the concept of governance and politics into a single paradigm, unlike the principles of faith and the pillars of Islam. History shows us that in the Islamic world, since the time of the Prophet, there have been many types of states... I have to note that these differences were the result of the aspects of religion that are open to interpretation and related to the field of independent reasoning (ijtihad) (Gülen 2005, 454).

			Even though Islamic politics are frequently described as in some way combining “religion and politics,” in the words of many Islamists, Islam is din wa dawla (religion and state), from the era of the Umayyads and the Abbasids, important non-state structures and institutions developed (Esposito and Voll 1996, 4). The existence of independent ulama and the development of Islamic schools of law (madhhabs) autonomous from the state were important parts of the early Muslim experience. Later, Sufi brotherhoods also emerged as important civil institutions for popular religious life, “autonomous and separate from the state, and sometimes in conflict with the state institutions” (Esposito and Voll 1996, 4, see also Yılmaz 2005). Trying to re-invent this tradition, Gülen has argued that in this age, Islam does not need state support, which is a new ijtihad. Thus, he does not oppose the idea of mutual autonomy of state and Islam: “[i]f a state... gives the opportunity to its citizens to practice their religion and supports them in their thinking, learning, and practice, this system is not considered to be against the teaching of the Qur’an. In the presence of such a state there is no need to seek an alternative state” (Gülen 2005, 451) Establishing an Islamic state is not a religious duty for Muslims who, in this age civil society, can independently maintain Islamic beliefs and practices even where Muslims are not the majority.

			We understand from the Turkish Islamic scholar and intellectual Ali Bulaç’s conversation with Gülen that on the issue of Muslim minorities vis-à-vis establishment of an Islamic state, Gülen is unambiguous. Bulaç writes that:

			There was a question in my mind for a long time. I used to ask myself: What is the ultimate aim of Muslim endeavors both as individuals and also as a society in this life? I have thought that there are two aims of jihad: 1) To have a free medium and environment where a Muslim could live his life in accordance with God’s pleasure, staying away from the forbidden and to practice permissibly; and 2) To have freedom of speech with appropriate opportunities, power and instruments so that s/he would be able to transmit Islamic truths to others. But, if such a political, social and legal medium is present where Muslims are a small minority, is it absolutely necessary to wage an independence war? Is it an indispensable obligation of religion that every small Muslim minority has to establish an independent nation-state? For instance, is it absolutely necessary for the little Muslim island Chechens in the sea of 150 million Russians to have a war for an independent state? The 1994 agreement [with Russia] gave them a strengthened autonomy so that they were able to apply Islamic law. They had their own sources, no one was imposing on them [anything negative] in terms of language and culture; they had only to be dependent to Russia in foreign affairs. Conditions of the agreement could be improved. As known, there was an attack on [neighboring] Daghestan and [Chechhens] resorted to weapons to reach their stated [Islamic] aims. Since that day, tens of thousands of people have lost their lives; a generation has perished; civilians have been killed. Was this the right strategy? … Could not an important number of conflicts and wars that Muslims are engaged in the other parts of the world be considered in the same framework? I asked this question to Hodjaefendi [Fethullah Gülen] to test my thoughts’ virtue. He concurred with me and of course gave long explanations. I was very glad with this.[2] 

			In Gülen’s understanding, establishing an Islamic state is not a religious duty for Muslim individuals and this is more so as far as Muslims living as minorities are concerned. To him, in this age civil society can independently maintain Islam even where Muslims are not in the majority as long as democratic standards and conditions are met and satisfied. It seems that Gülen’s approach reflects what Alexis de Tocqueville observed in the early nineteenth century in America. Tocqueville’s conclusion was that congregational Christianity was a vital element in the democratic culture and that the American separation of church and state took the state out of the business of coercing conformity, but it did not take religion out of public life; religion remained one of the most important institutions in American civil society (Tocqueville 1969, cited in Hefner 2001, 493). Like Alexis de Tocqueville’s analysis of America, Jurgen Habermas’ (1989) concept of a public sphere highlights that democratic life does not only depend on formal structures and relations but also on informal resources, relations and dispositions operative in society. Throughout Islamic history, nonstate actors and structures with important functions operated. The emergence of the ulama as distinctive group within Muslim society, and the development of Islamic schools of law (madhhabs) autonomous of state were important parts of the Islamic experience. Moreover, Sufi brotherhoods had also emerged as part of public religious life, independent of state control. These institutions and social structures were not “churches,” but they were autonomous and separate from the state and even sometimes in conflict with state (Esposito and Voll 1996, 4). In this sense, it could be said that Gülen is simply engaged in a re-interpretation and renewal of an Islamic tradition where religion and state were autonomous of each other to a great extent, interacting mainly in the public sphere.

