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			Osman, Bülent, Bilal, Ersin, Mustafa, Ali, Tevfik, Engin, Tuba, Zuhal, Ayşe, Fatma, Ahmet, Hakan, Ercan, Furkan, and thousands of other volunteers in the Gülen Movement who are working for the sake of Allah and without any expectations, to make this world more peaceful, non-violent, and livable, and who are currently facing illegal persecution and suffering in various forms under the current Erdoğan-led Turkish government.

		

	
		
		

	
		
			Preface and acknowledgements

			For the Sake of Allah: The Origin, Development, and Discourse of the Gülen Movement is a book of an accident. One fine morning in 2008, a journalist of Turkish origin, who was based in Delhi, visited my office at Jamia Millia Islamia, where I was then holding the position of Professor and Deputy Director of the Centre for West Asian Studies. The gentleman invited me along with a senior Indian journalist to visit Turkey for four to five nights. The visit to Istanbul made me slightly aware of something called the “Gülen Movement.” I had never heard about the Movement, aka Hizmet, before this visit despite the fact I had been academically engaged with the phenomenon of Islamic religious movements since 1990, particularly in the context of West Asia.

			Apart from a whirlwind tour of historical sites in Istanbul, we were also taken to some of the institutions connected with the Gülen Movement: Fatih University, Zaman newspaper, two high schools, the Journalists and Writers Foundation and Samanyolu TV. At no stage of this visit to Turkey and to these Gülen-inspired institutions was I briefed or told about the Gülen Movement. We were not even given any literature concerning the movement. However, the visit helped to generate in me an interest in Turkey. A colleague of mine from Mumbai had a similar experience while visiting Turkey in 2015 on the invitation of the Gülen Movement and was baffled that he was neither briefed about the purpose of the visit nor was he ever given the literature related to Movement.  

			Back home, I retained the interest and did some preliminary reading about the Movement. Further, a constant interaction with Delhi-based Turkish participants of the Gülen Movement made me more interested in conducting research on the Movement. Luckily, I got an opportunity to visit Turkey for a year (October 2010–September 2011) as Visiting Professor at Fatih University, Istanbul, primarily to conduct post-doctoral research on the Movement. Accustomed to understanding Islam in its South Asian form, for the initial six months of my research I could not find anything “Islamic” about the Movement. The very modern outlook of Hizmet institutions along with the liberalized, open environment at the university campus, including open mixing of young men and women was too puzzling to frame them in the context of an Islamic movement. Except for their punctuality and devotion to the five daily prayers, none of their institutions bore any kind of Islamic sign! Moreover, the volunteers of the Movement were steeped in a Western mode of presentation and interaction, which contributed more to my confusion about their claim to be an “Islamic faith-based movement.”  I owe a deep sense of gratitude to Fatih University (now shut down by the government) and the then colleagues, staff, and students for providing me institutional as well as academic support to carry out this project.  

			While living in Istanbul, I also interacted with a large number of people of secular leaning including lay public, academics, journalists, bureaucrats, and a few connected with secular parties including the communist and civic organizations with a view to understanding their perceptions about the Gülen Movement. However, I could not sustain the interaction with them beyond a few settings as I found them totally unforthcoming and not open to dialogue or discussion beyond their conviction that the Gülen Movement is a threat to the secular, modern identity of Turkey without ever describing how the Movement is a threat. Their conclusions lacked any credible evidence or narrative. Moreover, they would often proceed from a simple, fixed position: Islam is bad and secular is good. On the other hand, I found intellectuals, journalists, and other people connected with the Gülen Movement very much open to talk, relatively transparent and prepared to discuss their arguments, democratic enough to engage with all my questions and queries.

			I had a second opportunity to visit Turkey to further renew my research on the Gülen Movement from September 2013 to June 2016, when I was posted at Zirve University, Gaziantep, as full professor in the Department of International Relations, Faculty of Economics and Administrative Science. This gave me additional opportunity to conduct more interviews and endless informal talks with a good number of volunteers of the Gülen Movement, in addition to visiting the Kurdish parts of Turkey, which enabled me to get some idea of Kurdish perceptions of the Gülen Movement. I came across a number of Turks with Kurdish ethnic background working in the Gülen Movement, but participation by Turks with an Alevi ethnic background in the Movement is very low. It was during this second visit that I managed to finish most of the writing of this book, in which I try to capture a holistic narrative of the Movement beginning from 1960s till the failed military coup of July 15, 2016. I owe a special thanks to my esteemed colleagues in the Department of International Relations and others teaching and non-teaching staff in Zirve University (also shut down by the government), who were mostly non-Hizmet, for providing me valuable support and making my stay comfortable in Gaziantep. 

			A couple of pressing problems at a personal level, as well as fast changing developments in Turkey, delayed somewhat the book’s publication. However, it has become more relevant since the Erdoğan regime’s brutal crackdown on the Movement, the extent of which has hardly been witnessed in the recent history of Turkey or in the region. Even the Kemalist regime did not display such brutality to the Muslims or any other section of Turkish society.

			The title “For the Sake of Allah” reflects two strands of thought. First, this is meant to capture the genuine collective aspirations of volunteers of the Gülen Movement, who are directed towards the creation of a peaceful and non-violent world without expectation from others. Second, terrorism by “Muslim actors” often appropriates the phrase “for the sake of Allah” to justify its barbaric action. This book attempts to present the real meaning of this term: peace, justice, freedom, service ethics—all values that are activated in the everyday praxis of the Gülen Movement. It is indeed a sad commentary that while the movement with its educational and interfaith discourses constitutes the most important ethical and moral resource to fight the current global specter of terrorism prevailing among a section of the Muslim youth, the Turkish government has called the Movement a “terrorist” organization (FETO) and has violently crushed its tens of thousands of volunteers who are either currently languishing in jail or suffering from various kinds of legalized discrimination, which can be termed as “social and economic genocide.”

			From 2008 until the writing of this preface a large number of friends and colleagues have contributed immensely to making this book a reality. Although it is too difficult for me to list each individual here to express my gratitude and thanks, as they are countless, they all hold a special place within my heart. Special thanks to İhsan Yılmaz, Erkan Togoslu, Hakan Yeşilova and to the anonymous scholars who took pains to review the manuscript and suggested very valuable modifications. A very special thanks to Ruth Woodhall for meticulously doing editing, copy editing, and providing valuable academic inputs, which helped me in improving the manuscript.  

			I am indebted to all those interviewees who gave their precious time, patiently talked to me for many hours, and genuinely attended to all my queries and questions. Some of them have since passed away. May Allah accept my prayers for them, bless their souls, and keep them in peace.

			Finally, I owe a great sense of gratitude to my wife, Zuby, and daughter, Sanober, for providing me with comfort and peace of mind during all these troubled years and constantly motivating me to complete this research project.

			Anwar Alam

			August 5, 2018

			New Delhi

		

	
		
			Glossary

			adhan: the Islamic call to prayer.

			adillah: proof or evidence in legal regards; plural of the Arabic word daleel

			ahl al-dhimma (Dhimmi): Christians and Jews living in Islamic societies, such as the Ottoman Empire, who were protected and enjoyed certain rights and privileges 

			ahl al-kitab: “people of the book,” followers of any faith tradition with a divine book, primarily Jews and Christians

			Alawites or Alawi: member of a sect mostly located in parts of West Asia and North Africa with substantial numbers in Syria and Turkey. Many Alawis consider themselves a separate branch of Islam, neither Shiite nor Sunni.

			‘alim (pl. ‘ulama): religious scholar who is knowledgeable in almost all Islamic disciplines, gives opinions or issues rulings (fatwas) on religious questions 

			bid‘ah: innovation or deviation from the existing Islamic practices some of which can be considered heretical 

			da‘wah: propagation of the Islamic faith with the intent of educating non-Muslims

			dar al-harb: countries that are not under Islamic rule

			dar al-Islam: lands that are ruled by Muslim governments 

			dersane: apartments or other places of residence where followers of the Gülen Movement stay together, usually during their college years, or meet for their reading circles.

			dhikr: an act of remembrance usually by reciting prayers, Qur’anic verses, or the names of Allah, a practice more pronounced in mystic/Sufi traditions 

			faqih (pl. fuqaha): a legal expert, jurist

			fatwa (pl. fatawat): authoritative religious injunction without legal binding 

			fiqh: Islamic jurisprudence based upon the Qur’an and Sunnah 

			fitr: a form of zakat given to the poor in the month of Ramadan 

			fitra: the pure state every child is born with that is innately dispositioned to compassion, love, and faith according to the Islamic belief

			furu’: rulings in Islamic jurisprudence that are secondary in significance to usul that deal with the essentials of faith

			halal: that which is lawful, permitted, good, and praiseworthy

			Hanafi school: one of the four religious Sunni Islamic schools of jurisprudence. It is named after the scholar Abu Hanifa an-Nu‘man ibn Thabit (d. 767).

			Hanbali school: one of the four orthodox Sunni Islamic schools of jurisprudence. It is named after the Iraqi scholar Ahmad ibn Hanbal (d. 855).

			haram: actions that are unlawful and forbidden in Islam

			hijab: clothing for the purposes of modesty and dignity according to Islamic dress code

			Hijrah: the migration of Prophet Muhammad from Mecca to Medina in 622 CE, which marks the beginning of the Islamic calendar

			ijtihad: independent reasoning. It is recognized as one of the legal methods of reasoning in Islamic law (Sharia’), which is completely independent of any school (madhhab) of jurisprudence (fiqh).

			ijma’: the consensus of either the ummah or just the ‘ulama in Sunni Islam – one of four bases of Islamic Law

			ikhlas (ihlas): sincerity in all actions be them religious or worldly. Prayers that are lacking in sincerity are less likely to be accepted.

			islah: to reconcile or restore balance and order. It is mostly used in connection to acts of reform.

			iman: faith and belief in God and religion 

			Jamaat-e-Islami: a Sunni Islamic political movement founded in 1941 in India by Abul Ala Maududi. It has substantial influence in South Asian countries.

			jihad: “struggle.” There are two main definitions of jihad. The primary one is the major jihad, which is a person’s inner struggle against temptations and striving for purification. The minor jihad is when Muslims have to defend themselves physically in a battle against oppressors.

			kafir (pl. kuffar): literal meaning is “something that covers.” Farmers, for example, are called kuffar in Arabic for they cover seeds under the soil. It refers to disbelievers, infidels, and generally non-Muslims, for they cover the truth.

			madhhab (pl. madhahib): school of legal thought or jurisprudence that interpret the Qur’an and hadiths for followers. There are four main madhahib; Hanafi, Maliki, Shafi’i, and Hanbali.

			makruh: actions that are not explicitly haram but are frowned upon and disapproved. Omitting these actions results in a reward, but participating in them does not necessarily require a punishment.

