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ABSTRACT
THE CONCEPTION OF LAICITE OF THE REPUBLICAN PEOPLE’S PARTY
BETWEEN 2002 AND 2010

Uygur Dogan, Aysegiil
Department of Political Science and Public Administration

Supervisor: Prof. Dr. Ayse Giines Ayata

October 2013, 329 pages

This thesis analyzes the conception of laicite of the Republican People’s Party
between 2002 and 2010 with reference to Republican People’s Party’s approach to
veiling, imams/mam Hatip LiseletiQuran Courses, Diyanet /sleri Baskanligi and
Alevis as well as the party programmes and regulations. To give the contours of its
notion of laicite, the thesis dwells on the public and private conceptualization of the
Republican People’s Party. The thesis criticizes the Republican People’s Party which
reads laicite in terms of this dichotomy. The thesis argues that Republican People’s
Party’s conception of laicite oscillates between etatism and democracy. To
contextualize Republican People’s Party’s laicite in 2002-2010, the thesis presents
the historical trajectory of laicite as well as the Islamic movement in Turkey. The
study suggests Turkish laicite which was instilled to the Constitution by the
Republican People’s Party is the synthesis of Western modernity and Turkish state
tradition. To demonstrate the extent of Republican People’s Party’s etatism and
notion of democracy in relation to the principle of laicite, the thesis, therefore,
focuses on this unique nature of Turkish laicite which is based on control. The thesis
posits that Republican People’s Party’s laicite approaches democracy in cases it
opposes religious oppression whereas it swings to etatism when it prioritizes state

over individual rights of pious people.

Key Words: Laicite, etatism, democracy, Republican People’s Party, Western

modernity.



0z
2002 VE 2010 YILLARI ARASINDA
CUMHURIYET HALK PARTISI’NIN LAIKLIK ANLAYISI
Uygur Dogan, Aysegiil

Siyaset Bilimi ve Kamu Y 6netimi Boliimii

Tez Yoneticisi: Prof. Dr. Ayse Glines Ayata

Kasim 2013, 329 sayfa

Bu tez tiirban, imamlar/imam Hatip Okullari, Kuran Kurslari, Diyanet Isleri
Baskanligl ve Aleviler ve parti program ve tiiziigiine referansla 2002 ve 2010 yillari
arasinda Cumhuriyet Halk Partisi’nin laiklik kavramini analiz etmektedir.Laiklik
nosyonunun hatlarini ¢izebilmek i¢in bu tez Cumhuriyet Halk Partisi’nin kamusal ve
0zel kavramsallastirmasi lizerinde durur. Bu tez, CHP’yi laikligi kamusal ve 6zel
alan ayrimi tlizerinden okudugu i¢in elestirir. Bu tez, Cumhuriyet Halk Partisi’nin
laiklik anlayisinin devletgilik ve demokrasi arasinda salindigini ileri siirer. 2002 ve
2010 arasindaki déonemde Cumhuriyet Halk Partisi’nin laiklik anlayisin1 baglama
oturtabilmek icin bu tez, laikligin ve Islami hareketin tarihsel yoriingesini sunar. Bu
tez, Anayasa’ya Cumhuriyet Halk Partisi tarafindan eklenmis olan laiklik anlayisinin
Bati modernitesi ve Tirk devlet geleneginin bir sentezi oldugunu One siirer.
Cumhuriyet Halk Partisi’nin laiklik anlayisina iliskin devletciligi ve demokrasi
nosyonunun kapsamini gostermek icin bu tez dolayisiyla, Tiirk laiklik anlayisinin
emsalsiz dogasina yogunlasir. Tez, Cumhuryet Halk Partisi’nin laiklik anlayisinin
devleti dindar insanlardan oncelikli konumlandirdigi zaman devletgilige kayarken,

dini baskiya kars1 ¢iktig1 durumlarda demokrasiye yaklagtigini ileri siirer.

Anahtar Kelimeler: Laiklik, devletcilik, demokrasi, Cumhuriyet Halk Partisi, Bati

modernitesi.



Arzu-Mendost ve Ilter’e,

vi



ACKNOWLEDGEMENTS

I would like to express my deepest gratitude to my advisor, Prof. Dr. Ayse Giines
Ayata for reading, editing, criticizing my dissertation, her continuous support and
providing valuable feedback. Her commitment to excellence in research and writing
has always inspired me and I believe this will lead me in my academic studies in the
future. I would also like to thank to examining committee members for their
constructive criticisms and contributions which helped me to give the final form of
my dissertation. I would like to express my special thanks to TUBITAK Scholarship

Programme for their generous support during my doctoral education.

While writing my dissertation, my husband Ilter supported me by all means. He did
the housework, cooked and edited my manuscripts. No words can express my thanks
and gratitude to him. I would also like to thank my mother who is an academic and
guided me with her experience in academy. I also owe special thanks to her for
contributing to my research. I would also like to thank my father who was always
understanding about my academic business and his support. I dedicate this
dissertation to three fabulous people, to my family in Ankara, Arzu and Mendost
who gave me endless support for years for completing my PhD degree as a graduate
student living in Istanbul as well as my husband ilter who has always encouraged me

with love and tolerance.

vii



TABLE OF CONTENTS

PLAGIARISM ..ottt il
ABSTRACT ..ttt ettt sttt ettt e b et be sttt et e be e v
OZ e v
ACKNOWLEDGEMENTS ...ttt vii
TABLE OF CONTENTS ..ottt viii
CHAPTER .ttt ettt s 1
LINTRODUCTION ..ottt sttt 1
1.1 Setting the Problem.........ccccoiiiieiiiinieieee e e 1
1.2 Subject of The DiSSeTtation.........cucceecerrerienireeiereneese et e 2
1.3 Organization of the CRAPLErS ......c.cccvreiieriiriieieereesee e seeeee e ereesee e e e e sreesanesaneens 3
2.SECULARIZATION ..ottt sttt 9
2.1. Historical Evolution of Secularization...........ccoceeveerireeneneneeneneeesesneeeeseseenes 10
2.2.The Secularization Thesis and Its CritiCs.......c.cureerueririeereniniereneeese e 17
2.3 Responses to the Critics of the Secularization ThesiS.......ccevvvevieerveervireieeseereeseennen 32
2.4, A POSt-SECUIAT AZE..ciiiuiiiiieiiiiiiiie ettt st ste e sbe e e sabe e s be e sbeeesabee s 38
2.5 The Relation Between Secularism and DEmOCTACY ....ccveevveerverieecieecieesieenieeseeseeesenns 40
2.6 Is Secularism CRIIStIANT .....ccoiireeririereneneee e e 46
2.7. Concluding Remarks.........cecevireeiiinirierineese et 48
3.TURKISH SECULARISM ..ot 51
3.1 The Continuity Or RUPLUTE? .....cccvivciiiiiiieiiiesen st eie st eseeesteeseee e snesne e sveees 52
3.2 HiStOTiCal TTa@CLOTY ...evvvrveeririeeieeiesieeitente ettt sttt ettt r e e e sreenens 61
3.3 Laicism or Laicite or SeculariSm? .........c.ceceerirerreninenneneneeese e e 68
3.4 The Critique of Turkish Modernization ..........c.ccecerereereneneeneneeeenes e 71
3.5 The Rise of Islamic Actors in Turkish POLItiCS ........ccvviviniinieiiiiiiiiiinincce e 86
3.6 Turkish Politics After the 19805 .........cooevviviiiiiiiiiiirece s 98
3.7 Alternative MOAEIMILY ....cveeveereerieiiieieeieesteesieesieesteesseeeseessseesseeseeseesseesseessnesnneens 102
3.8 Turkish Secularism and DemOCTACY .......cceecverireeiierieieiineeeeeeee e 106
3.9, AKP N POWET ..ouvieiiieiiecereee ettt s 114
3.10. Concluding Remarks.........ccoceeveriirieiininieeneeere e 120
4.CHP’S CONCEPTION OF LAICITE BETWEEN 2002-2010.......ccccoccvenieieinennene 123
4.1. Normative Foundations of CHP’s Conception of Laicite........c.cevveeverereenrereeeenn 124