			In conclusion, it is obvious that the most significant aspect of Gülen’s “approach is the re-signification of an Islamic orientation and its attachment to key norms also found in Western liberal thought – democracy, justice and individual freedoms” (Atasoy 2009, 181). Gülen is not a socially inactive thinker and practitioner who formulates a discourse and then only passively observes if people discover and emulate it; he seeks to actively, if critically, engage with this world by teaching and presenting his weltanschauung and its praxis as documented in the following chapters. 
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			Chapter 2

			Islamic Resources for Peacebuilding: Achievements and Challenges

			Mohammed Abu-Nimer and İhsan Yılmaz

			Introduction

			In its fourth decade of development, the field of peacebuilding (conflict resolution and peace studies) has gained significant growth and recognition in both academic institutions and professional organizations. Hundreds of undergraduate and graduate programs have been created which grant degrees in this field of study, and thousands of nongovernmental organizations around the world focus their work on promoting peace and conflict resolution practices on all social and political levels. Within this context, a new emerging field of religion and peace has also gained momentum; this field is evidenced by a proliferation of academic programs focusing on the role of religion in peacebuilding that are being launched in various academic institutions.[3] For the last two decades, many Christian scholars and theologians have led the way in contributing to the development of a religious peacebuilding subfield within the fields of peace studies and conflict resolution (Stassen 1992, Thistlethwaite and Stassen 2008, Sampson and Lederach 2000, Gopin 1991). Muslim scholars and practitioners have also engaged in similar efforts to systematically explore and articulate principles and methods of peacebuilding based on Islamic theology and tradition. 

			This article focuses on two questions: What are the current debates and challenges facing Muslim scholars and practitioners of peacebuilding in their efforts to develop a religious and cultural peacebuilding framework based on religious and cultural sources? Second, what roles can the Gülen Movement play in this process? 

			Justifying Violence and Peace

			Scholars examine issues of violence and its use in the Islamic context under two main headings: (1) offensive groups: war and violence; (2) defensive groups: just war theorists. There are thousands of books and articles (especially by non-Muslim scholars) that focus on the first category and a large proportion of the literature is aimed at proving the argument that Muslim teachings mainly support violence and aggression (Satha-Anand 1987, 1994, 1996; Said and Funk 2002); Sa’id 1993, 1997, 2000).[4] The second category of studies, on just war or the use of defensive violence, is reflected by the thousands of books and articles (especially by Muslim scholars) that articulate the conditions for engaging in war and violent conflict (Kelsay and Johnson 1991; Tibi 1996). Compared to these works, academic work on nonviolence is the least developed field. However, in the last two decades there have been many studies published in support of the hypothesis that nonviolence, peace, acceptance of diversity, pluralism, and interfaith and intercultural dialogue are central to the teaching of Muslim theology and studies in this category reject the use of violence in pursuit of justice and peace.[5]

			When examining these studies, it is clear that an Islamic framework for peace and nonviolence has emerged and is being systematically developed and applied in various Muslim and non-Muslim communities. 