			Maliki: one of the four major Sunni schools of Islamic Law. It was named after Malik bin Anas in the 8th century

			Maturidi school: one of the two major Sunni creeds in Islam (the other one is Ashari school). It was named after Abu Mansur Al Maturidi (d. 944).

			mujaddid: a renewer, who appears once in one hundred years to revive the Islamic faith by restoring it based on its authentic elements

			mujtahid: an Islamic scholar who is competent in interpreting sharia by ijtihad.

			munafiq: a hypocrite who outwardly practices Islam while inwardly concealing his disbelief, perhaps even unknowingly.

			mustahab/mandub: a virtuous action, which is not compulsory, but recommended to do

			Muslim Brotherhood: a transnational Sunni political Islamist organization founded in Egypt by Hassan al-Banna in 1928

			Naqshbandi: one of the largest Sunni spiritual Sufi orders, which is traced back to Baha-ud-din Naqshband (d. 1389).

			qada: God’s execution of events, and creation of all things, as they were pre-ordained to happen. Humans are able to make their own choices via free will, but it is God that creates and executes our wishes into reality.

			sadaqa: voluntary charity in Islam. It is a highly praised act of generosity.

			Sahaba: companions of the Prophet

			Shafi’i: one of the four religious Sunni schools of Islamic law. It was named after Imam al-Shafi’i who lived in the early 9th century.

			sohbet: conversation, companionship. In the context of the Gülen Movement, it indicates a meeting usually at a participant’s home, one of the halls of a school or any other institution affiliated with the Movement or at a public place, to read a book together or listen to a lecture, and also to socialize, drink tea and use the meeting as a platform to discuss charitable projects and activities they were involved with.

			Tablighi Jama‘at: an Islamic religious movement started in 1927 by Muhammad Ilyas al-Kandhlawi in India

			tafsir: exegesis; an interpretation of the Qur’an

			tajdid: renewal. In Islamic context, tajdid refers to the revival of Islam in order to purify and reform society.

			tamsil: parable; fable; representation; using a story or lesson to teach a topic

			Tanzimat: an era of reform in the Ottoman Empire which lasted from 1839 to 1876. Its goals were to Westernize the nation, increase centralization, and increase revenue.

			taqlid: the unquestioning acceptance of the legal decisions of a scholar without knowing the basis of those decisions

			tariqa: a Muslim religious order, particularly a Sufi order

			tasawwuf: the inner mystical dimension of Islam; Sufism

			tawhid: the core belief in Islam that there is only one God and that He has no partners 

			ummah: nation; community. It is a synonym for ummat al-Islamiyah, and it is commonly used to mean the collective community of Muslim peoples across the planet.

			vaaz (va’z): sermon delivered in the mosque

			Wahhabism: a puritanical Islamic religious movement originated in Saudi Arabia and named after Muhammad ibn Abd al-Wahhab (d. 1792). 

			wajib/fard: religiously obligatory

			zakat: obligatory distribution of a minimum of 2.5 percent of annual saving to the needful, preferably in the month of Ramadan

		

	
		
			Chapter 1

			Introduction and Preliminary Observations

			Contemporary Turkey has witnessed a silent transformation from below in the form of an Islamic movement called “Hizmet”1 or the “Gülen Movement,” named informally after Fethullah Gülen, a profound Islamic scholar and thinker of Turkish origin who is respectfully called Hodjaefendi.2 His ideas and writings, spanning more than five decades, have influenced, inspired, and motivated millions of Muslims, predominantly Turkish,3 to engineer a voluntary, peaceful, faith-based, civic-social movement that has become global in scope. Today the Movement, which originated in Turkey in the 1970s, has spread to many other countries and succeeded in registering its presence in the social field, particularly in education, health, interfaith dialogue, relief work, and peace building. By a conservative estimate, the Movement in pre-mid-2016 period (when the Erdoğan regime violently crushed the Movement following the government’s allegation of orchestrating the military coup to overthrow the government) used to run thousands of socio-cultural institutions including schools, dormitories, university preparatory coaching centers, universities, hospitals, dialogue centers, relief organizations, mass media, publishing houses, and associations around the world.4 The Movement is best known for its educational activities. As one young, Turkish boy in Gaziantep in response to my query stated, “It is a good Movement. It is about education and educating people.” Not surprisingly, one scholar has mistakenly called the Movement “educational Islamism”5 in order to highlight the Movement’s acceptance of the open-ended universal value of education, unlike political Islamism, where education or other activity is primarily conceived as a part of a political project. Gradually, at least in Turkey, the Movement had come to signify a “developmental discourse” parallel to modern notions of development and a social engineering of re-centering Islam’s ethical and moral values in public life by raising several generations from a section of historically marginalized Anatolian Muslims who over the years would rise through educational programs to serve in public and private sectors.

			Late public recognition

			The Movement, despite becoming visible as early as the 1970s and 1980s, went largely unnoticed outside Turkey, as evident from its near absence in global academic production on Islam and Islamic movements at least until the early 2000s. Its study was largely confined to Turkish scholarship. There are several factors that hampered the global public recognition of the Movement. First, Orientalism, the dying discourse of colonialism in studying “other cultures,” particularly Islam, received a new lease of life with the development of the Islamic revolution in Iran (1979) and Islamic militancy across the globe since the mid-1970s, which reinforced the deeply flawed idea of a nexus between Islam and violence and Islam as “threat” to the “secular-civilized order.” The re-invigorated Orientalism along with Huntington’s thesis of the “Clash of Civilizations,” the United States’ paradigm of the “War on Terror,” and “Islamophobia” in the European continent paved the way for the development of a discourse of “securitization of Islam” that sees Islam as “potential security threat” to the Western social order in particular and to global order in general. As a result, while fringe, anti-Western Islamic movements or “Political Islam” received the lion’s share of public attention in the Western mass media, think tanks, strategic community and state institutions; the large, peaceful, non-violent, Islamic social movements or “social Islam”6 have largely been ignored.

			Second, the delayed public recognition of the Movement partly also owes to the nature of the modern knowledge system. The modern knowledge system not only tends to privilege secular knowledge formations over religious ones but it has also developed a dismissive attitude towards the ability of religious organizations and movements, particularly Islamic ones, to produce the “social good.” Further, the dominance of instrumental rationality in modernity and its fragmented and utilitarian approach hinders a fuller understanding of religious phenomena.

			A third factor is to do with the Turkish origin of the Movement. Under the long spell of the Kemalist regime, Turkey gradually faded away from the site of Islam and Islamic imagination. For a large number of Western and non-Western intellectuals, Turkey was a successful example of Western modernization7 which had recently moved to the category of “moderate Islamic nation” under the political leadership of the AKP (Justice and Development Party), at least until 2012, when the AKP transformed itself into a full-fledged authoritarian-Islamist Party. For this reason, for a large part of the Muslim world, Kemalist Turkey represented anything but Islam. On the other hand Islamic religious academia throughout the Muslim world, partly under the influence of “Gulf-Wahhabi-Petro-Islam,” has long been suspicious about the “Islamic” origin of any Turkish Islamic movements in the contemporary period.8 Thus even in the literature that appeared on the theme of “civic-social Islam” in the backdrop of development of “post-Islamism,”9 the focus remains mostly on non-Turkish Muslim nations, particularly those identified as sites of Political Islam such as Egypt, Iran, Pakistan, Afghanistan, and the Arab world. Not surprisingly, Gülen and Bediüzzaman Said Nursi have not figured in books dealing with the important personalities of contemporary Islam.10 In fact, if one looks at the scholarly production on Islamic reform and revivalism since the mid-1970s it has mostly been focused on Iran, the Arab world, Southeast Asia, and South Asia.11 Turkish Islamic reformist movements and thinkers hardly figure except in the Turkish scholarship.

			It is only in recent years that the Movement has received public attention due to a combination of factors:

			1. The sheer magnitude of its civil-social works across many nations, particularly in the field of secular education. The contrasting image of the Movement—an “Islamic” movement imparting high-quality “secular education”—appears to be a novelty in the modern era and thus has attracted the attention of scholars in recent years. Though Christian missions have long been involved in running secular educational institutions, this was considered normal as Christianity itself has undergone the process of secularization and conforms to a modern vision of life and a modern understanding of religion as a private, personal entity, and a social organization in the service of humanity. The idea of an Islamic movement or organization running secular educational institutions appears to be puzzling for the modern mind.

			2. The development of post-modernism that questions the foundational principles of modernity itself has helped in making intellectuals more receptive to the issue of religious phenomena and the need for a fresh approach towards religion and religious movements.

			3. Though Islam began to resurface in the European discourse in the context of Muslim immigrants, the Movement attracted the attention of European scholars in dealing with the issue of “integration” of Muslim immigrants as the Turkish Muslim diaspora is one of the largest in Europe.

			4. The political rise of the AKP, an Islamist Party in power since 2002, and its perceived alliance12 with and later violent breakup with the Movement has greatly increased the public visibility of the latter both within and outside Turkey.

			5. Finally, though not least, is the frantic search of the Western world for a “moderate Islamic voice” to tame the tide of Islamic radicalism following the 9/11 incident as well as to manage its “Muslim immigrants.”

			Probably the last two have been the most significant in drawing the attention of the Western world and “critical public” across the globe towards the Movement.