viii



4.2. The Relation Between Laicite and DemOCTACY .......ccvvvveereereereeneenieeieesieesieesneens 126

4.3 TUIDAN ..ttt bbbttt 133
4.3.1 CHP’s Attitude About Veiling in Public Sphere..........ccceoeviriienininceneneens 134
4.3.2. Reasons for CHP’s Opposition to Veiling in Public Sphere..........cccccervreeuene 140

4.3.2.1. Religious OpPIeSSiOn ...ccueruireerrerrerienrereeiesieeeenre e eesresre e sieeseesnesanes 140
4.3.2.2.The Drive to Protect the REgIMe.......c.ccevvvrrriiiiieiierieneenee e eveesieeeees 145
4.3.2.3. Spread of the Use of TUrDAN.........cccoceeieviieieieeeee e, 147
4.3.2.4. Basing State Legitimacy on Raison D’etat ........ccceceeveeneeniinieniieniieniens 152
4.3.3.9Carsal OPENING” ....cocvieeeieeeeeere ettt sttt st seeseesneeaesreeneens 155
4.3.4. Opposition to “Carsaf Opening” Within the CHP ..........ccooovrviiiniiiininienne 167
4.3.5. Concluding REMATKS ........ccevvviriiriieriieiiieeieesieseeeieeteesteesteesseessessseesssesssessses 168

4.4. Imamsand /Mam Hatip LISEIELI...........ccoveveveveeeieeeeeteieeeeeeeceeee e 170

4.4.1. The Reasons for CHP’s Reaction to /manms//mam Hatips............cccccoevevrvnnes 171
4.4.1.1. Discrimination About Filling State Cadres..........c.ccevvrerveerienersenieneennens 171
4.4.1.2. Ratios for University Entrance EXam ........c.cccccevirveninennenincncnenee e, 173
4.4.1.3. 8 Years Compulsory EAUCation ..........ccceevreevininienenenenenee e 178
4.4.1.4. Desecularization of EQUCAtION ........cccceereerierniiriieiieeeneenecneeee e 178
4.4.1.5. Gendered Practices of IMams .......ccccoceevierirernieneniieneneeese e 180
4.4.1.6. State’s Support for Religious ACtIVIIES......cccvvervveeriieririeeerieesiieeenieeesieeees 181

4.4.2. Concluding Remarks..........ccovveereninieninineseseeesr e 182

4.5, QUIAN COUTSES.cuurrereiiurrereriireeeeaureeessstreessaseteesessasseeesassseeessssseesssssseeessssseesssssseeesssns 182

4.5.1. Reasons for CHP’s Sensitivity About Quran Courses ..........c.cceeererceerereennens 183
4.5.1.1. Tllegal QUIan COUISES......ccccueerreerrreerrieerreessreeesreesiseesesseesssesssseesssessssees 183
4.5.1.2. Facilitation of QUIran COUrSES........ccceruerieriiernieeseeneenee sttt 190

4.5.2. Quran Courses OPEINING .......ccueerveerrreeerireerireeeseeesireesieessssseesseeesseesssesssseesnes 192

4.5.3. Concluding Remarks..........ccovreereririeninineeseneeeree e 194

4.6. Diyanetzsleri BagKaNIIS! ..........c.o.ovevevecueveeceereceeeeceeseeeeeeeseseesesesae s sesaesesnsesans 195

4.6.1. Reasons For CHP’s Discontent About Diyanet Ieri Bagkanligi.................... 196
4.6.1.1. Basing State Administration on Raison D’etat ..........cccovvvevvvrrcenriirinninnnns 196
4.6.1.2. Politicization of Diyanet Isleri Baskanlig1. .........cccocevevveereveveerecenererenennns 197
4.6.1.3. Partiality of Diyanet Isleri Baskanlifi..........cococoeveueveveeeerecrererereeescaererenens 201
4.6.1.4. Budget of Diyanet Isleri Baskanlig1...........cocoeveueuerereeeeccrererereeescee e 211

4.6.1.4.1. Allocation of the Budget of Diyanet Ieri Baskanligi....................... 211

iX



4.6.1.4.2. Proportion of the Budget to Other Parameters............cccccceeveeereennnns 217

4.6.1.5. Control of Religious ACHIVITIES .....ecerrereerririeniinriniere e e 219
4.6.1.6. Social Regulatory Role of Diyanet Isleri Baskanligl ............cccccoeuevennnee. 223
4.6.1.7. Approach of Diyanet Isleri Baskanlig1 to Women...........cococovevvevevevennnnes 224

4.6.1.8. Use of Diyanet Isleri Baskanlig1 as a Leverage for Other State Cadres....226

4.6.2. Concluding REMATKS ........ccevevirviriierieiieeseesiesieste e ieesteesseesseessessseesssesssesses 228

4T, ALBVIS ettt ettt b e h e st sttt e bt bt e b e she e st e eateeatas 229
4.7.1. Reasons for CHP’s Concern With Alevis with Respect to Laicite .................. 230
4.7.1.1. Compulsory Religious COUTSES........covvreerrireereenirienieneeeenesee e 230
4.7.1.2. Religious OPPIeSSION .....eevviierreerieerriieerieesieesseeesseesssseesiseessseessseessssees 235
4.7.1.2. Recognition of Cem Houses as Official Places of Worship..........ccccveveee 236
4.7.1.3. Madimak MaSacCre.........cccuruirririeniiiiiiiiincnresreeee s e 242
4.7.1.4. Religious OpPIeSSION ...c.cevrireererrereenrereeiesreeeenre e eesre s eee e sieeseesresaees 244
4.7.1.5. Insult Against AlEVIS......cocerveerireeienieeeene e 248
4.7.1.6. Discrimination Against AlEVIS.......ccevvveerierrreeiniieeniieesneeenieesiiieeeseeesnees 250