			Pursuit of Peace in Islam Based on Justice and Nonviolence

			Scholars have identified Muslim values and rituals of peace and nonviolence that constitute a solid base for a theoretical framework. Muslim values of peace include concepts such as ihsan (perfect goodness, healing, reconciliation), samah (forgiveness), sabr (patience), adl (justice), taqwa (piety), aml al-khayr (good deed), and a collective sense of communal peacemaking and human solidarity (ummah). These concepts are common to all Muslim communities and have been emphasized by all Muslim prophets (peace be upon them). Muslim processes of peace and conflict resolution have also been identified and documented by learned and experienced scholars and practitioners. These processes include Muslim approaches to mediation, arbitration, and dialogue. In supporting these practical methods of peacemaking researchers have re-examined the practices of peacemaking in Islam such as the Prophet’s behavior and intervention as mediator in cases such as the Ka‘bah incident (the moving of the black stone by Qurayshi tribes with the intervention of the Prophet); the Treaty at Hudaybiyah (a treaty that fellow Muslims saw as humiliating, but is evidence of Islam’s desire for peaceful coexistence with those of other faiths); the liberation of Mecca from Qurayshi tribes; the Prophet’s preaching and life in the thirteen years in Mecca; the Medina constitution and other treaties; and the concept of ceasefire or truce (hudnah) as practiced by Arab tribal communities and its Muslim adaptation. In addition, many scholars have recognized sulhah (reconciliation) as a Qur’anic peacemaking method.[6] 

			When examining Islamic peacebuilding studies in the last two decades, it is obvious that scholars have made a solid theological and sociological case for the presence of an Islamic peacemaking framework.[7] More than fifteen books and hundreds of articles have been published in the last decade that propose a Muslim peacebuilding framework.[8]

			Bridging the Gap between the Ideal and the Real

			A major challenge that faces scholars and practitioners of Islamic peacebuilding is to translate their newly constructed framework into relevant practices or mechanisms that can be utilized by various Muslim and non-Muslim professionals, as well as the average person in their daily life. This need becomes even more relevant and pressing when Western conflict resolution techniques and frameworks are packaged through training programs and publications by Western governments, corporations (forces of globalization), and non-governmental organizations. Such methods are introduced with their cultural assumptions of materialism, rationalistic cost–benefit analysis, individualism, and a strong emphasis on contractual relationships. Such cultural values do not necessarily fit collectivist and relationship-oriented communities. In addition, many of these conflict resolution models assume that the core problem in any given conflict is mainly in communication and perceptions. This often results in simplistic analysis of the conflict and failure to address the asymmetric power structure or institutional discrimination and oppressive policies that characterize many of the social and political conflicts in Muslim community contexts. 

			Islamic peacebuilding approaches have not yet produced practical methodologies to compete with the governmental and non-governmental agency approaches mentioned above that constantly conduct training in order to market conflict resolution methodologies in the Muslim world. Adopting such peace and conflict resolution approaches that are disconnected from the reality of the Muslim masses is problematic and ineffective. By the same token, the problems facing the average Muslim who lives in a deeply divided society such as Iraq or Sudan are not the same as those to which Ibn Taymiyyah, al-Ghazzali, Rumi, or other great scholars were responding when they wrote about peace and war. While the problems lie in the social, cultural, economic, and political systems, Islamic peacebuilding frameworks, as defined by intellectual, legal, theological, and philosophical debates, remain theoretical and generally speaking have little connection to real-life issues. The question remains: Can Islamic peacebuilding approaches develop relevant and effective methods for the average Muslim to utilize in confronting these systems?

			Confronting Violent Interpretations of Islam 

			The events of September 11, 2001, unleashed a dangerous and violent force in some marginal Muslim extremist groups and individuals, while overwhelming majority of Muslim condemned both 9/11 attacks and the US occupation of Iraq and Afghanistan. Al-Qaeda ideology was unintentionally strengthened among some Muslim circles by the violent attacks launched by Europeans and Americans on Afghanistan, Iraq, Palestine, Lebanon, Chechnya, Yemen, and so on. This colonial legacy and reality of imperialism have fueled those voices that support the defensive use of violence in responding to injustice. In this context, the Islamic peacebuilding framework has contributed to moving the scholarship and practice beyond the already well established narrative of defensive Islam, and strengthening Muslim conflict resolution as a frame of reference upon which non-violent interpretations of Islam can be justified. 