			A Movement without name

			The Gülen Movement has consciously avoided naming and prefers to call itself “Hizmet” (meaning “service”) and thus differs from all other Islamic organizations and movements that have originated in modern times. There is a plethora of Islamic organizations and movements in modern times that consciously choose names and symbols to represent their ideology and mission as well as to differentiate themselves from others, for instance, Tablighi Jamaat, Jamaat-e-Islami, Ikhwan al-Muslimin, Ahle Hadith, Jamiat al-Ulama Hind. Though Gülen has not elaborated any reason for not naming the Movement in the formal sense, his preference for the term “Hizmet,” a term coined by Nursi in Turkish setting,13 is clear from the following passage:

			“Even though some call it the ‘Gülen Movement,’ I prefer to call it sometimes ‘service-Hizmet,’ sometimes ‘the Movement for Volunteers,’ sometimes the ‘souls dedicated to humanity,’ and sometimes ‘a movement that sets its own examples ... .’ Even if it may sound somewhat lengthy, to do justice to its encompassing character, it may be also called ‘a movement of people who are gathered around high human values.’”14

			The term “Hizmet” exists only at informal, popular level and does not connote any legally formalized naming of the Movement. The Movement is also popularly referred to within Turkey as “the Jamaat,” although at times this is used, mostly by the secular-oriented person or its opponents, in a derogatory sense to malign the movement. However, the term “Jamaat” is strongly resented within the Movement. Kerim Balcı, one of the strongest voices in the Movement, consider Jamaat as a reflection of “congregations of Muslims in the mosque,”15 or as a “sociological and ideological homogeneity”16 with a fixed target; as Walton puts it, it is a thoroughly inadequate expression that does not capture the spirit and diverse global action-oriented programs of Hizmet. Walton has rightly described Hizmet as discourse of “practice and activity, rather than belonging and identity”17 or what Akin has called a “contextual action”18 to indicate the diversity of the Movement’s works according to the capacity of the space where the Movement is located. Of late, Gülen himself has preferred a term “Camia” in Turkish, or “Community” in English, to stress the diversity of actions and peoples in the Movement.19

			It appears that there are deep Islamic as well as pragmatic reasons for avoiding giving a formal name to the Movement. First, the Movement, like all other Islamic movements, derives its inspiration from the works, deeds, and conduct of Prophet Muhammad and the classical age of Islam, and aspires to emulate the Prophetic model as far as possible. The Prophet did not establish any organization or name its mission in order to spread the “Message of God” to humanity. He served God, Islam, people, community, and humanity through his exemplary conduct of trustworthiness, truthfulness, tolerance, compassion, love, dialogue, forgiveness, honesty, and dedication to work. Neither did the Prophet ever directly preach about the values of Islam to others. His personal conduct itself became the source of attraction of Islam for others. Thus, for Gülen, serving the cause of God, Islam, or humanity does not require establishment of any formal organization or direct preaching (dawa) about Islam. By focusing on the exemplary conduct and actions of the Prophet and his Companions, the Movement attempts to adopt the Prophetic attitude to serve humanity, Islam, and God.

			Second, the non-naming of the Movement perfectly blends with the pre-modernist Islamic traditions wherein Islamic movements emerged without bearing formal names. This enables the Movement to retain the image of representing the authentic Islamic tradition in the modern age—an age, according to Gülen, characterized by profound moral, ethical and spiritual crisis. For instance, “Wahhabism”—the Islamic puritan movement of the eighteenth-century Arabia and currently the official Islamic creed of the Kingdom of Saudi Arabia—is a term that itself was not given by the founder of the movement, Abdul Bin al-Wahhab, but by non-Muslim European scholars. The followers of “Wahhabism” prefer to call themselves “Salafi.” The term “Gülen Movement” has also come to exist in the literature through a similar process. The volunteers in the Movement prefer to identify themselves as the “Hizmet” Movement, while deriving inspiration from the Islamic ideas of Fethullah Gülen.

			Third, Gülen believes, in the light of his understanding of the classical heritage of Islam and the times and history of the Ottoman Empire, in the role of the individual, rather than the organization or the masses, in effecting change and making history. He remarks, “To date, all renaissances worldwide have been the result of the efforts and work of the few individual geniuses who are regarded as their architects; they did not arise from the efforts and movement of the masses.”20 The thrust of his teaching aims at the Islam-led (not ‘’Islamism’’ as it makes Islam a fixed entity) moral and ethical transformation of the individual through exemplary conduct and actions. Gülen has repeatedly emphasized that Islam is essentially a religion of good morals and conduct. It is for this reason that the Movement is called “tabligh in the form of tamsil”21 or what İhsan Yılmaz has described as “ijtihad and tajdid by conduct.”22

			Fourth, Muslims carry a voluntary, moral burden of representing Islam; hence the individual’s conduct impacts the representation of Islam in society. Gülen is profoundly concerned about the image and representation of Islam in the public sphere: “What is lacking in the Islamic world is not science, technology, or wealth… All of these have influences of their own; but the most important aspect of all is the image that we give out as a believer. The interpretation of Islam (by others) depends on our behavior and conduct.”23 He reiterated the same concern very recently: “The question that we should ask ourselves as Muslims is whether we have introduced Islam and its Prophet properly to the world. Have we followed his example in such way as to instill admiration? We must do so not with words but with our actions.”24

			This is indeed significant and makes the Movement completely different from other Islamic movements in the modern period. Unlike other modern Islamic movements Gülen has focused on both content as well as form. What is important for Gülen is not only the correct practice of Islam but also its presentation in the “dominant universally acceptable form.” This partly explains the Movement’s thrust on building “secular” educational institutions as this has become a universally dominant form to impart quality education. The import of this sentence is that in today’s world the term madrasas has come to denote a “religious school,” a religious space or a religious identity for Muslims; hence even the quality teaching of secular subjects in madrasas would not enjoy the reputation and legitimacy in the global market as much as the same educational activity is conducted by the secular educational institutions.

			Gülen’s thrust on “image and representation” may be partly due to the ethos of Turkish society where, according to Berdal Aral, “image is everything …; you may be a wonderful person but with beard that image has gone. The controversy over the headscarf, which appears to threaten the republic, is about politics of a particular image of the nation. Symbolism, particularly linguistic symbolism, is the bane of Turkish politics.”25 A cursory observation of the present-day Turkish generation also confirms this trend that in general they are highly conscious about their presentation and appearance whether in the private or public sphere. This may be in part due to the Kemalist emphasis on bodily reform, which over the years has become a part of everyday life, a habitus, particularly in the public domain.

			Thus, an organization bearing the name of Islam does more harm to Islam if its conduct is not upright and is perceived as dysfunctional; whereas an organization without an Islamic name but performing better, having established a name for itself through hard work, and maintaining its moral standards, would serve the interest of Islam far better as it takes no time for others to recognize that the said organization is run by “good Muslims.”26 It is not without reason that all organizations within and outside Turkey inspired by Gülen’s ideas do not bear Islamic names. One may understand the non-Islamic names of Gülen-inspired organizations within Turkey in view of the Turkish notion of secularism and the political and legal culture of the Turkish republic that does not allow religious visibility in the public sphere. But what prevents the Movement from prefixing Islamic names to its organizations in those countries, such as India, where there is no such legal bar or political culture that discourages the proliferation of organizations bearing religious names?

			Fifth, historically speaking, hizmet as social value has a special place in the Turkish social fabric. Serving the community, nation or state, or family, friends and others is a powerful, ingrained Turkish value, nurtured from the Ottoman times until today. However, this does not mean that Turkey does not have a violent past and present. Though service or hizmet is certainly not a monopoly of the Turkish nation and such organizations exist across nations, what accounts for the special place of hizmet in Turkey is the fact that unlike other countries and societies, hizmet is a part of social behavior or collective social consciousness or the collective social ethics of the Turkish society and people. Without going into the details here of the historical formation of “discourse of hizmet” in Turkey, suffice it to state that hizmet in Turkish lexicography serves as a “root paradigm” having multiple meanings with overtones of moral goodness or sacredness.27 Within the Gülen Movement, hizmet is generally understood in terms of religious and spiritual, rather than cultural-social value, although there are also some participants who act upon simply for humanitarian reasons, because they trust Hizmet and value it above similar groups.

			Sixth, the authoritarian, hegemonic Kemalist establishment that did not tolerate any public expression of religion might also have deterred Gülen from naming a formal Islamic organization, lest the same became an issue for unwarranted confrontation with the Kemalist state. Since the establishment of the Kemalist order in Turkey in the 1920s hardly any organization in Turkey has operated with a prefixed “Islamic” name.

			Finally, the non-Islamic naming of Gülen-inspired institutions partly owes to the deep Sufistic Islamic values that have considerably shaped Gülen’s worldview. What matters for Gülen is not the outward manifestation of Islam as marker of identity as reflected in a particular designation, or physical attributes and naming, but the inner spirit of Islam—confined to the domain of the inner self of the individual—which enables Muslims to work in the most hostile environments for the common good, for the sake of Allah, without any fear of compromise of their faith. Moreover, Gülen is highly legalistic in his orientation and given his legal sensibilities shaped by the model of Prophet Muhammad, early heroes of Islam, and the high legal tradition of Ottoman Islamic culture, he prefers to work with respect to national tradition and within the existing legal structure of the nation.28 The issue of legal sensibility for Gülen is a moral issue. Like Gandhi, he firmly believes in the dictum, the means justifies the ends. Thus, for him, one cannot secure higher moral and ethical ends by immoral, unethical, and illegal means. In other words, for Gülen, like Gandhi, the very selection of rightful means is an end in itself. 

			Structure of the book

			There is overall scholarly consensus that the Movement is a religiously inspired social movement. However, a large number of academic works place the Movement within the frame of “civic-social” with a view to projecting the Movement as a contributory factor in deepening the historical process of the “modernization and secularization of Turkey,” and so its Islamic roots and roles are de-emphasized. On the other hand, most of the critical works emphasize the Islamic roots of the Movement, albeit without highlighting the Islamic narratives of the Movement, and with an eventual conclusion: the Movement aims at the Islamization of the Turkish society and state and poses a threat to the modern, secular identity of Turkey. This work exposes this conflation of Islam and civic-social-secular, and argues that the Movement’s robust engagement with “civic-social-secular activities” flows from Gülen’s orthodox vision of Islam29 in which this world is as real, and rather more important than the other world, as it is human conduct and action in this world that will ensure the individual’s place in the other world. However, contrary to many works that see a “secularizing process at work” in Gülen’s “this-worldly orientation,” or “Islamicizing process at work” flowing from Gülen’s Islamic ideas, this work discounts both possibilities. In this context, the book draws insight from the works of Talal Asad30 and Casanova31 and argues that Gülen’s Islamic vision has its own conceptualization of secular and asserts its moral and ethical right to guide “the secular” without undermining the secular principle of state governance.

			Thus, one of the principal assumptions of this work is that the Movement is essentially an orthodox Sunni Islamic movement. The Islamic content, sources, and representation of the Movement are sufficiently explored and run throughout the book without attempting to classify the Movement into any kind of category (such as conservative, traditionalist, reformist, modernist, progressive, etc.). In fact, it strongly rejects the characterization of the Movement as representative of moderate or liberal Islam. Chapter 2, which provides a comprehensive survey of literature on the Movement, reflects on this aspect of the work among others.

			A second important argument of this book is that it dismisses the dominant understanding of the Movement that it acts as a bridge or seeks a late-nineteenth-century Islamic (liberal-modernist) model of reconciliation between Islamic traditions and modern values or advances the agenda of modernity. Rather than aspiring to “wholesome modern values” or creating a synthesis between Islamic and modern values or Islamicizing modernity, Gülen’s writings and the activities of the Movement seek a reflective engagement with modernity. To this extent the movement shares the concerns and aspirations of post-modernism: the discourse of identity, recognition, representation, pluralism, diversity, individual rights, and human rights, while rejecting its conception of relative truth.