4.7.2 Concluding REMAIKS.....ceciiuiiieeiiiee ettt e sre e e e re e e e are e e e reee e e 254

4.8 General OVEIVIEW .....cccciiiiiiiiiiiiiiiiicie e 255
4.9 Concluding RemarKs.........ceceiiriierinieieneneeseseeeese e 258
5.CONCLUSION ..ot 261
REFERENGCES ... ..ottt 271
APPENDICES. ...ttt 308
A.CURRICULUM VITAE ...ttt sttt 308
B.TURKISH SUMMARY ..ottt 310



CHAPTER 1
INTRODUCTION

1.1 Setting the Problem

Today it seems that religion has again a growing impact in the public spheres of the
nation-states." However, these growing demands of religious identities contradict
with the secular public spheres which were enhanced by the secularization process.
This brings into mind whether the general trend of secularization in the form of
decline of religion in social relations * can be reversed. In this context, how the
Republican People’s Party—which will be called CHP thereafter— as a party which
actualized secularization process in the Turkish Republic after founding it confronted
the demands of religious identities which claim to be included in the public spheres
emerges as a question to be solved. To analyze the conception of laicite of the
Republican People’s Party, I preferred to focus on the period between November
2002 and May 2010. Whereas November 2002 refers to the time which The Justice
and Development Party—which will be called AKP henceforward—as a party trying
to redefine the conception of laicite came into power. On the other hand, May 2010
refers to the end of CHP’s chairmanship of Deniz Baykal who has been the symbol
for protection of laicism that refers to control of religious activities by the state.
Therefore, the main objective of this study is to highlight how CHP confronts the
challenge against its conception of laicite in a conjecture in which AKP attempted to
redefine/challenge CHP’s conception of laicite—which actually refers to separation

of religious and state affairs but turns to laicism with the control of religious activites

! Jiirgen Habermas, “A “Post-Secular” Society-What Does That Mean?” text prepared fort the annual
Nexus lecture at the University of Tilburg, The Netherlands, March 15, 2007, 3.

? Peter Berger& Thomas Luckmann, “Secularization and Pluralism. International Yearbook for the
Sociology of Religion.” (1966), 74 in Steve Bruce, God is Dead(Oxford: Blackwell Publishing,
2002), 2.



by the state—through increasing the visibility of religious identities and symbols in
public sphere. In this respect, I analyze CHP’s conception of laicite by drawing upon
five major subjects namely, veiling, imans//mam Hatip Liseleti Quran courses,
Diyanet/sleri Baskanligi and focusing on CHP’s party programmes and regulations.
My research question will be whether CHP’s conceptualization of laicite between
2002 and 2010 within the development of secularism in Turkey with reference to

secularization debate is democratic or etatist.

1.2 Subject of The Dissertation

In this dissertation, as the title suggests, I focus on CHP’s conception of laicite
between 2002 and 2010 within the framework of the development of secularism in
Turkey with reference to the secularization debate. While doing so, I particularly
elaborate on CHP’s approach to veiling, /mamg/mam HatipSchools Quran courses,
Diyanet Isleri Baskanligi and Alevis as well as party programmes and regulations.
The reason why I chose to study CHP was that CHP, as the founder of the Turkish
Republic and the architect of laicite in the Turkish Republic, provided rich material
for testing the reversibility of the general trend of secularization which is declining
social importance of religion in the Turkish context. I find the period 2002-2010
interesting as this period is marked by a single party rule of AKP which suggests
reinterpretation of laicite. The challenge between CHP and AKP over interpretation
of laicite also sheds light on the facts of secularization, desecularization as well as

challenge of religious identities to national public sphere in Turkey.

To analyze CHP’s conception of laicite between 2002 and 2010, first I focus on the
process of secularization as an outcome of modernization and historical trajectory of

secularization in which the social significance of religion declined. I examine the



counter-trend, increasing social significance of religion and its challenge to CHP’s
conception of laicite. Thus, our contemporary age—which I call “post-secular age”
with reference to Jirgen Habermas—characterized by the religious identities that
claim to be involved in national public spheres among others is another point of this
dissertation. Another subject of the thesis is the link between democracy and
secularism within the post-secular age in which religious identities challenge the

homogenous and universal structure of the public spheres.

The historical trajectory of Turkish secularism which shows the peculiar nature of
control account of laicism constitutes another subject of this dissertation. The critics
of Turkish modernization and rise of Islamic actors are other milestones for
highlighting the rise of AKP who would contest CHP’s conception of laicite. CHP’s
demurral to AKP’s actions concerning loosening the control of Diyanet Isleri
Baskanligl upon Quran courses and imams’ activities, discrimination of Alevis,
attempts to lift the ban on veiling in universities will be other points that will be
elaborated. The relation between CHP’s conception of laicite and democracy will be

another subject of this dissertation.

1.3 Organization of the Chapters

In order to analyze the trajectory of Turkish secularism, in the 2.Chapter, I elaborate
on the historical evolution of secularization thesis which refers to privatization of
religion as a corollary of the developments in the West such as capitalism,
individualism, Reformation etc., its critics who criticize the secularization thesis of
having a wunilinear conception of history, denying religious diversity and

homogenization of the age before secularization. The analysis of the secularization

3



thesis is significant as it would constitute the theoretical framework for studying
CHP’s conception of laicite which entails exclusion of religious symbols from the

public sphere.

On the other hand, proliferation of religious identities who claim to be involved in
the public sphere is again a popular phenomenon and the universal discourse of
secularism which rests on privatization of religion can not meet the demands of
religious identities. In this respect, I defend Habermas’ post-secular society
formulation. Let me note that secularization thesis posits arguments with respect to
the age of secularization with reference to facts and whereas Habermas’ post-secular
society is a critique of the narrative of Enlightenment which calls for replacement of
religion with raison d’état in state administration and the public sphere given the fact
concerning proliferation of religious identities who claim to be involved in the
national public spheres. Therefore, even though I share the premises of secularization
thesis for the period it refers to, I call for a post-secular organization of the public
sphere for a more democratic state formulation for our epoch. Calling for inclusion
of religious identities in the public sphere necessitates the examination of the link
between democracy and secularism which constitutes the subject of the next section.
Last but not the least; I devote the last section to discussing whether secularism is
particularly Christian and whether it has any relevance to Islamic societies. Thus, I

question whether secularization has major incompatibility in the Turkish case.