			The main discussion in most of the studies published on Islamic peacebuilding has been framed within a defensive mode of thought in which authors defend the hypothesis that Islam has sufficient resources for peace, or they respond to those who argue that Muslim values promote a “violent, jihadist culture.” Post-9/11 policies have intensified the need to clarify and show Western governments and the wider public the fact that Islam as a religion does not preach violence or terrorism. Scholars have also produced some literature in response to those who support the “clash of civilizations” hypothesis, proving that Islam as a religion and tradition is not inherently violent or supportive of aggression (Paige et al 1993). In addition, several Muslim scholars, including Gülen, had already answered the question of how Islam promotes peace, pluralism, and interfaith dialogue well before 9/11. 

			Scholars and practitioners have made significant progress in the development and publication of the framework of Muslim peacebuilding and nonviolence in the last two decades. These scholars, as mentioned earlier, have managed to articulate the rich and diverse Muslim theological sources that support an Islamic nonviolence and peacebuilding hypothesis. Research, in this initial phase, has focused on some basic questions: 

			What principles of conflict resolution are reflected in the Qur’an? What techniques and strategies for dealing with conflict are described in the Qur’an? Are there different techniques and procedures for approaching family, community, and state conflicts? (Abu-Nimer 1996a, 37).

			The same research methodology has been applied to examining Islamic sources on dialogue and pluralism. Scholars addressing these questions in relation to pluralism have published books on sources of interfaith dialogue and pluralism according to the Hadith and Qur’anic sources. In addition, new courses have been developed in academic institutions to teach about religious sources for peacebuilding in Islam. Seminars and workshops are being offered on a continual basis by various Muslim organizations around the world to bring this framework to both Muslim and non-Muslim audiences.[9]

			An Islamic Peacebuilding Framework and Root Causes of Conflict

			Despite the above achievements and rich historical experience which is filled in many ways with exemplary incidents of peaceful coexistence, toleration, and dialogue, the research and practice of an Islamic framework for peacebuilding and nonviolence today appear to have become trapped in an initial phase of extracting Qur’anic verses and statements from Hadith in support of the hypothesis. The overwhelming majority of books and articles on this topic repeatedly return to the Holy Qur’an and list those verses that support peace and nonviolence. Muslim and non-Muslim readers have been repeatedly exposed to these religious teachings but this repeated exposure has not produced practical results. Movements such as the Gülen Movement have the ability to add a practical element to these Muslim teachings by investing in more than simple doctrinal defensiveness, but rather bringing a new understanding of “discourse by conduct” of nonviolent action. 

			The Islamic peacebuilding framework is an important formulation of a social and cultural narrative or discourse to counter radicals and marginal pro-violence individuals and groups in Muslim communities. Having an Islamic peacebuilding framework for resisting oppression and pursuing justice leaves less space for Muslims to be complacent about a situation in which marginal fanatical interpretations are imposed by a minority of scholars or militant activists. 

			Introducing an alternative discourse is a first step in confronting militant and pro-violence interpretations of Muslim teaching; however, participants in peacebuilding workshops often point out that the real problems and challenges facing Muslims are not in the theological debate, but in dealing with the root causes of the conflicts in their communities. 

			Some of the macro factors that continuously generate violent conflicts, however rare and marginal, in Muslim societies include: 

			• A reality of economic deprivation: The majority of the population of Muslim societies, in which often small economic elite controls more than 70 percent of the national wealth,[10] lives in economic deprivation. These extreme differences in wealth increase tension and instill a sense of despair and hopelessness in some Muslim communities. Several scholars and analysts have attributed the continuing growth of pro-violence radical Islamist movements to this reality (see Laqueur 2003).

			• Muslims’ inability to deal with the effects of global cultural invasion on rural and urban Muslim communities: In some cases, Muslim religious leaders have either fully co-opted the global trends or fully merged with consumerist culture, or they have withdrawn to marginal, out-dated and out-of-context Muslim interpretations to counter twentieth- and twenty-first-century globalization trends. Very few leaders have, like Fethullah Gülen, managed to formulate an authentic Muslim response which is in tune with the classical and traditional Muslim sources to handle globalization forces in healthy and productive ways.[11] In several Muslim countries, due to the weak and fragile central state systems of government, the political elites have not developed any authentic tools or mechanisms to handle globalization and its consequences on their societies’ religious and cultural identity. 