			Thus, this work critically analyzes the various modernist frameworks including the social movement theory, political economy perspective thesis of Turkish Islam, and Weberian Protestant ethic that have been predominantly applied to the Movement and finds them deficient in fully exploring and explaining the various contours of the Movement. A part of the limitation of these theories is that they bring in a dimension of the “notion of other”—directly or indirectly—which is otherwise missing in Gülen’s Islamic discourse, while engaging with the phenomenon of the Movement. This is the subject matter of Chapter 2 that broadly deals with a critical review of literature on the Movement.

			Having demonstrated the limitation of the modernist framework, the book situates Gülen’s Islamic discourse within the framework of “non-traditional and non-modern” that underlies the perspective of “continuity and change” and allows cross-fertilization of Islamic and modern ideas without essentializing each other. Chapter 3 broadly lays down the perspective of non-traditional and non-modern that treats “tradition” and “modern” as a discursive process with each having elements of the other as developed by Talal Assad, MacIntyre, and others.

			Third, having identified the shortcoming of the secular-modernist framework of analysis, the book locates Gülen and the Movement firmly within the traditions of Islamic movements. There are some scholarly works that highlight the Islamic roots of the Movement, but without any attempt to place Gülen and the Movement in the wider comparative frame of contemporary Islamic discourses and movements. As the dominant scholarship has analyzed the movement within the discourse of the relationship between Islam and modernism, Chapter 4 revisits the late nineteenth-and twentieth-century discourse of Islamic modernism/reformism in order to place the Movement in a comparative frame within the wider field of Islamic movements.

			Chapter 5 provides Gülen’s approach towards Islam and describes the Mujaddidi tradition, highlights its distinction from Islamic reformism/modernism and demonstrates how the Mujaddidi tradition, unlike Islamic modernism, facilitates the interaction of Islam with the changing social, political, and economic structure of society on the basis of the classification of content (Islamic) and form (modernity). The Mujaddidi model of Islam provides an integrated Sunni–Sharia–Salafi–Sufi approach to Islam, which runs contrary to the dominant representation of the movement as primarily a Sufistic Islamic movement in the majority of Western scholarship. In this chain of the Mujaddidi tradition it appears that Gülen built his Islamic discourse primarily upon the philosophical terrain of four great Mujaddid: Imam Ghazali, Imam Rabbani, Imam Khalid and Bediüzzaman Said Nursi, though there are plenty of other Islamic and non-Islamic sources that have influenced Gülen’s thinking.

			In this context it is pertinent to note that even though the book acknowledges the contribution of Bediüzzaman Said Nursi in shaping and influencing the Islamic discourse of Gülen, unlike the pervasive discourse that reduces Gülen to the shadow of Nursi or confines him to mere practitioner or implementer of Nursi’s ideas, it highlights the subtle principal difference between the two in terms of their approach to notions of service, the public sphere, the state, education, and dialogue, which partly explains the success of Gülen’s Islamic ideas.

			Certainly, there is the context of the Turkish political economy that has contributed to the development of the Movement. This includes the decline of Kemalism, a depoliticized public culture as a consequence of the 1980 military coup, Turgut Özal’s neo-liberal economic reform and the gradual emergence of Islam in the public domain since the 1950s owing to the introduction of multi-party democracy and the development of the Turkish-Islam synthesis in the 1980s. However, the book does not rely upon the reductionist approach of a political economy framework, but rather asserts the role of the individual and the transformative power of ideas in shaping the significant political, social and economic changes in societies.

			Thus, Chapter 6 provides a detailed analysis of the life trajectory of Fethullah Gülen and highlights the role of his Islamic ideas in shaping the upward mobility of the periphery (the marginalized Anatolian Muslim masses) in a peaceful and non-violent manner, reflects on the reason for the breakthrough of Hizmet Movement in the Westernized parts of Turkey (Edirne, Izmir) and not in the conservative Islamic heartland of Anatolia, and touches upon the impact of the Kemalist revolution in shaping Turkish Islam and Gülen’s articulation of the Kemalist phenomenon and its implications for the emergence of the movement. In this regard, unlike some scholarship that highlights the context-specific Islamic positions of Gülen and even bifurcates his legacy between old Gülen (pre-America: Islamo-nationalist) and new Gülen (post-America: Islamo-liberal-universalist-humanism), this book highlights the unity of his Islamic moral and ethical discourses irrespective of context, circumstances, and changes in his physical location.

			In conjunction with Chapter 6, Chapter 7 analyzes the national context including the statist economy, rural-urban migration, the constitutional regime of 1961 and 1982 that guarantees civil and political liberty, ethnic, religious and ideological cleavages, and the opening of political and economic spaces in 1980s, the role of agencies such as the mosque and Islamic micro-structures such as ikhlas, hizmet, himmet, sohbet, iman, jihad, dawa, hijrah—and how these together play an important role in the development and expansion of Hizmet Movement at a global level. In short, the interplay of the forces of economic and political liberalization and an inclusive understanding of Islam partly account for the development of the Movement. It is through this process that Hizmet Movement in Turkey became a national as well as international reality in a short span of time.

			Chapters 8 and 9 deal with educational and interfaith discourse—the two most visible aspects of the Movement. These are the two dominant instruments of social change in Gülen’s Islamic philosophy in terms of raising ethical and moral individuals by following a bottom-up approach. The twin discourse of education and interfaith dialogue aims at the creation of a golden generation that will guide humanity. The whole gamut of democracy, pluralism, tolerance, service ethics, compassion, and other humanistic values enshrined in Gülen’s Islamic philosophy is realized through the discourse of education and interfaith dialogue.

			Unlike much of the literature on the educational discourse of Gülen, this chapter argues that Gülen’s educational discourse is neither based on classical Islamic education, nor imitates the modern Western education system. Rather it provides a critique of both and aims to combine Western professionalism with Islamic humanism based on the principle of altruism. The chapters further highlight the general features of Gülen’s educational discourse and interfaith dialogue and reasons for its emergence within the Turkish educational field and its later transformation into the social movement. An earlier version of Gülen’s discourse on education has been published as “The Roots and Praxis of Fethullah Gülen’s Educational Discourse,” Hizmet Studies Review, Vol. 2, No. 3, Autumn 2015, 9-30. 

			Within this trajectory, the Movement (at the social level), along with Muslim political formations ranging from Milli Görüş to the AKP, came to represent the aspirations of millions of Anatolian Muslims for equity, social justice, fair treatment, and dignity and keeps alive the hope of upward mobility that was denied to them by the Kemalist state, and more particularly by what is called in the Turkish political vocabulary the “Deep State.” In other words, the Movement is also a faith-based action movement for equity and recognition in the public sphere within Turkey. The Movement gave a new identity, a new sense of confidence, a new meaning and goal of life and respect to many who had been hitherto excluded under the Kemalist political dispensation. In this context, although considerable literature has highlighted the roots and links of the Anatolian bourgeoisie and petty bourgeoisie with Sufi orders to account partly for the rise of Islam in the Turkish public domain, it is primarily Gülen that reformulated Sufistic principles to suit the modern conditions characterized by disintegration of social collectivities and individualized consumerist life styles.

			One intriguing aspect of the Movement concerns its political role. The political aspect of the Movement has been, of late, subject to intense speculation and discussion in view of the government’s crackdown on it. The critics, mostly secularists, Kemalists, and other modernists, often suspect a hidden political agenda of the Islamization of Turkish society and polity behind the Movement’s supposedly liberal-democratic face. On the other hand, Turkish Islamists ranging from Milli Görüş to the AKP accuse the Movement of playing into the hands of American-Jewish imperialism. Chapter 10 dwells on the role of the “political” in the Movement and its implications for the democratic transformation of Turkey. Within this, the chapter analyzes the four aspects of democratization: upward mobility of marginalized Anatolian Muslim groups, pluralization of the political-public sphere, the majority-minority relationship, and gender justice. The chapter also reflects upon Movement-AKP relations. Chapter 11, the last chapter of the book, as a part of concluding remarks, throws some light on future challenges for the Movement.

			Methodological notes

			In terms of methodology the book broadly operates within the dominant frame of political sociology and political economy, while avoiding their reductionist trap. Thus, it acknowledges the role of the larger processes of the social, economic and political transformation of modern Turkey in the development of the Movement; however, it places special emphasis on the individuality of Fethullah Gülen in shaping and influencing the Movement in order to underline the role of the subjective factor in the transformation of society. The work has drawn its methodological inputs from interviews and informal conversations with a large number of volunteers connected with the Hizmet Movement. More than sixty face-to-face structured interviews were conducted over a period of five years between 2010 and 2015; the majority of them were conducted during my visiting professorship at Fatih University, Istanbul, from 2010 to 2011. Later a few more interview were conducted during 2014 and 2015, when I was posted as faculty member in Zirve University, Gaziantep, from September 2013 to July 2016. This form of interview was conducted within and outside Turkey. Within Turkey the interviews were conducted in Istanbul, Edirne, Izmir, Erzurum, Bursa, Gaziantep, Kayseri, Ankara, Konya, Hatay, and Diyarbakır. Outside Turkey the interviews with volunteers were conducted in Delhi (India), Atlanta, New Jersey (USA), Freiburg, Berlin (Germany), Abuja (Nigeria), Tirana (Albania), Bangkok (Thailand), and Bishkek (Kyrgyzstan). During the initial round of interviews, I focused on conducting interviews with contemporaries of Fethullah Gülen (in the age group of 55–80) in order to get some information concerning his life style, activities, and engagement with contemporary issues and important events connected with Gülen. Later face-to-face interviews were also conducted with the younger generation, mostly associated with the Movement for fifteen to twenty years. This helped me to develop an inter-generational perspective on the Movement.

			In addition, I also had the opportunity to interview women volunteers connected with the Movement. Further, I have been involved in countless interpersonal informal discussions with the volunteers of the Movement that have helped me in developing an insider-outsider perspective. It was during this process of conducting interviews and my informal discussions and observations that I became aware of the foundational Islamic roots of the Movement. Among the Hizmet institutions that were represented in my interviews were the Journalists and Writers Foundation, Fatih University, Zirve University, Akademi (Istanbul), PASIAD (Istanbul), Indialogue Foundation (India), Zaman newspaper, Today’s Zaman, Atlantic Institute (USA), and Kimse Yok Mu (Istanbul). I have further visited several Gülen-inspired schools within and outside Turkey. I have also participated in many academic conferences on the Movement, often organized by Hizmet organizations within and outside Turkey.32 This provided me an additional opportunity to interact with some academics, journalists, and businessmen involved in the Movement. Further, my own observations by virtue of having lived in Turkey are also reflected in this work.