In the 3.Chapter I focus on the experience of Turkish secularism through examining
whether Turkish secularism constitutes a rupture or continuity with the Ottoman
modernization efforts. Second, I sort out the terms of “laicism” and “secularism” as

well as “laicite”. Therefore even though CHP calls it “laicite” referring to separation



of politics and religion in its party programme °, I will suggest that Turkish case of
secularization is not laicite in the Western sense of the term as it is less than a
separation of religion and politics but rather, religion is controlled by the state
acquiring it the characteristic of laicism rather than laicite. In addition, I will proceed
with that Turkish experience of secularism points out to emancipation from the
oppression of the sacred with reference to Niyazi Berkes. The control account of
religion derives from historical roots of Turkish states and Ottomans in which state
tradition prevailed over religion and the latter was only used to legitimize the former.
Therefore, I use the term laicism to refer to the control of religious activities by the
state whereas [ attribute secularism a more sociological connotation and borrowing it
from Berkes, use it to refer to emancipation of society from the oppression of the
sacred.® Third, I focus on the critics of modernization which accuse Turkish
modernization with elitism, authoritarianism and adoption of Western modernity. As
Islamic actors have been the most prominent actors that have posed a challenge to
the homogenous public sphere of laic republic, I examine the rise of Islamic actors in
Turkish politics in the next section. This owes to many factors ranging from
repression of the state, relative democratization, exclusion of the Islamic periphery
from the bureaucratic and military center as well as class relations. In the following
section, I discuss Niliifer Gole’s alternative modernity argument which suggests a
new modernity which is not the replica of Western modernity and which takes into
account local culture such as Islamic elements. I also dwell on the relation between
democracy and secularism in a context in which Turkish secularism is challenged

with the publicization of Islam.

I devote the 4. Chapter to the analysis of CHP’s conception of laicite between 2002
and 2010. This period is significant as 2002 refers to reentrance of CHP to the
Assembly after 3 years of time. This period also refers to the Chairmanship of

Baykal who is known for his advocacy of rigid laicism in the CHP and single party

3 CHP Party Programme, 1994, 19 & CHP Party Programme, 2008, 13.
* Niyazi Berkes, Turkiye'de Cadaslagma(istanbul:Yap: Kredi Yaynlari, 2007), 17-19.
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rule of AKP which aims to reinterpret laicite as well as to challenge laicism.
Therefore, this period is cut out for analyzing the collision between laicism and re-
interpretation of laicite-cum-challenge to laicism. This chapter takes CHP’s
sensitivity about religious oppression and secularism seriously. On the other side of
the fence, re-interpretation of CHP’s laicite is fundamental to include religious
identities in the public sphere. Therefore, this chapter will also call for adaptation of
laicite into the needs of the post-secular age for a more democratic state and society.
For interpreting the period between 2002 and 2010 in terms of laicite, I used the
records of the speeches of and parliamentary questions submitted by the CHP
Members of the Parliament, Milliyet daily newspapers as well as the party
regulations and programmes. I used the party programme of 1994 which stayed in
force until 2008 and of 2008 to examine the period between 2002 and 2010. I
analyzed CHP’s notion of laicite with respect to five factors namely, veiling, /mam
Hatip Schools Alevis, Quran courses and Diyanet I preferred to focus on those
factors as they are significant since they highlight CHP’s notion of laicite that is
based on public-private distinction and reflect CHP’s reaction to publicization of
religion, sensitivity about religious oppression and desecularization of society and
state. First of all, I focus on veiling and analyze the reasons behind CHP’s opposition
to veiling in the public sphere such as religious oppression on women and Alevis, the
impulse to protect the regime, CHP’s worry about the further dissemination of
veiling in public sphere. Then I examine CHP’s softening the tone towards veiled

women and opposition to CHP’s policies within the party.

Second, I dwell on imams/mam Hatip Schoolso analyze CHP’s conception of
laicite. CHP is against filling state cadres with people having religious background as
it regards this as serving to desecularization of the state. CHP is against
implementation of equal ratio to /mam Hatip Schoolsvith other vocational high
schools. CHP is also against change of 8 years of unintermittent education.
Desecularization of education and activities of imams constitute other nodal points

for CHP.



Third, I examine Quran courses as it constitutes a viable example for CHP’s
conception of laicite. CHP evaluates religious education as a right provided that it is
controlled by the state. CHP is discontented about illegal Quran courses which are
under the domination of tarikats and religious communities. CHP also problematizes
state’s promotion of Quran courses as it defends Law of Unification of Educational
Instruction (Tevhid-i Tedrisat) which is based on a secular education. I also dwell on

CHP’s “Quran courses opening”.

Fourth, I focus on Diyanet/sleri Bagkanligi which exactly reflects CHP’s conception
of laicite that relies on control. Diyanet/sleri Bagkanligi which was founded by the
CHP in 1924 stands as the instrument of the state to control religious activity.
However, CHP questions the partial and political nature of Diyanet/sleri Baskanlgi.
Deriving from this Sunni-dominant structure of Diyanet Isleri Bagkanligi, CHP
criticizes non-allocation of resources to the Alevis. Diyanet Isleri Baskanligi’s
negligence to control Quran courses, tarikats and religious communities stands as
another problem for the CHP. CHP criticizes Diyanet/sleri Baskanligi’s facilitation
of social regulatory role of religion especially in a way to disrupt the equality
between the sexes. Last, CHP problematizes use of Diyanet sleri Bagkanligi as a
springboard for transition to other state cadres as CHP is against filling other state

cadres with people having religious background.

Last but not the least; I examine CHP’s conception of laicite with respect to Alevis.
Examination of Alevis—which are minor in number vis-a-vis the Sunni majority— is
significant as it mirrors facet of CHP’s laicite that is concerned with religious
oppression. To elaborate on CHP’s conception of laicite with respect to Alevis, |
focus on education in which Alevis were almost excluded from books of compulsory
religious courses or devalued or misrepresented in those books. Non-recognition of

Alevis’ worship places—that is, cem houses as official places of worship,



discrimination against Alevis and religious oppression through assimilation policies
and state’s oblivion towards Madimak Massacre in which 35 intellectuals most of
which were Alevis were killed by Islamist fundamentalists constitute other reasons of

CHP’s discontent with regard to its conception of laicite.