			• Authoritarian political regimes rule many Muslim countries with little space for opposition groups to express their dissent. The masses are under constant surveillance and pressure to conform to the ruling regimes’ various ideologies or discourses. These “security states or regimes” promote a culture of violence which has nothing to do with Islam through their sheer existence and daily practices in repressing individual and collective rights.[12] Muslim teachings that aimed to liberate Arab Muslims from their tribal mentality in the early Muslim period have been manipulated in several cases to perpetuate the tribal and authoritarian mentality in twentieth- and twenty-first-century reality.[13] 

			• In some Muslim societies there is little space for reinterpretation of Qur’anic teachings or Muslim history and tradition. Certain religious leaders in those countries have acted as gatekeepers in defending the process of recycling certain outmoded understandings and interpretations and opposing or delegitimizing new ijtihads and interpretations that break commonly espoused myths. Thus, religious myths are being recycled and sustained by these “gatekeeper scholars” who resist renewalist interpretations. Some of these myths relate to the role of violence in settling internal and external disputes involving Muslims; spreading a sense of superiority over other nations and religions; continuing to impose harsh limits and restrictions on Muslim women by disseminating certain cultural, traditional and customary rules. 

			• Even though Muslim teaching, when originally spread in the tribal Arab context, aimed at liberating and enhancing the rights of women, there persists a dominant patriarchal system in which male identity (especially older males) sits on the top of the social and cultural system, with specific norms and values to systematically maintain that identity. This reality has produced wide institutional gender gaps (in economic, political, educational, cultural, religious, and all other systems).[14] Women in the Arab world especially are still denied equality of opportunity despite the fact that their disempowerment is a critical factor crippling the Arab nations’ quest to return to the first rank of global leaders in commerce, learning and culture, according to a new United Nations-sponsored report released recently.[15]

			• In some Muslim societies there is a legitimacy crisis facing the religious establishment since most religious leaders are co-opted by the undemocratic and usually authoritarian political elite and/or state. This alliance of the religious and political elites has produced a reality in which the masses are torn between this co-opted religious leadership and dissenting militant, radical and, in some cases, pro-violence, however marginal, interpretations of Islam. In this context, the mainstream and traditional Rumian third discourse is rarely heard.

			• Educational institutions in some Muslim countries continue to promote a superficial, conformist, authoritarian, and submissive type of education. Self-examination and self-critique are not encouraged or absent from the teaching curricula and pedagogy of many Muslim societies. Public education systems often promote shame and honor codes that reduce creativity and critical thinking skills. Such systems become effective tools in the maintenance and control of certain political, ethnic, and religious elites.[16] Fandy (2004) has argued that Muslim intellectuals have struggled for decades to institute a pedagogical “software” that would encourage students to critically engage with the West and take up the challenge of reforming their customary cultures from within to make them compatible with modern, global society. For reasons of political expediency, however, some governments have allowed and even encouraged another version of “educational software” that nurtures student resentment and hostility toward the non-Muslim world, as well as toward progressives and intellectuals within Muslim societies. 

			At this point it should be noted that political and nationalist motives are the major factors behind violence and terrorism; contrary to popular assumptions, religious beliefs are much less pivotal, if at all. In most cases, religions are either hijacked by marginals or are abused by radicals who have political agendas. According to a recent research conducted by Professor Robert Pape of the University of Chicago, “there is little connection between suicide terrorism and Islamic fundamentalism, or any one of the world’s religions. In fact the leading instigators of suicide attacks are the Tamil Tigers in Sri Lanka, a Marxist-Leninist group whose members are from Hindu families but who are adamantly opposed to religion. … Rather, what nearly all suicide terrorist attacks have in common is a specific secular and strategic goal: to compel modern democracies to withdraw military forces from territory that the terrorists consider to be their homeland” (Pape 2005, 4). As a matter of fact, as majority of the chapters in this edited volume have produced solid evidence, both Muslim teachings in general and the Gülen philosophy and tradition in particular support acceptance of diversity, pluralism, nonviolence, peacemaking and alliance of civilizations. Gülen was already advocating alliance of civilizations in mid-1990s and Journalists and Writers Foundation of which Gülen is the honorary chairman organized conferences on these themes. 