			The interviews and personal observations were supplemented by readings of the literature on the movement in English including books, articles in journals, conference proceedings, dissertations and theses, and Website materials. Hakan Yavuz has classified the literature on the Movement into four types: academic, journalistic, promotional and apologetic, and critical of the Movement.33 Though this classification of literature on the Movement has its own value, the works of intellectuals associated with the Movement cannot be dismissed merely on the grounds of being promotional and apologetic; rather by virtue of their long association with the Movement, they provide inside understanding of the Movement and also are very helpful in explaining the ideas and notions of Fethullah Gülen.

			Although the book locates the Movement within the traditions of Islamic movements, there is no uniform theoretical perspective that has been applied to the various chapters. Rather the approach and perspectives vary from chapter to chapter. Thus, a critical-analytical approach has been applied while undertaking the survey of literature in Chapter 2 in order to highlight the deficiencies and limitations of the approaches and perspectives underlying various works on the Movement. As the primary concern and orientation of the Movement is post-modernist in nature, the framework of post modernism broadly underlies the non-traditional and non-modern perspective as described in Chapter 3 to locate the Movement. Chapters 4 and 5 employ a comparative and historical approach while dealing with the issue of Islamic modernism and Gülen’s approach to Islam. Chapters 6 and 7 combine the framework of the interplay of ideas, political sociology, and political economy while sketching the life trajectory of Fethullah Gülen and analyzing the Turkish national context. Chapters 8 and 9 use a combination of the analytical and historical method to explain the educational and interfaith discourses of Fethullah Gülen. Chapter 10 also uses the analytical method to decode the “political” in the Movement and its role in the democratic transformation of Turkey.

			Wherever required from ethical point of view, the names of the interviewees and places have been changed.

			

			
				
					1 	The term hizmet is derived from the Arabic root khidma, meaning “the act of service.”

				

				
					2	“Hodja (in Turkish, hoca) is a title of imams, religious scholars, or religiously knowledgeable people. Hodjaefendi (in Turkish, Hocaefendi) is a combination of the titles hoca and effendi (a title of respect for men of knowledge or position)” (Ünal and Williams 2000:17, footnote 21). However, the word hodja or hodjam is everyday usage in Turkey to address the other with respect. Gülen prefers to call himself “a humble teacher in the service of humanity.” He continues to provide Islamic teaching from his present home in Pennsylvania, USA, to students, mostly Turkish.
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					6	The Movement does not see itself as a representative of social Islam or even subscribes to this notion. Gülen himself does not believe in any compartmentalization of Islam. For him, Islam is a holistic way of life and it should be understood in a balanced and holistic way only. He rejects the contemporary debate over Islam vs. Islams. He espouses the organic understanding of the social phenomenon where the parts are interrelated to each other and establishes the relationship between whole and parts.
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					8	Some of the volunteers in the Movement, working in India, confided to me that many Muslims in India, while appreciative of their initiatives in the field of education, suspect their Islamic authenticity. Part of the reason for this is that under the long spell of “Arab-Wahhabi Islam” a large number of South Asian Muslims are accustomed to identifying Islam in this particular format. The Gülen Movement differs drastically in its bodily and institutional representation of Islam and thus creates suspicion about its Islamic authenticity.
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					12	For Yesilova this perceived alliance is overstated and that “Erdoğan and Gülen only came together when Erdoğan’s stated goals reflected deeply held beliefs by Gülen.” See Yesilova 2016.
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					18	Interview in Atlanta, April 12, 2015, with Akin, a volunteer associated with the Alliance for Shared Values, a Hizmet institution based in New York.
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					21	However, I must make it clear here that Hizmet, unlike tabligh, is not a proselytizing movement; the act of tamsil is for the sake of Allah without any expectation in return and so coming to the fold of Islam would be completely a voluntary act without any external inducement or influence.

				

				
					22	Yılmaz 2003.

				

				
					23	Quoted in Ergil 2012, 27.

				

				
					24	Gülen 2012.

				

				
					25	Interview with Berdal Aral, formerly with Fatih University, Istanbul, December 31, 2010.

				

				
					26	There is a debate in Turkey about the youth turning away from Islam, which one may relate to AKP’s autocracy and corruption that, obviously, contradict its outward Islamic rhetoric. See Girit 2018.

				

				
					27	For an explanation of the “root paradigm” see Mardin 1989, 3–4.

				

				
					28	In a chance meeting with a young Turkish serving Air Force military officer in üsküdar, Istanbul, in April 2011, when I informed him that I was working on the Gülen Movement he stated, “The Gülen Movement is very powerful, more powerful than the army in Turkey. I do not know where they get the money from. They run many schools and other charitable works.” Expressing his helplessness at the growing profile of the Movement he said, “But what to do? They are very legal,” meaning all their activities are legal. It may be noted here that it is to the credit of the legal tradition and sensibilities of the Hizmet Movement that the Turkish government miserably failed to find any illegal wrongdoing on the part of Hizmet institutions and volunteers and thus resorted to the fictitious charge of the “parallel structure” and “FETO” against the Movement in order to crush it.
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			Chapter 2

			Literature on the Movement: A Dialogue

			What are the central concerns of the major works on the Gülen Movement? How have they conceptualized this Movement?34 How has the Gülen Movement been represented in the literature? Which aspect of the Movement has received most attention in the various writings on the Gülen Movement? From which perspectives has the Gülen Movement mostly been analyzed? These are indeed relevant questions one needs to pose in order to have a meaningful dialogue with the literature on the Gülen Movement and identify gaps, if there are any, which this work intends to fill. The literature under discussion is mostly that is published in the English language, including works translated from Turkish to English.

			Modernity as dominant frame

			One dominant pattern in the majority of the literature on the Movement is the “framework of modernity” with variations in thrust and focus that has been heavily employed to understand and analyze this movement. Within this framework the Movement is considered a kind of “epistemological breakthrough” in the history of Muslim societies and capable of attaining the goals of (European) modernity: economic development, nationalism, democracy, freedom, pluralism, equality, civil society, and the secular state. This paradigm has been forcefully represented in the work of Yavuz (2013): Towards Islamic Enlightenment: The Gülen Movement. Portraying the modernist thrust of the Movement he concludes, “In short, Gülen’s action and readings are preparing the intellectual ground for the conditions of modernity. The problem of Turkish modernity was that it did not have religious foundations. With the Nur movement, and especially with Gülen, the Turks are developing the religious foundations for modernity.”35 He further remarks, “the significance of the Gülen Movement is that it has not only vernacularized the ideas of Enlightenment, but that it has also turned them into a religio-social movement.”

			Mehmet Enes Ergene’s Tradition Witnessing the Modern Age: An Analysis of Gülen Movement, though it provides Gülen’s critique of positivism, pursues a similar line of argument: how Gülen is harnessing the resources of Islamic tradition to meet the values and challenges of modern civilization. Doğu Ergil says, “When his discourse and actions are observed over an extended time and period, the obvious conclusion is that Gülen’s aim is to reconcile tradition with modernity.”36 Bülent Aras and Ömer Çaha state, “Gülen’s goals are simultaneously to Islamize the Turkish nationalist ideology and to Turkify Islam.”37 Gülay concluded the same: “In a broad sense then, Gülen’s community arises to reject the Kemalist equation of modernization with Westernization. As the Kemalist revolution once tried to ‘Turkify’ Islam and cultural identity, the Gülen community tries to Islamize modernity and national identity by promoting religious values and practices culled from Islam’s ‘golden age.’38 Ahmet T. Kuru detects the middle ground in Gülen’s writings that combines the moderate interpretation of tradition with modernity and which explains, according to him, Gülen’s success in closing the gap between Muslim (a religious identity) and modernity (a secular identity) and bringing the two together without being apologetic.39 İhsan Yılmaz says, “The Hizmet Movement successfully continues its critical engagement with modernity and the secular, and constructs creative syntheses between the secular and the sacred.”40 Drawing a parallel between the Protestant missionary movement and the Gülen Movement, Elisabeth Özdalga finds a paradox in the secularizing tendency inherent in the Gülen Movement and its Islamic foundation: “The followers of Fethullah Gülen may well be very fervent believers. Nevertheless, the way in which they formulate their mission—as a humanistic project—undermines and weakens their own theological foundations as Muslims—a development that has meant that the role of religion, Islam, has become destabilized.”41

			How true is the above representation of the Movement, particularly in the views of practitioners in the Movement? Is the Gülen Movement merely about Islamic legitimation of modernity or seeking reconciliation of Islamic traditions and modern values? If so, does the Movement differ from earlier Islamic attempts to reconcile Islam and modernity? Or does the Movement have implications beyond the issue of reconciliation or synthesis between Islam and modernity?

			To answer these questions first requires an exposition of Gülen’s approach towards Islam and Islamic history, as well as his approach to modernity, which is completely missing in the majority of the literature dealing with the Movement. Except for İsmail Albayrak’s Mastering Knowledge in Modern times: Fethullah Gülen as an Islamic Scholar (2011), there is hardly any holistic treatment of Gülen’s thought, approach and methodology towards the Qur’an and Hadith. What is dealt with in the majority of the literature on Gülen’s approach to Islam is his exposition of the Sufi (tasawwuf) dimension of Islam—which is but one aspect of Islam, which Gülen has called “the spiritual dimension of Islam.” Nowhere in his writings or interviews he has ever described tasawwuf as “the” Islam; rather he has always emphasized that Islam is the religion of heart (tasawwuf) and mind (legal, rational) and it is the imbalance between the two that has created the problem in Muslim societies. Yusuf and some other senior volunteers associated with the Movement from early days have lamented this somewhat excessive focus on Sufism in the study of Gülen Movement as coming from the Western sources and emphasized the balanced and holistic understanding of Islam.42

			The reason for the selective focusing on Gülen’s exposition of Sufism is that it helps “modern scholarship” in fitting Islam within the framework of a modernist understanding of religion as a private, personal, de-politicized affair between the individual and God, as opposed to an “Islam of politics,” thus creating a symbiosis of Islam and modernity in the Gülen Movement. Second, this also helps in projecting the Gülen Movement as a liberal, moderate Islamic modernist movement, particularly in the West. 