CHAPTER 2
SECULARIZATION

Secularization process had caused a decline in the social significance of religion.
However, today we observe proliferation of religious identities which demand to be
involved in the national public spheres. In this respect, how those proliferating
religious identities could be accommodated in our contemporary age remains a great
question of our time. In line with this aim, first of all, I will dwell on the historical
evolution of secularization process. While examining the historical trajectory of
secularization, I will touch upon the impact of the Old Testament, Christianity as
well as the Protestant Revolution upon secularization. Furthermore, as secularization
is a component of modernization, I elaborate on the link between modernization and
secularization. In this respect, components of modernization such as
industrialization, social  differentiation, socialization, cultural diversity,
individualism, egalitarianism, rationality, technological consciousness, social
mobility, privatization of religion are worth to note as they contribute to the
reproduction of secularization from multiple channels. Second, I elaborate on the
proponents of secularization thesis. While doing so, I emphasize the arguments of
Max Weber, Emile Durkheim, Peter Berger, and Steve Bruce. On the other hand, the
contributions of the opponents of the secularization thesis namely, Charles Taylor,
José Casanova, Karel Dobbelaere, David Martin, Robert Bellah, Jonathan Sheehan,
Michael Hill, Peter Glasner, Richard Fenn to the literature will be mentioned. Yet,
even though those critics question the secularization thesis in terms of its unilinear
character, homogenization of pre-modern age and denying religious diversity, those
arguments reflect other variations of reification about the arguments of the
proponents of the secularization thesis. Therefore, against the critics, I defend the
arguments of the secularization thesis which were valid for explaining the process of
secularization. On the other hand, with the proliferation of religious identities today,
I accept Jiirgen Habermas’ argument concerning that because we experience a post-

secular age in which religion has been influential in public sphere, the narrative of

9



Enlightenment which aimed to produce a homogenous public sphere has been
questioned. On the other hand, in terms of social reality concerning coexistence of
religious and the secular, Taylor’s warning that there is continuity between the
secular age and the contemporary age is significant. Later on, I will discuss the
relation between democracy and secularism with special reference to Habermas’
post-secular society formulation which suggests a democratic model for inclusion of
religious identities in secular states. I argue that a secular and a liberal political
culture is sine qua non of a post-secular society. This brings us to the question
whether secularism is Euro-centric. Thus, I devote the following section to

discussing this argument.

2.1. Historical Evolution of Secularization

The term secularization which can be defined as the “decline of religious thinking,
religious practices, and religious institutions, that were once at the very center of life
in Western society as indeed in all societies™, was first used in the wake of Wars of
Religion to refer to the rescue of a territory or property from the control of
ecclesiastical authorities.® However, monotheism which upheld rationality can be
taken as a milestone in the historical evolution of the secularization process. Even
though Reformation and Renaissance are taken as origins of the disenchantment of
the world, the process of disenchantment traces back to the Old Testament
Protestantism in the Western world.” The Old Testament depicted a God who stood

outside the cosmos. Even though this cosmos was God’s creation, he did not

> Bryan R. Wilson, Religion in Secular Society, (London: C.A. Watts Co&LTD., 1966)in Nuray Mert,
Early Republican Secularism in Turkey: A Theoretical Appro&ab. dissertation, Bogazici
University, 1992, 9.

¢ Peter Berger, The Sacred Canopy, Elements of A Sociological Theory of Religiew York:
Anchor Books, 1969), 106.

7 Berger, 113,120-121.
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permeate it.® In other words, this transcendent God created the world and would end
it one day but in between the cosmos had its own logic. To put it that way,
transcendentalization of God and disenchantment of the world accompanying it
paved the way for opening a space for human actions in history. Consequently,
history has been an arena of both divine and human actions as a corollary of a
conception of a God standing outside the world. Hence, Man rose as an historical
actor before the God and Man as a historical actor provided a religious framework
for the individual in the modern sense of the term.’ Besides, an element of ethical
rationalization existed in the Old Testament due to the anti-magical idea prevailing in
Yahwism.'® With the evolution of Christianity, remythologization of the cosmos with
angels and semi divine saints occurred.'' However, even though Christianity in its
Catholic form reversed or hindered the secularizing elements namely
transcendentalization and ethical rationalization in the Old Testament, the motif of
historization and institutional specialization of religion in Christianity which enabled
the rest of society as a profane realm distinct from the sacred realm carried a
secularizing potential.'? Latin Christianity remained quite historical in its evaluation
of the world and “rejected those religious constructions that would despair of this
world as the arena of redemption”." Institutionalization of religion in Christianity

was later on developed logically in Lutheran doctrine of two kingdoms. '*

Protestant Revolution went much beyond the Old Testament. Protestantism changed

the meanings attributed to religion in people’s daily lives. For instance, it stopped

¥ Ibid, 115.

? Tbid, 115-119.

1% Ibid, 120.

1 Bruce, 6.

12 Berger, 122-123.
" Ibid, 122.

" Ibid, 23.
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praying for the dead people.'> For instance, as is well known, death was one of the
subjects that was under the monopoly of the Church in medieval times. Protestantism
deprived itself of the most significant concomitants of the sacred namely, mystery,
miracle and magic. As a result, the Protestant believer stopped living in a world
penetrated by sacred beings and forces. Consequently, the reality was “polarized
between a radically transcendent divinity and a radically “fallen” humanity that, ipso
facto, is devoid of sacred qualities. Between them lied an altogether “natural”
universe, God’s creation to be sure, but in itself bereft of numinosity”.16
Protestantism also abolished the mediations of the sacred through several channels
for the Catholic such as “the sacraments of the church, the intercession of the saints,
the recurring eruption of the “supernatural” in miracles. It also ripped away the
continuity between heaven and earth. Even though the intention of Protestantism was
to open man into the intervention of God’s sovereign grace, it weakened man’s
relation to the sacred leaving the only bond between man and the sacred as the God’s
word. The latter became the only link to be cut off via secularization. To put it that
way, “with nothing remaining “in between” a radically transcendent God and a
radically immanent human world except this one channel, the sinking of the latter
into implausibility left an empirical reality in which, indeed, “God [wa]s dead."”
Protestant Reformation again demythologized the world just as the Old Testament
did."® The Reformation further galvanized rationality.”” As Serif Mardin notes, the
belief in the Calvinist form of Protestantism as people are born to actualize the order
of the nature instead of their own purposes directed people to develop the rational
aspects of society.”’ Weber argues that the notion of calling in Puritanism which was
introduced by the Reformation renders the highest form of moral obligation of the

individual as fulfilling his duty in worldly affairs.”’ He asserts that the Puritans

" Ibid, 111.

" Ibid, 111-112.

7 Ibid, 112.

18 Bruce, 6.

" 1bid, 7.

2% Serif Mardin, Din ve/deoloji. (Ankara: Seving Matbaasi, 1969), 24.

! Anthony Giddens, “Introduction” in Max Weber, Protestant Ethic and the Spirit of Capitalism
(London: Routledge,1930), xii.
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resembled “this worldly ascetism” in contrast to the previous religious people who
isolated themselves from the world into monasteries and hermitages.”* Since
Protestantism removed the church as an intermediary between man and God, equality
of men in front of God paved the way for a notion of equality of men in front of
people before the law.”’As Gellner puts it, equality was indispensable for
industrialization.”* This led to emergence of individualism. Modernization also
created cultural pluralism. Individualism, diversity and egalitarianism within a liberal
democratic context diminished the authority of religious beliefs.”” Hence,
Protestantism through demythologization, creating equality, individualism and
directing believers to actualizing the order of nature, specialized roles together with
industrialization had been a prelude to secularization. Rationalization also changed
the structure of societies since it meant the pursuit of technically efficient means to
secure this-worldly ends. As Weber and Berger argued Judeo-Christian tradition was
predisposed to secularization since it paved the way for empirical inquiry, pragmatic
and instrumental treatment of this world as well as encouraging rationalization of

theology.”