			Due to the heavy reliance of militant Muslim organizations (such as al-Qaeda) on narrow and exclusive Wahhabi interpretations of Muslim sources, it is essential for Muslim and non-Muslim communities to be exposed to an alternative narrative and perspective on these issues of war, violence, and relations to the other. This book about the Gülen Movement is another step in confronting these exclusivist interpretations. In order to understand how the Gülen Movement contributes to Muslim peacebuilding, we will now look closely at how Gülen evaluates the Other, East–West relations, and intercultural and intercivilizational dialogue.

			Gülen on the Other, East and West and the Movement’s Peacebuilding

			Gülen does not pursue an identity politics and does not define himself by the Other. In other words, he does not have a constitutive other. In his discourse, “(o)therization and the adversary component is weak” (Kömeçoğlu 1997, 86); it is not reactive but proactive, not having a coarse us versus them schism. To put it differently, “unlike the confrontational New Social Movements, the Gülen Movement has engaged in ‘moral opposition,’ in which the movement’s actors seek to empathize with the adversary by creating (what Bakhtin calls) ‘dialogic’ relationships” (Gürbüz 2007, 104).

			This is also a reflection of Gülen’s not seeing the world in terms of Muslims versus others. Because of his views on the disunity of the Muslim world, he also does not think that trying to revive the caliphate is feasible: “I would say that the revival of the caliphate would be very difficult and making Muslims accept such a revived khilafah would be impossible. The perception of the modern world regarding the revival of khilafah must be considered” (Gülen 2005a, 457). It is not only realistic considerations that make Gülen think along these lines but he also looks at the issue from a perspective of Islamic jurisprudence:

			Is there anything that suggests “that a state which is not represented by the title of caliphate is not legal”? To what degree was the matter of the caliphate regarded… was it thought that “it is indispensable”?... What matters is the meticulous practice of Islam. It would not be correct to emphasize historical subjects that are of secondary importance in order to cause polemics; these are always open to debate... If some fellow Muslims put an emphasis on this issue, I don’t know who they are incited by. Can you say that there was a Caliphate in the real sense of the word during the Umayyads and Abbasids, did Yezid or Walid represent the Caliphate properly, allowing us to argue over it now? Deliberately or not, the creation of such debates can be something done by those who don’t practice Islam in order to cover up their own flaws (Gülen 2005b).

			He rejects the idea that a clash between the “East” and “West” is necessary, desirable or unavoidable. In Gülen’s view an abstract West is not the enemy of Muslims but ignorance, poverty and disunity are: 

			Unlike many Islamic revivalist movements, the Gülen Movement shaped its identity against the perceived threat of a trio of enemies, as Nursi named them a century ago – ignorance, disunity, and poverty. This perception of the opposition is crucial to understanding the apolitical mind-set of the Gülen Movement’s followers (Gurbuz 2007, 104). 

			In line with Nursian thought, Gülen looks at the West more analytically, following Nursi’s declaration that “Europe is two,” one positive and the other negative: 

			It should not be misunderstood: Europe is two. One follows the sciences which serve justice and right and the industries beneficial for the life of society through the inspiration it has received from true Christianity; this first Europe I am not addressing. I am rather addressing the second corrupt Europe which, through the darkness of the philosophy of Naturalism, supposing the evils of civilization to be its virtues, has driven mankind to vice and misguidance (Nursi 1995, 160). 

			Gülen states, “I don’t see any harm in joining the West and Western thought on points where it’s necessary and where there’s no danger. I don’t see any harm in taking things the West developed” (Gülen 2000, 191). He has been supportive of Turkey’s accession to the European Union (Gülen 2000, 189). “Gülen’s pro-Western attitude has played a key role in the domestication and softening of other Islamist groups’ anti-Europe and anti-US positions. Although many Islamists eventually came closer to embracing this idea, a majority of them initially criticized Gülen for his pro-Europe views. He was one of the first Islamic leaders to embrace the idea of EU membership and at a time when Islamists in general regarded it as a threat to Turkish security and Islamic culture” (Kösebalaban 2003, 176). 