			Second, if Gülen seeks a harmony or a synthesis between Islam and modernity, then in what ways do his attempts and/or model follow similar Islamic attempts in the past or differ from them? The encounter between Islam and modernity is historical. There have been varied Islamic responses to modernity or the process of modernization, ranging from uncritical imitation to accommodation to rejection of modernity. Therefore, if Gülen is responding to modernity, which appears to be the case as evident from the above scholarly engagement on the Movement, then any study focusing on the Movement needs to locate it within the Islamic paradigm of Reform and Renewal (Islah and Tajdid) in order to reveal its similarity to or differences from similar Islamic attempts in the past in order to understand the “continuity” and “newness” that the Gülen Movement offers. This is important in order to understand the “Islamic breakthrough” of the Gülen Movement or conversely the failures of earlier similar Islamic attempts.

			Though Yılmaz’s “Ijtihad and Tajdid by Conduct” (2003) and Ergene’s Tradition Witnessing the Modern Age43 highlight the Islamic frame of reform and renewal of the Movement but without any reference to such attempts in the past by such Islamic personalities as Sir Syed Ahmad Khan, Muhammad Abduh, Jamal al-Din Afghani, Rashid Rida, Muhammad Iqbal and so on. Yavuz’s Towards an Islamic Enlightenment (2013) sufficiently highlights the Islamic roots and structure of the Movement but devotes only four or five lines to these Islamic personalities in the entire book, while placing Gülen within the Islamic modernist/reformist traditions as represented by these Islamic personalities. Similarly, Ali Bulaç places Fethullah Gülen under the genealogy of the Islamic ‘ulama tradition representing the conception of “Civil Islam” authored by Muhammad Abduh as against the tradition of “State Islam” represented by Afghani but without any significant comparative study of ideas of Gülen with other Islamic personalities within the tradition of Civil Islam.44 Erol Nazım Gülay’s The Theological Thought of Fethullah Gülen: Reconciling Science and Islam (2007) explores Gülen’s theological understanding, though in a limited way, in the larger discourse of Reason-Revelation divide in Islamic tradition.45 However Erkan Togoslu’s “Hizmet: from futuwwa tradition to the emergence of movement in public space” (2008) is one significant attempt to locate Hizmet discourse within the grand Islamic narrative of da’wa.46

			In fact, the bulk of the literature does not even place Gülen within Turkish Islamic history, where the movement originated and grew, except for linking it with the Nur movement as some kind of background or basis for the emergence of the Gülen Movement. In this context, it will be worthwhile to reflect upon the relationship between Nursi and Gülen as discussed in the literature on the Gülen Movement. First, there is no detailed study on the relationship between the two, nor comparative analysis of their ideas and actions, despite the fact that they are the two most dominant faces of contemporary Islam in Turkey. The Turkish scholars associated with the Gülen Movement generally appear to be evasive on detailed discussion of Nursi and his influence and impact on the Gülen Movement, partly to avoid the image or “Nursi tag” on the Gülen Movement. This is partly due to the fact that Nursi symbolizes Islamic revivalism and the anti-establishment face in Turkey. Çetin’s The Gülen Movement (2010)—one of the most comprehensive works on the Movement—does not even refer to Nursi as having any influence on Gülen and the Movement. However, Nursi is revered among the volunteers of the Movement and the writings of Nursi are regularly read collectively in the dershanes and sohbets of the Movement. Yavuz’s Towards an Islamic Enlightenment (2013) is one good attempt that throws some light on the views of Nursi and Gülen in a comparative way.

			In most of the literature that does examine the relation between the two, Gülen and the Movement are represented as “followers” of Nursi and a faction of the Nursi movement respectively. There are many within and outside the Movement who consider Nursi to be the “real architect” and Gülen to be an activist or implementer of Nursi’s vision. As such there is no difference between the two. The differences between the two are considered to relate to the difference in times and conditions, and not in thought and ideas. As Yavuz writes, “If Said Nursi was the architect of religious enlightenment in Turkey, Gülen is both the contractor and engineer of these ideas in terms of their actualization and implantation.47” This is indeed the dominant sentiment one finds within the rank and file of the Movement with regard to the relationship between the two. My own interviews and informal discussions with many volunteers confirm this trend. However, they do not consider the Gülen Movement to be a faction within the Nur movement, but a distinct Islamic movement. Emphasizing the distinct identity of the Gülen Movement, “Notes on Gülen Movement”48 states that “the Movement is no extension of the Nur movement, Revivalists, or of Milli Görüş. It is not a continuation of any Middle Eastern movement or is similar to anything from that region.” Notwithstanding the above romanticization of unity between Gülen and Nursi, I believe there are fundamental differences between the two, as this book will highlight, that range from the very conceptualization of Islam to ideas of educational reform and interfaith, as well as engagement with modernity.

			Thus, the holistic treatment of Islamic subjective matter and a comparative framework are completely missing in various works on the Gülen Movement. There are two possible reasons for the failure to place the Movement in a wider Islamic framework. First, it has to do with a general indifference, antipathy or hostility of Turkish scholarship towards the Arab world49—the center of Islamic reform and renewal movements—notwithstanding the fact that the Gülen Movement has launched Hira magazine to establish communication with the intelligentsia of the Arab world. This may be partly due to the fact that Turkish modernity and nationalism, to a large extent, is historically built upon anti-Arab discourse. Second, the Turkish intelligentsia—mostly confined to study on Turkey50—tends to avoid the “Islamic tag” on the Gülen Movement for two reasons: (1) as a marker of differentiation to claim Turkish exceptionalism that privileges “Turkish Islam” or its equivalence “Turkish Muslimness,”51 (the meaning of this twin interrelated concept will be explored later) which is in tune with the secular-modern tradition of the Turkish state, over other national varieties of Islam52 and (2) to escape the secular hostility of the state towards the public assertion of Islam.

			In addition, there is hardly any attempt to explore what Gülen means by “modernity.” What is his conceptualization of modernity? Further, no attempt has been made to establish whether modernity remains an “external object” to Turkish society and therefore its internal acceptance requires Islamic legitimation. In this context, it may be noted that unlike the majority of Muslim and other non-Western nations, Turkey did not undergo the humiliating political experience of colonial modernity, in which modernity was experienced in the form of a high degree of political authoritarianism, economic exploitation, aggressiveness, racial arrogance, divisive politics, and disrespect of the other culture, identity and tradition. Rather the idea of modern and modernity (such as the political equality of all nationalities, Ottomanism as form of nationalism etc.) and the modernization program (administrative and legal reform etc.) crept into Turkish society in a piecemeal, gradual fashion, not abruptly, beginning with the Tanzimat as a part of the internal process, not an externally imposed one, which was primarily intended to strengthen and preserve the Ottoman Empire and the later Turkish republican state.53

			Although Kemal Atatürk commissioned historians to dig out a “secular basis” (language, race and culture) for the construction of the “Turkish Republic” and later imposed a series of modernizing programs aimed at “Europeanizing” Turkey, these measures were broadly considered internal processes having a continuity with the past and therefore did not evoke any widespread protest. The “Sheikh Sait rebellion” and other sporadic small-scale Islamic protests were confined to the Eastern Kurdish area, and that too only in the initial years of the Republic. Also, although the AKP, an Islamist political party, has been in power for more than a decade and half, it has not attempted even to re-visit or re-examine the foundational political principles of Kemalism (republicanism, laicism, nationalism, secularism, statism and populism)54 despite the growing visibility of Islamic signs in the public sphere, such as the increasing use of the headscarf and a phenomenal growth in the number of mosques55 and Imam-Hatip schools.56 This testifies to the broad national consensus over the modern course of development.

			For the above reasons “political modernity” and its dominant aspects such as secularism and nationalism, if not democracy, have become the dominant facets of Turkish public life or what Dipankar Gupta called “root metaphors”57 that historically exist and do not require any legitimation, Islamic or non-Islamic. They have become an inalienable part of Turkish Muslimness. Hence, there are no deep political contestations over these “modern” values except in the domain of interpretation that ranges from exclusive to inclusive. Unlike the Kemalists, secularists, communists, and Islamists, Gülen provides inclusive interpretations of these modern values without necessarily legitimizing them in Islamic terms or even using the term “modernity.” Indeed, Gülen himself hardly uses the notion of modernity.

			In fact, the term “modernity” does not even occur in The Statue of Our Souls—probably the most important book of Fethullah Gülen that outlines his thinking, philosophy and vision of Islam. And wherever the term “modernity” has occurred in Gülen’s discourse it carries a negative overtone. Making a distinction between civilization and modernity he calls modernity a “mislabeling,” a “misuse of concept” in order to dupe people with false promises:

			“Civilization is different from modernism. While the former means the changing and renewal of man with respect to his views, way of thinking and human aspects, the latter consists in the changing of his life style and bodily pleasures and the development of living facilities. Although this is the truth, the new generations, who have been bewildered through misuse of concepts, have first been misled in their way of thinking and then made to degenerate in belief, language, national thoughts, morals and culture. Apart from this, those Western people enjoying technical facilities more than others, and the so-called ‘intellectuals’ who have emerged among Eastern peoples, and who consider themselves civilized and the others as savage, have committed, through such mislabeling, a grave, unforgivable sin against civilization and culture: … [A]ll these, together with many other signs of savagery prevailing worldwide, show decisively that the ‘developed’ peoples of the world have not founded a true civilization, and nor have their ‘developing’ imitators been able to do so. How pitiful it is that the intelligentsia of ‘developing’ countries have deceived their people into believing that they could be civilized through modernization of their life style.”58

			“The act of naming” is always political as it has an inherent tendency to privilege or dis-privilege one’s culture, tradition, value system, and civilization. The discourse of modernity privileges its own conception of the good life vis-à-vis other conceptions of the good life. It is probably for this reason Gülen has termed modernity a “mislabeling.” Highlighting this dimension of Gülen, Şeref Hancı, a student of Gülen, states that “Gülen has never used such terms as ‘Kemalists,’ ‘Secularist’ or ‘Islamist’ or any kind of ‘ism’ for describing people or thought, which is in accordance with Prophetic traditions. Prophet Muhammad lived with ‘munafiqun’ for ten years but never used this term.”59 In other words, Gülen’s Islamic hermeneutics is the discourse of social change without any fixed ideology, target, or objective. To be more precise, Gülen’s discourse is not about “Islamizing modernity” (that would amount to appropriating and internalizing the Western values, mode of thinking and everyday life practices in Islamic terms), which many scholars like to emphasize in order to present the Movement as the “modern” face of Islam,60 but about making Islam relevant in changing (modern) times and conditions.