Historical evolution of secularization in the West traced the following pattern:
Catholicism which coincided with late industrialization at large as a dominant
ideology was backed by national élites who were against rising forces of socialism
and liberalism. This divided society into clerical and anti-clerical blocs. Afterwards,
the dominance of Protestantism made plurality of religious expressions available. In
dual societies divided between Catholics and Protestants, pillarization occurred.?’

The “ancient régime form referred to an enchanted world in which there was a sharp

2 Bruce, 7.

 Ibid, 10-11.
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contrast between the sacred and the profane. However, with the disenchantment
process, especially in the Protestant societies, the presence of God in cosmos was
replaced by God’s presence in polity with respect to post-Newtonian science. Taylor
calls the process in which people are persuaded and drifted into new forms of

society, church, association “the Age of Mobilization”.*®

In this context, Enlightenment played its part in imitating religion and attaining it
irrelevant. *° The new forces of the Enlightenment such as the new science, the new
sex, reason, the creeping doubts, the social conscience and the radical politics gave
way to Church’s dissolution in 1789.°° In the eighteenth century, exclusive
humanism appeared as a viable alternative to Christianity which Taylor calls the
“nova effect”. The elite pluralization affected the whole society in the following two
centuries and as a result, the palette of options in the form of religious and irreligious
widened as well as the locus of religious or spiritual in social life. The secularity 3
which refers to “a move from a society where belief in God is unchallenged and
indeed, unproblematic, to one in which it is understood to be one option among
others, and frequently not the easiest to embrace™' in Taylor’s terminology, gave
way to humanist alternative which in turn led to the rise of actual unbelief that

rendered the decline of practice.*

8 Charles Taylor, A Secular Age(Cambridge: The Belknap Press of Harvard University Press, 2007),
445-447.

% Jonathan Sheehan, “Enlightenment, Religion and the Enigma of Secularization: A Review
Essay”,The American Historical Review. (Vol.108, No.4, 1061-1080),1065.

3% 1bid, 1065.
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Hence, modernization through triggering a change in the extent of influence of
religion in the social context reproduced secularization. To put this other way
around, the prominent features of early modern religion have been the collapse of the
hierarchical positioning of this and other world and the demolishment of the religious
organization. As a corollary of the latter, the papal authority was rejected in the
West. Besides, the symbolization of man’s relation to the ultimate conditions of his
existence was taken out of the monopoly of religious groups. In other words, a single

world replaced a multiple world rather than a dual world.™

Drawing upon the arguments above, it would be fair to say that even though the
origin of secularization dates back to the Old Testament, secularization is an integral
part of modernization which is a multidimensional process that involves the
industrialization of work, the migration from villages to towns and cities, the
transformation of small communities into societies, the rise of individualism and
egalitarianism and rationalization of thought as well as social organization.>* To put
it differently, modernization reinforced the secularization paradigm through
undermining the social significance of religion. To sum it up, modernization required
structural and functional differentiation which referred to fragmentation of social life
with the creation of specialized roles and institutions. Increased specialization
directly secularized many social functions which were previously under the influence
of Church or clergy. Structural differentiation was followed by social differentiation.
The economic growth in modernization gave way to creation of different occupations
and life situations. Emergence of new social classes caused class conflicts.
Multiplication of new social roles and increasing social mobility paved the way for
fragmentation of the traditional communal conceptions of moral and supernatural
order. Social and cultural diversity brought to the fore neutral state leading to

separation of church and state. Also, privatization damaged the social role of

33 Bellah, Beyond Belief.: Essays on Religion in a Post-Traditional W¢Ndw York: Harper&Row
Publishers, 1970), 36-44.

34
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religion. Furthermore, science and technology reduced frequency and seriousness of
people’s attendance to religion. Technological consciousness emerged with modern
technology which could not be compromised with the sacred. In short individualism,
diversity as well as egalitarianism enervated the authority of religious beliefs.
Industrialization through leading to fragmentation of lifeworlds, weakening
communal bonds, the rise of bureaucracy and increase in technological

consciousness damaged the previous authority of religion. *°

As Taylor points out the modern states have a specific kind of imaginary as well as
imagined social spaces.’® The modern imaginary involves a “shift from hierarchical,
mediated-access societies to horizontal, direct-access societies.”’ This has led to the
rise of public sphere in which people participated discussion as well as the
development of market economies and the rise of modern citizenship state. Modern
imaginary also paid significance to common action in a secular time.”® “A purely
secular-time understanding allows us to imagine society ‘horizontally’, unrelated to
any ‘high points’, where the ordinary sequence of events touches higher time, and
therefore without recognizing any privileged persons or agencies-such as kings or
priests-who stand and mediate at such alleged points”.* The corollary of
modernization, the horizontal organization of society, strengthened individualism

which in turn rendered religion more as a private matter instead of a communal bond.

Therefore, even though the eruption of secularization cannot clearly be demarcated

from the era that precedes it, it is possible to suggest that developments in the
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economic areas as a corollary of capitalistic and industrialistic processes have been
other milestones in the secularization period. This owed much to that a modern
industrial society needed large cadres of technological and scientific personnel
whose training and social organization are based on a high level of rationalization.
Hence, return to traditionalism would shake the rational foundations of the modern
society. As a result, the secularizing power of capitalistic-industrial rationalization
not only continued the secularization but also reproduced it. Even though religion
continued to be influential within families, it lost the function of creating a common

world from which the social life derived its ultimate meaning.40

2.2.The Secularization Thesis and Its Critics

The secularization thesis argues that there is close linkage between the modernization
of society and the secularization of population. Actually, the latter derives from
basically three presuppositions: In the first place, progress in science and technology
leads to empirical events that can be explained causally. Moreover, scientifically
enlightened mentality contradicts with theocentric and metaphysical worldviews.
Second, the religion is drifted into the private sphere with the functional
differentiation of social subsystems which led to religious organizations to lose

control over law, politics, public welfare, education and science. H

The secularization process is described differently by different scholars. But before

proceeding with the proponents and critics of the secularization thesis, the distinction

0 Berger, 132-134.

*! Habermas, “A Post-Secular Society”, 1.
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between the functional definition and the substantive definition of religion which is
used as a common tool to highlight the attitudes of the proponents of secularization
thesis is worth to note. Whereas the former definition defines religion according to
what it does, the latter defines it according to what it is. Bruce argues that both kinds
of definitions are problematic in several aspects. Functional definitions pose
difficulties because in the first place, functional definitions might include things
which do not look very religious such as political ideologies or secular therapies etc.
as religious things. Second, those functions religion fulfills and in whose mind those
functions are defined are not clear-cut. Third, establishing similarities between
religious institutions and other patterns of behavior which serve similar purposes
carries a disputable theoretical baggage and loses analytical clarity. Fourth,
functional definition has the risk of establishing by definition what needs to be
argued for and demonstrated that is, the functional equivalent of religion. Last but
not the least, functional definition of religion does not allow one to talk about
secularization but only about religious change. Substantive definitions have also
several difficulties: If we try to unpack the notion of “supernatural”, it is possible to
face difficulties in relation to non-western or traditional cultures. ** We will now
observe the reflections of those different definitions of religion into the theories of

secularization and critics of it.