			In contrast to Islamism’s simple but abstract assertion of surrender to the ancestors, that is, that returning to the golden age of pristine Islam will solve all the problems of Muslims, Gülen attempts a concrete socio-economic and cultural analysis of the current spatio-temporal context and based on this analysis offers concrete solutions to tackle Muslims’ enemies (i.e. ignorance, poverty, disunity and anarchy) rather than insisting on abstract rhetoric. 

			If ignorance is one of the three major enemies, then the Gülen project’s offer is education at different levels, not only at schools and not only religious education. Gülen’s educational project covers life. It is not only confined to the mosque nor is it only confined to secular schools. It also includes family education, child upbringing, educating religious scholars (Atay 2007), educating by example (tamsil) and so on. 

			If poverty is Muslims’ second enemy, then the Gülen Movement’s offer is to establish charity organizations (such as Kimse Yok Mu?) in addition to education’s indirect help to raise people’s socio-economic status. 

			If dispute or internal conflict is the third major enemy, then dialogue, tolerance and mutual understanding are the remedies for this conflict. 

			As can be seen, the Gülen Movement’s major projects all focus on one of these three areas, and the Movement’s media organizations also play supporting roles in this global civil activism that aims in the long run to eradicate the root causes of conflict.[17]

			In addition to its economic, intercultural and poverty eradication and aid activities, the Movement contributes to conflict prevention and peacebuilding in four major ways.

			First, the Gülen Movement enhances the Islamic framework as another venue to produce new interpretations of Muslim sources that support justice, conflict prevention and peaceful mobilization. With its activities in more than 120 countries, this process has already started.

			Second, the Gülen Movement’s wide appeal to all Muslims with a universal set of values rooted in Muslim teachings empowers the existing Islamic framework for peacebuilding in its attempts to challenge tribal ethnocentric cultural traditions that have been justified as an integral part of Muslim teachings and practices in many parts of the world.[18] It also contributes to the negation and isolation of other oppressive cultural norms, values, and habits that certain Muslim societies have adopted or developed.

			Third, Gülen’s teachings about individual and collective responsibility are based on self examination, acknowledgment that one’s self is responsible for one’s own conditions, and that constantly blaming others is a faulty attitude. In addition, Gülen’s focus on tolerance and acceptance of differences contributes to the development of an Islamic peacebuilding framework that is explicitly counter to certain militant so-called “Islamist” discourses promoting exclusion, intolerance and even violence. The Gülen Movement carves an essential space for dialogue among Muslims on such issues. This internal conversation on how Muslims can (communities and individuals) engage in a constructive process of self help is essential for any awakening project. Through this process of internal dialogue, Muslims in such movements can stand and act against those within the community who use violence internally and externally in a brutal and terrorizing way. 

			Fourth, reaching out to non-Muslims has become a condition for cultural and economic survival for many Muslim minorities in the western world. The Gülen Movement, with its emphasis on peaceful coexistence, reaching out to the other, and redefining the meaning of the other (as described above and in several chapters in this book), provides an example for Muslims in such diverse societies on how to engage with non-Muslims. It also counters fears spread by certain Muslim groups who are against interfaith dialogue and social or personal engagements with non-Muslims. 

			Gülen’s approach to diversity is essential for an Islamic peacebuilding framework that relates to non-Muslims without apologies or defensiveness, but with constructive social, cultural, economic and educational initiatives. Non-Muslims can learn more about Islam and its history through these pluralist principles rather than dogmatic preaching. What is more, these Gülen initiatives will challenge and refute—by conduct—both the prejudices and the Islamophobia widespread in some non-Muslim circles.[19]

			Conclusion 

			The ongoing construction of the Islamic peacebuilding framework and practices can contribute to several necessary developments and changes in the process of engaging and mobilizing social and political change agents in Muslim communities. With its deep scholarly and intellectual roots and links to the Sufi tradition (first- and second-century Muslim mystics, Rumi, al-Ghazzali, ibn Arabi, etc.) the Gülen Movement offers a significant contribution in support of the hypothesis that Muslim nonviolent social mobilization and peacebuilding values and norms can be the central lens for all Muslim communities in dealing with their internal and external conflicts and interactions. Gülen’s approach—and its application on the ground in many Muslim countries—is an important force in this process. 