			While the major thrust of most academic works on the Gülen Movement is about the reconciliation of Islam and modernity or Islamic legitimation of modernity, such an understanding is totally missing among the volunteers of the Movement, based on my interviews and long informal interactions with many of them within Turkey and in India over the span of five years. For them, the Gülen Movement or Hizmet is about “being in the footsteps of Prophet Muhammad” or a “reasonable way to practice Islam”—in the words of four doctors who were interviewed.61 Another trend that comes out through my interviews and close informal interaction with many volunteers is that they maintain a sharp differentiation between modernity as Western science and technology and modernity as Western individualistic social and political values. While they demonstrate a keen interest and receptivity and remain open towards the former, the attitude to the latter ranges from indifference to a degree of accommodation to outright rejection.62

			Explaining the relationship between Hizmet and modernity, Tahsin Koral, a volunteer in the Movement, stated, “to preserve our culture and religion with European science and technology. Europeanization of Turkey in terms of imitation of European life style was a mistake, while Europeanization in terms of science and technology is acceptable.” Citing the relevance of Europeanization of science and technology, he posed a question: “Are we supposed to use the camel and horse—the vehicles of Prophet Muhammad?”63 This is indeed the dominant sentiment one finds among the volunteers in their approach to modernity. Looking at their life styles one may call their approach “conservative modernity” but they prefer to describe this approach as striving for a balanced life style characterized by a Westernized appearance combined with a high degree of modern professional work attitudes and interaction in the public sphere on the one hand and a strong inner commitment to what Gülen calls the “essentials of Islam”(which not only includes the five fundamental Islamic rituals and practice but a conception of ethical and moral Islam to be practiced in daily life) and the maintenance of conservative family morality, which does not mean seclusion of women or segregation but a respectable distance between genders.

			In many ways Gülen offers an Islam-led moral and ethical critique of modernity, particularly its hedonistic tendency, and attempts to retrieve the universal  principles of ethics and morality—what he considers the core of Islam—both to regulate modern life and to save Islam from modern, ideological and politicized versions of Islam.64 It is not difficult to find out from his writings that he is more critical of the modernist vision of life and aspires to a “humanization and spiritualization of modernity” that allows one to maintain the balance between private and public, religious and secular, individual and group, and science and morality. In other words, this requires a moderate, balanced approach towards life—both material and spiritual—and avoidance of excess—what Ahmet T. Kuru has called “Gülen’s philosophy of the middle way.”65 In fact, the entire project of Gülen is to retrieve the moral and ethical vision of Islam with a view to ethical and moral transformation of the individual and society and to produce a “golden generation,” which can provide leadership in every walk of human life. Gülen’s discourses on education, dialogue, interfaith, peaceful coexistence, pluralism and tolerance flow from his understanding of Islam as essentially a moral and ethical enterprise. However, not much scholarly output on the Movement has explored the Islam-inspired ethical philosophy of Gülen, except for referring to them in passing. One good attempt is a piece by Erkan Togoslu, “Gülen’s Theory of Adab and Ethical Values of Gülen Movement.”66

			Representation of the Gülen Movement: Islamic vs civic-social

			One consequence of the study of the Gülen Movement as a bridge between Islam and modernity is that one gets a blurred picture of the representation and identity of the movement: whether the Movement is an Islamic or a purely civic-social-secular movement (that renders the conception of Islam a private-personal entity) or a combination of both. The resulting confusion regarding the basic character of the Movement led the Pew Forum on Religion and Public Life to conclude that “a classification of the Movement is difficult since it does not easily fit into existing categories of religious organizations in the Muslim world.”67 Notwithstanding the difficulty of appropriate nomenclature, there is a general consensus that the Gülen Movement is a faith-based civic-social movement inspired by Islamic ideals. The core volunteers of the Movement are unmistakably guided and motivated by the Islamic ideas of Bediüzzaman Nursi and Fethullah Gülen. However, its identification in the form of religious jamaat, or sect or an organization is strongly denied or resisted or underplayed, and emphasis is placed more on its “civic-social” character than on its Islamic character. Thus, Muhammed Çetin, a former member of the Turkish parliament and closely associated with Hizmet, states, “The Movement cannot be identified as religious sect. It does not form a distinct entity within Islam or Turkey… Movement participants are not recognized as a distinctive religious group either in Turkey or abroad.”68 Highlighting the “civic” character of the Movement he further states that “the Movement’s projects and institutions, in terms of both their nature and scale, constitute important civic initiatives, they are not narrowly ‘religious or ‘Islamic’—the ‘meaning’ that the protectionist elite wish to impose upon them. The Movement’s services are integrative, inclusive and form part of a continual negotiation of meaning within the mainstream of society.”69 Enes Ergene, another intellectual closely associated with the Movement, also notes, “In contrast to the most common misperception, the Gülen Movement is not a solely religious movement.”70 Berdal Aral, a Turkish academic, who is not associated with the Gülen Movement, also concurs, “Gülen Movement is no longer a religious movement, it has become a cultural-educational movement. It is a religious movement to the extent of observing Islamic rituals and values such as ‘non-smoking’ and five times prayer.”71 Drawing a distinction between Nursi and Gülen, Yavuz comments, “Nursi’s movement remained a faith movement from the beginning to the end. Gülen’s movement started as a faith movement but evolved into socio-political movement with the goal of shaping modern institutions and spaces.”72 According to Kenan Çamurcu, a Turkish Muslim intellectual, the Movement has “succeeded in shifting the discourse from the foundational concepts of Islam such as faith, umma, dawa, jihad, and morality to secular concepts of tolerance, democracy, civil society, dialogue and peace.”73

			This trend is becoming institutionalized, as evident from the document “Notes on the Gülen Movement”74 that delineates the basic orientation and features of Hizmet. According to this document, 

			Hizmet is a transnational civil society movement calling upon everyone to collaborate around a common ideal of good work for humanity. The movement aims to facilitate an environment in which all can work together in a pluralistic, peaceful, all embracing spirit and voluntary altruism, regardless of subscription to a certain faith.

			The document further states, 

			Even though the movement has its origin in a framework of reference based on Islamic values, it is not a movement that espouses superiority through nationalistic or religious identities. It’s not Pan-Turkish or Pan-Islamist. It is not a religious sect, fraternity, or cult; nor is it an extension or a branch of any of the above. The movement celebrates the universal moral dynamics and values that were exemplified by the Sufis of the early Islamic history and continue to be universally appreciated today; nonetheless, the movement is by no means a Sufi order, either in its classical or modern definition. The movement encapsulates a faith-inspired peace-invoking service. It promotes universal values, superiority of the law and human rights along with freedom of belief, freedom of religion and freedom of expression.

			It is important to stress here that throughout the Notes, which comprise 26 paragraphs, the reference to “Sufi” or “Islamic” is found only once in the above paragraph.

			This growing intellectual exercise to project Hizmet as “civic-social movement” and underline the “secularity” of the Movement is in contrast to millions of volunteers who are involved in this Movement with an un-mistakably Islamic motivation and aspirations, as evident from the role of Islam in their daily lives as well as their conception of Islamic mission of service. Many consider their moving to different countries and cities around the world as a form of hijrah.

			The degree may vary from one volunteer to another, but many see their involvement in Hizmet as parallel to the origin, circumstances, and expansion of Islam and its associated doctrines, narratives, discourses, and principles during the time period of Prophet Muhammad and his closest Companions. In other words, they try to place themselves in the footsteps of Prophet Muhammad and his Companions. The tendency to stress the Islamic dimension of the Movement is more pronounced among the first generation of the Movement.75 This is one serious gap that one confronts between the Islamic articulation, motivation and aspiration of participants of the Movement and the presentation of the Movement in most English-medium literature as a “civic social movement” in which the role of Islam is de-emphasized, if not totally ignored.

			Whether this gap is on account of the interchangeable use of the terms “Islam,” “God,” “Universe” and “Humanity,” which is embedded in the Islamic discourses of Said Nursi and Gülen or because of the elaboration of Islamic values as universal values (more pronounced in the writings of Gülen) or driven by a strategy to make the Movement more universal and acceptable, particularly in the Western hemisphere,76 or to escape the suspicious gaze of a hostile Kemalist establishment, particularly in the military and judiciary, which has a dubious history of “denigrating, criminalizing and de-legitimizing” Islam and Muslim practices as well as threatening and overthrowing religion-friendly governments in the name of protection of secularism, or due to the combination of these factors is difficult to assess. What could be a plausible explanation for such conflation or the ambiguity about the precise nature of the Movement—whether Islamic, religious, civil-social or combination of all—is the post-Reformation, Western-modernist construction of the meaning of religion in which religion is considered a private, specialized activity with a focus on the transcendental world. A more recent work on Gülen Movement by Joshua D. Hendrick77 that sharply highlights the ambiguous character of the Movement by focusing on what appears to be “paradoxical gap” to the author between the seemingly “this worldly market essence” of the Movement and its claim of representing Islamic ideals (which for author stands for other world) flows from this lopsided modernist understanding of religion.

			However, there is plenty of new research that has debunked this modernist understanding of religion and conclusively demonstrated that secularization as a process has not resulted in the privatization of religion, only shifted or displaced its location from public-political to public-social.78 Following Talal Assad, many good works have appeared in recent years detailing the specific public character of Islam, its history of public reasoning, and its own conception of public sphere.79

			Is the Gülen Movement a representative of moderate Islam?