As has been mentioned above, secularization thesis, in general, points out to the
diminishing social significance of religion as a corollary of three features of
modernization namely, social differentiation, societalization and rationalization.®’
According to the analysis of the proponents of the secularization theory, religion
withdrew to the private sphere. In other words, it started to “manifest itself as public

rhetoric and private virtues”.** Being one of the proponents of secularization thesis,

2 Wallis&Bruce, 9-10.
 bid, 11.
* Berger, 134.
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Durkheim evaluates secularization as the decline of religion.* Durkheim maintains
that society was the “source of all religion”.*® Religion countered everything in
society and social and religion were synonymous before. However, with the rise of
modern society, division of labor and increasing preponderance of organic solidarity,
religion withdrew from human relationships.” While defining organic solidarity
which points out to the type of solidarity in modern societies due to division of labor,

Durkheim set forth:

So, the individuality of the whole increases at the same time as the
individuality of its parts; the society becomes more capable of collective
movement, atthe same time as each of its elements has more freedom of
movement of its own. This resembles the solidarity that is observed in
higher animals. Each organ, in fact, has its special characteristics, its
autonomy, and yet, the greater the unity of the organism, the more marked
is the individuation of its parts. Using this analogy, we propose to call the
solidarity due to the division of labour ‘organic’.*

According to Weber, on the other hand, religion lost its impact with the rise of
modern society and rationalization.* Puritanism had led to developments creating
industrial capitalism. Once industrial capitalism was established, specifically the
religious elements in the ethic which facilitated the formation of industrial capitalism

were eradicated.™ In this respect, Weber argues:

The Puritan wanted to work in a calling; we are forced to do so. For when
asceticism was carried out of monastic cells into everyday life, and began
to dominate worldly morality, it did its part in building the tremendous
cosmos of the modern economic order. This order is now bound to the
technical and economic conditions of machine production which to-day
determine the lives of all the individuals who are born into this
mechanism, not only those directly concerned with conomic acquisition,

* Mert, Early Republican Secularism in Turkéy-12& Emile Durkheim, The Division of Labour in
Societytranslated by Margaret Thompson, (Paris:Alcan), 1893,31 available at
http://soc100willse.voices.wooster.edu/files/2012/01/Durkheim-Div-of-Labor.pdf

* George Ritzer, Sociological Theory(New York: McGraw-Hill), 93.
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with irresistible force. Perhaps, it will so determine them until the last ton
of fossilized coal is burnt....Since asceticism undertook to remodel the
world and to work out its ideals in the world, material goods have gained
an increasing and finally an inexorable power over the lives of men as at
no previous period in history. To-day the spirit of religious
ascetism—whether finally, who knows?—has escaped from the cage. But
victorious capitalism, since it rests on mechanical foundations, needs its
support no longer. The rosy blush of its laughing heir, the Enlightenment,
seems also to be irretrievably fading, and the idea of duty in one’s calling
prowls about in our lives the ghost of dead religious beliefs.”'

However, Weber accepts the role of nonrationalist elements in social action. The
religious answers to the problems of meaning of evil, suffering, death etc. are
influential in the motivations of the individuals. With his analysis of charisma which
“is primarily a quality of the individual that places him above normal expectations
and endows him with the authority to utter new commandments™? Weber also
emphasizes the role of irrational factors in social action. In both of those cases,
Weber underlines the importance of religion in determining the social action relying
on religion’s closeness to powerful irrational motivational forces.” In this respect,
Weber accepts that the function of religion in determining social behavior was
replaced by other irrational forces. However, he does not examine the role of religion
in modernity in functional terms since he stated that modernization gave way to the

decline of religion.

Another proponent of secularization thesis, Berger regards secularization as “the
process by which sectors of society and culture are removed from the domination of
religious institutions and symbols”.”* He explains secularization with secularization
of consciousness. In Berger’s words, “insofar as religion is common it lacks “reality”

and insofar as it is “real” it lacks commonality. This situation represents a severe
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rupture of the traditional task of religion, which was precisely the establishment of an
integrated set of definitions of reality that could serve as a common universe of
meaning for the members of society. The world-building potency of religion is thus
restricted to the construction of sub-worlds, of fragmented universes of meaning, the
plausibility structure of which may in some cases be no larger than the nuclear
family”.>> In the formation of the secular consciousness, the individual’s outpouring
its physical and mental being into the world contributing to the formation of an
objective social reality played an important role. In turn, the individual interacted
with the “objective reality” to which he added mental and physical inputs. Finally, he
internalized this reality and as a result individual’s subjective consciousness had been
secularized through externalization, objectivation and internalization respectively.
Consequently, modern West has produced an increasing number of individuals who
organized their lives without the benefit of religious references.”® Hence,

secularization has been a process which changed the “social reality”.

Berger argued that the pluralistic condition emerged with secularization had a crucial
sociological and social-psychological characteristic: religion should market itself and
could no longer be imposed. In other words, as much as the people were secularized,
they would prefer religious beliefs that complied with secularized consciousness.’’
The pluralistic condition multiplied the number of rival structures and relativized
their religious contents. Particularly, “the religious contents [we]re “de-objectivated”
that is, deprived of their status as taken-for-granted, objective reality in
consciousness. They bec[a]lme “subjectivized” in a double sense: Their “reality”
be[came] a “private” affair of individuals, that is, los[t] the quality of self-evident
intersubjective plausibility-thus one “cannot really talk” about religion any more.
And their “reality” insofar as it [wa]s still maintained by the individual, [wa]s

apprehended as being rooted within the consciousness of the individual rather than in

>3 Ibid, 134.
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any facticities of the external world-religion no longer refer[red] to the cosmos or to
history, but to individual Existenzor psychology”.”® Berger suggests that religion lost
the function to legitimize the world but rather different religious groups try to seek

legitimacy for their particular subworlds in plural subworlds.” «

[TThis plurality of
religious legitimations [wa]s internalized in consciousness as a plurality of
possibilities between which one may choose”.®’ As a result, religion lost its certainty

and was relativized, obtained through the subjective consciousness of the individual.
61