			In addition to being influential in Turkey, Gülen’s understanding of Islam, one can expect, will also be influential in the wider Muslim world in parallel with the increasing influence of both Turkey and the Movement on a global scale. As Voll (2003, 247) noted, “In the clashing visions of globalizations, Fethullah Gülen is a force in the development of the Muslim discourse of globalized multicultural pluralism. As the impact of the educational activities of those influenced by him attests, his vision bridges modern and postmodern, global and local, and has a significant influence in the contemporary debates that shape the visions of the future of Muslims and non-Muslims alike” (Voll 2003, 247). Major developments in Turkey are already followed with considerable interest by the Muslim media, thinkers and activists. The Movement has also increased its activities in the non-Turkish Muslim world. In addition to operating several schools in major Muslim countries such as Pakistan, Bangladesh, Malaysia and Indonesia, it has recently been opening schools, hospitals and also universities in Africa and wherever permitted in the Middle East. 

			Moreover, the Movement, being aware of the need to situate itself and publish its ideas within the wider ummah, started publishing Hira magazine in 2005 (Heck 2007, 643). The magazine “is chiefly intra-Muslim in its aims and aspirations. The magazine is published in Arabic and features articles written by both Turkish and Arabic writers; a lead article by Fethullah Gülen opens and sets the tone of each issue. The magazine acts to bring the intellectual outlook of the Gülen Movement to the Arab world, serving as a cultural bridge between Turks and Arabs, as a forum in which pressing issues in contemporary Islam can be aired and treated by leading Muslim thinkers, and as a tool for the global Muslim community to consolidate a renewed vision of its relation to the intellectual and socio-political realities of the modern world” (Heck 2007, 643). Furthermore, in 2006, the “Movement, which has been criticized not paying enough attention to the Muslim World… invited intellectuals from the Middle East including Arab, Jewish and Turkish to discuss the future of the Middle East. And… in February 2007, the [Abant] platform co-organized a meeting in Egypt with the prominent Al-Ahram Institute to discuss Turkish and Egyptian experiences with democracy, modernization and secularism” (Ugur 2007, 158). 

			In short, the Gülen Movement, with its theological and practical responses to real challenges facing Muslim communities in the twenty-first century, is gradually becoming a central force in actively facilitating, engaging, and mobilizing certain segments of the Muslim community in their quest to institute much needed constructive changes in their economic, cultural, political, and social realities. 
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					[7] It should be noted that the overwhelming majority of these studies rely heavily on Sunni perspectives and resources. There are few studies that utilize Shi’a perspectives and sources in constructing a case for Islamic peace and nonviolence. 

				

				
					[8] See Nonviolence International (http://nonviolenceinternational.net/?page_id=25, last visited on 2 February 2010) for a complete list of these references on Islamic Peace (compiled by Karim Crow in 1998).

				

				
					[9] These organizations include several Gülen Movement intercultural dialogue institutions all over the world, such as the Rumi Forum in Washington DC, and the Dialogue Society in London. The Center for Global Peace at American University has developed six graduate courses on Islamic Peace and has put together a Global Islamic Peace curriculum for peace. 

				

				
					[10] For more information on the economics of Arab society, see Barakat (1993). See also Laqueur (2003).

				

				
					[11] In the context of Arab society, Amr Khaled is among the few young, Arab preachers who have been formulating new teachings to help the younger Arab Muslim generation to deal with the contradictions resulting from modernization and globalization trends (see www.amrkhaled.net).

				

				
					[12] A quick review of the fifty-six Muslim countries reveal that the overwhelming majority of these regimes lack any comfortable space for the opposition (individual or collective) to express their political views or participate in a democratic process of governance. Under such regimes, elections are often manipulated by one party or the royal family, political prisoners are held without trial, the interior security forces impose an environment of terror on opposition groups, and media outlets are heavily censored. 
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