			Another consequence of the conflation of Islam and modernity is that a good number of academic works and media coverage, particularly in the West, has portrayed the Movement as representative of liberal, moderate Islam. Thus, Helen Rose Ebaugh subtitled her work on the Gülen Movement “A Sociological Analysis of a Civic Movement Rooted in Moderate Islam” [emphasis mine] and remarked, “One response to Islamic radicalism on the part of Muslims worldwide has been the growth and visibility of ‘moderate’ or non-violent Muslim movements. One such movement that is experiencing rapid growth in Turkey, its country of origin, and also in the former countries of the Soviet Union, Europe, Australia, Canada, Africa and recently in the United States is the Gülen Movement.”80 She makes two significant claims here: first she describes the Gülen Movement as “representative of moderate Islam” and second she links the Movement with a “response” to Islamic radicalism. However, she is not alone in depicting the Gülen Movement as “moderate Islam”; there are many who have linked the success of the Movement to Gülen’s exposition of a moderate version of Islam, notwithstanding the fact that Gülen does not subscribe to such representation of Hizmet. As İhsan Yılmaz states, “[Gülen’s] discourse represents a kind of ‘moderate Islam’ even though he strongly rejects such a definition, as in his view, Islam is already moderate.”81

			However, such a description not only simplifies but also obfuscates and distorts the thrust of Gülen’s philosophy and the movement. By all accounts Gülen considers Islam essentially as a religion of moderation. This does not mean that he is highlighting the moderate dimension of Islam. According to him, “Islam, being the middle way of absolute balance between all temporal and spiritual extremes and containing the ways of all previous Prophets, makes a choice according to the situation.”82 The conception of “moderate Islam” is inherently political as it exists in relation to the conception of radical Islam. Moderate Islam entails a conscious political strategy to contain radical Islam.83 This goes against the basic non-political ethos of Gülen’s philosophy. In fact, in an interview he categorically stated, “Islam has no political prescriptions. Moderate Islam implies political Islam.”84

			In fact, categories like “liberal,” “moderate” or “radical” are the function of Western, modern scholarship in which social groups, the individual, the community, leaders and opinion makers are categorized with the above labels depending upon the nature of the value system vis-à-vis the prevalent Western, modern value system. Thus, social groups that are peaceful, non-violent and accommodating vis-à-vis dominant modern values and norms can be labeled as “moderate,” while groups that do not exhibit such traits are labeled as “radical” or “militant.” However, such classification does not exist within the Islamic knowledge tradition. It has only one criterion: Islamic or non-Islamic. Within this broad parameter the individual Muslim’s action, behavior, and ritual practice is judged as Islamic or non-Islamic according to well established Islamic legal traditions of (1) mandatory (fard or wajib), (2) recommended (mandub), (3) reprehensible (makruh), (4) permissible (mubah), and (5) prohibited (haram), though application of these five principles varies from one School of Law to another, save for those actions or ritual practices that are explicitly stated in the Qur’an.

			Similarly, it would be wrong to consider the Gülen Movement as one of the responses to the prevailing fringe movement of Islamic radicalism as claimed by Ebaugh. Such an understanding of the Movement would make it reactive and ideological—both tendencies that go against the basic tenet of Gülen’s philosophy. In fact, the Movement is devoid of any conception of “other”—whether internal or external—against which it conceives its role. Moreover, any keen observer would easily identify and locate its origin in the mid-1970s in Turkey, a period marked by left radicalism in Turkey and certainly not by Islamic radicalism. Rather, Gülen’s engagement and repeated emphatic condemnation of terrorist acts became widespread and visible only in the post-9/11 period.85

			Modern vs. universal values

			Another serious lacuna in the literature that deals with the Movement within the framework of Islam and modernity is the conflation of the term “modern” and “universal” vis-à-vis Gülen and the Movement. In fact, the bulk of the literature first identifies a set of values intrinsic to (Western) modernity such as the market economy, individualism, reason, rationality, democracy, secularism, pluralism, human rights, tolerance, diversity, science and now peace, then marks them as “universal” and examines the ideas and writings of Gülen vis-à-vis these values in order to pronounce judgment on how the Gülen Movement is promoting modern or universal values. For instance, Yavuz is emphatic in his remark, “On the basis of the writings of Gülen, one could argue that the ideas of the Enlightenment helped inform and shape the idea and practices of the new Islamic thinking in Turkey. Gülen has been more successful than some secularist intellectuals who have sought to promote the ideas of Enlightenment. By casting these universal ideas [emphasis mine] in Islamic terms, Gülen has made them more accessible to ordinary Muslims.”86 He even includes toleration, pluralism, science, and political participation as essentially “Enlightenment ideas,”87 which implies that these ideas and values do not have any roots in the Islamic past.88 In other words, the basic structure of Gülen’s ideas or thinking, according to him and many others is “Western and modern” couched in Islamic terms.

			First, such an approach reduces Gülen merely to a “conscious historical agent” in the field of Islamic hermeneutics whereby Islamic principles, doctrines, norms, history, hero, and myth are consciously reinterpreted by Gülen to suit modern-day requirements, problems, and challenges in Muslim societies. However, reducing Gülen to the level of a historical agency only to “Islamicize” modernity not only entails a denial of his individuality or autonomy to have an independent vision but also implies an “interplay of instrumental rationality with political-ideological undercurrent” inherent in the writings of Gülen to achieve a particular target/project (such as modernity), which is contrary to the basic ethos, spirit and action of the Gülen Movement. Dismissing the relevance of such an approach to engaging with the Movement, Kerim Balcı stated, albeit metaphorically, “A rose does not have a reason and target to grow.”89

			Second, the universal approach of modernity and Islam is one thing but the projection of localized European or Arab experiences and values as universal—modern or Islamic values respectively—is quite another. It is difficult to deduce from the writings of Gülen that he subscribes to the universalization of local culture and values. What Gülen considers universal values broadly pertain to the moral and ethical values of individuals, and not to the domain of political modernity:

			Such moral standards as truthfulness, chastity, honesty, respect for elders (especially parents), compassion, love, and helpfulness are always universally accepted values. Also, it is universally accepted that people should refrain from adultery and fornication, robbery, deception, alcohol, gambling, and indecent ways of making a living. Accepting and considering such standards and values while making laws is not dogmatism.90

			The Notes on Gülen Movement also underlie similar values as universal values: “It is for this reason the movement envisions a bottom–up rather than a top-down projection so as to re-invigorate universal values that are subject to erosion such as truthfulness, honesty, justice, mutual respect, tolerance and peace.”91 It is this set of values, though not exhaustive in itself, that Gülen wishes to restore in everyday life that has been eroded by modernity in the name of progress and material advancement. Trudy D. Conway provides a comprehensive exposition of Gülen’s and the Movement’s view of the meaning of these and other universal values.92

			Third, apart from the problem of projecting (Western) modern values as universal values, what has also been ignored in the literature on the Movement is the deep cultural contestation that exists over the meanings of these modern/universal values. This has serious implications for examining the issue of whether Gülen’s exposition of Islam merely appropriates and endorses the meaning of modernity as it is dominantly understood in the Western hemisphere or he undertakes a critical review of the nuance and meanings of the same in order to provide a more inclusive and richer understanding of modern/universal values, a subject matter that will be explored in a later chapter. A glance over the writings of Gülen easily indicates the latter position. Taking a critical look at the legacy of the Enlightenment, Gülen states,

			Enlightenment movements beginning in the eighteenth century saw human beings as mind only [emphasis mine]. Following that, positivist and materialist movements saw them as material or corporeal entities only. As a result, spiritual crises have followed one after another. It is no exaggeration to say that these crises and the absence of spiritual satisfaction were the major factors behind the conflict of interest that enveloped the last two centuries and reached its apex in the two world wars.93

			What Gülen highlights in this passage is the destructive and violent legacy of the Enlightenment, the roots of which he traces to the materialist understanding of human nature upon which rested all power-centered discourses and theories ranging from Darwin’s Theory of Evolution to Machiavelli’s dictum of “the end justifies the means” that were invented in modern Europe/the West to legitimize domination at all levels: individual, group and nation. The phenomenon of colonization in non-European parts of the world and development of Hitler in Germany with their embedded violent legacy only points out to limitation of emancipatory potential of Enlightenment. In many ways modern social science is a power-centered discourse in which moral, ethical, and humanistic aspects of society have been crudely marginalized, if not completely eliminated. It would be highly improbable that modernity with its embedded aspect of violence and destruction along with its fixed principle of uniformity and homogeneity, mechanical application of science and technology, masculinity, aggressiveness, consumerism, disrespect for tradition, non-religious prescription of the “good life” and “development” could have inspired Gülen, a man who has constructed a powerful Islamic theology of love, peace and compassion, to warrant his undertaking an exercise of vernacularizing the ideas and ideals of Enlightenment as Yavuz and others would like us to believe.

			However, Gülen does not completely reject the legacy of modernity, nor associate it with a particular region (the West), nor attempt to establish a symbiosis or harmony between Islam and modernity—the three dominant approaches that characterize the intellectual debates on the relationship between Islam and modernity—but makes the public critically aware of the “harmful effects” of the dominant narrative of modernity that produces a chasm between religion and the secular, the heart (ethical and moral values) and mind (reason and science), the human being and nature, and the individual and group, leading to a fragmented, blinkered understanding of human history. In this regard Kuru has rightly concluded that

			Gülen does not try to create an eclectic or hybrid synthesis of modernity and Islam or to accommodate to the hegemony of modernity by changing Islamic principles. What he does is reveal a dynamic interpretation of Islam that is both compatible with and critical of modernity and Muslim tradition.94

			Rejecting the contention that Gülen Movement bridges the gap between Islam and modernity, Kerim Balcı also stressed that the Gülen Movement is creating its own modernity.95

			What Gülen decisively rejects is the partisan, fetishistic, dogmatic and ideological reading of modernity, as well as of Islam, and attempts to build a more inclusive narrative of Islam and modernity that provides a holistic, inter-related and balanced understanding of the life process and human history. Thus, unlike individualized, materialist readings of human beings and human nature, Gülen offers a far more inclusive understanding of human beings: “We are creatures composed of not only a body or mind or feeling or spirit; rather, we are harmonious compositions of all these elements.”96 Thus, all facets of human beings need to be paid attention for the composite, balanced growth of the human personality. The ignorance of any aspect of human beings would result in deformed personality. This partly explains why Gülen successfully escapes the Orientalist paradigm of “Spiritual East vs. Material West” whereby the material loss was compensated by projecting a vibrant spiritual life on the East and contrasting the same with loss of spirituality in the West. Rather “East” and “West” emerge in Gülen’s discourse as an integral part of a single humanity and he calls for dialogue and cooperation between the two to achieve a happier world. As he states, “In my opinion the West and East each represent an aspect of humanity. The West represents the mind and activism, while the East represents the heart and spirit. So, giving up their centuries-old clashes, these two worlds should come together for a happier, more peaceful world.”97



OEBPS/font/MinionPro-Bold.otf


OEBPS/font/Calibri.ttf


OEBPS/font/MinionPro-Regular.otf


OEBPS/font/Cambria-BoldItalic.ttf


OEBPS/font/MinionPro-It.otf


OEBPS/image/cover1400px.jpg
FOR THE SAKE OF ALLAH

THE ORIGIN, DEVELOPMENT, AND
DISCOURSE OF THE GULEN MOVEMENT

ANWAR ALAM






OEBPS/font/Cambria-Bold.ttf


OEBPS/font/ArialMT.ttf


OEBPS/font/Cambria.ttf


OEBPS/font/TimesNewRomanPSMT.ttf


OEBPS/font/MinionPro-BoldCn.otf


OEBPS/font/MinionPro-BoldCnIt.otf


OEBPS/font/Calibri-Italic.ttf