On the other hand, Bruce defines secularization as “a social condition manifest in (a)
the declining importance of religion for the operation of non-religious roles and
institutions such as those of the state and the economy (b) a decline in the social
standing of religious roles and institutions; and (c) a decline in the extent to which
people engage in religious practices, display beliefs of a religious kind, and conduct
other aspects of their lives in a manner informed by such beliefs”.** In other words,
with the term secularization, Bruce suggests “a diminishing public role for religion
and declining involvement in religious institutions leave untouched the extent of
‘true religion””.*® According to Bruce’s secularization paradigm, as Weber argued,
the Reformation created unexpectedly a new conception of work which prevented
people from temptation in Protestantism. This has been a significant reason under the
birth of capitalism under appropriate material conditions according to Weber. Bruce
argues that prosperity in countries who first adopted industrial capitalism,
contributed to the weakening of religious commitments. Structural and functional
differentiation which referred to the fragmentation of social life in terms of
specialized roles and institutions entailed by modernization in this economic growth

caused by industrial capitalism, led to social and cultural diversity and
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egalitarianism. As has been mentioned before, Ernst Gellner argued that
egalitarianism was indispensible for industrialization since a society that was divided
between the lines of high and low cultures could not achieve a modern economy. It
was this context that gave way to secular states and liberal democracy which would
moderate sects and churches that would pave the way for relativism in the conjecture
of the secular and liberal democrat states. The emergence of secular states and liberal
democracy made the compartmentalization and privatization of religion possible.
The Protestant Reformation triggered rationality and science which would give birth
to technology and a technological consciousness. The Protestant Revolution also
reinforced individualism which created a propensity to schism and emergence of

schism and sects that would cause literacy and voluntary association.**

Secularization thesis, discussed so far, is challenged for being reductionist and
having a linear conception of history. One mistake of the proponents of
secularization thesis according to the critics is to equate differentiation with
secularization. As has been elaborated above, differentiation which stands as the
“process by which functions which are originally carried out together crystallize out
and fall into separate spheres, with their own norms, rules and institutions” has been
an important indicator of secularization. Taylor, criticizes equation of differentiation

and secularity 1 which refers to “the retreat of religion in public life”®

relying on
that “the fact that activity in a given sphere follows its own inherent rationality and
does not permit of the older kind of faith-based norming doesn’t mean that it cannot
still be very much shaped by faith”.°® Accordingly, Taylor mentions three facets of
secularity: Apart from the secularity 1 which resembles the “the retreat of religion in
public life” mentioned above; secularity 2 refers to the “decline in belief and

practice” and secularity 3 refers to “the change in the conditions of belief”. ¢’ In
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other words, to repeat, secularity 3 resembles “ a move from a society where belief in
God is unchallenged and indeed, unproblematic, to one in which it is understood to
be one option among others, and frequently not the easiest to embrace”. °® Religiosity
is more like a matter of personal belief than a collective ritual or practice.®” Hence, in
Taylor’s account, linking urbanization with secularity 2 is a misleading
generalization. Secularization is considered to refer to a sort of decline in religion.
Yet, whether religion has really declined in our era is quite controversial. Second, if
we accept that it does not occupy all of the space, then it should be questioned
whether it ever did.”’ In other words, golden age of faith should not be taken as a

monolithic era in which all of the space was occupied by religion.

Taylor sets forth religion and spirituality did not disappear but rather were

refigured.”’ The decline of religious practice, the compartmentalization of religion as

private and doctrinaire atheism cannot be understood without reference to the

historical transformations that occurred in the establishment of the immanent frame >
» 73

which is “the sensed context in which we develop our beliefs”.”” Hence it is

necessary to analyze the present context which shapes beliefs and religious practices.

Taylor argues that the changes identified by the mainstream secularization thesis
such as urbanization, industrialization, migration, the fracturing of earlier

communities had negatively affected the previous religious forms. However, Taylor
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also suggests that people also reacted by developing new religious forms. In Taylor’s
account, new forms are again developing. Hence, Taylor does not see the religious
decline as a linear process. Plus, he does not take religion as an unchanging
phenomenon. He bases the discontinuity approach on the fact that the concerning
religious forms and forces which undermined them were different. Moreover, he
adds that forms of religion have been changing in time. For Taylor, factors such as
urbanization, migration etc. which paved the way for religious decline did not rasp
the independent religious motivation. From his point of the transformation
perspective, belief has declined and unbelief increased. However, the sacred or the

spiritual has been placed again with regard to individual and social life. "*

Taylor argues that secularization process was not homogenous but he recognizes a
historical change by secularization. He uses ideal types to show the transition from
the ancient regime to modern age. Yet, he also recognizes the role of religion in the
modern age. In order to show the transition, Taylor differentiates between ancien
régime(AR) forms and the era of Mobilization(M) forms. The Age of Mobilization
refers to the period between 1800-1950(or perhaps 1960) roughly according to
Taylor.” He posits that whereas AR forms rely on a pre-modern idea of order taking
root from the cosmos and/or higher time, M is based on the modern moral idea of
order in which people coexist as equals and relying on the principle of mutual
benefit. Whereas the status and role of human beings are defined by AR forms, in the
M forms human agency plays a vital role. According to Taylor, the latter constitutes
the connection between M and mobilization.”® Moreover, AR forms are organic
which means that society is “articulated into constituent “orders” (nobility, clergy,
bourgeoisie, peasants), and institutions (assembly of clergy, Parliaments, estates),
and smaller societies (religious communities, communes, provinces), such that one

only belongs to the whole through belonging to one of these constituent parts
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whereas M societies are “direct-access”; the individual is a citizen “immediately”,
without reference to these different groupings, which can be made and unmade at
will”.”” AR forms usually belong to enchanted world whereas the world of M is
related to disenchantment. Taylor uses those ideal types namely AR and M forms to
clarify transitions. Yet, he is well aware they fit into paths to modernity and
secularity in France and Anglo-Saxon countries. Besides, even though AR model can
be applied to English and French societies, their paths from the mediaeval starting
point to present betray huge differences. Taylor suggests that even though both
English and French monarchies had similar notions of sacrality of kinship in the form
of King’s Two Bodies and both see themselves in terms of Age of Mobilization, “the
ancien régime monarchy in the 18" century had lost most of the sacralizing
properties of its mediaeval in England. Drawing upon the differences between the
English and the French model, Taylor opposes a unilinear secularization thesis which
evaluates the decline of faith as a function of modernizing tendencies like class
differentiation of society or movement from the countryside to the cities.”® Against
this uniform and unilinear effect of modernity on religious faith and practice, Taylor
suggests an alternative model in which “changes frequently destabilize older forms,
but where what follows depends heavily on what alternatives are available or can be
invented out of the repertory of the populations concerned”.”” As Taylor puts it,
“[t]the pattern of modern religious life under ‘“secularization” is one of

destabilization and recomposition, a process which can be repeated many times”.*

Religion also exhibits varying influences in time. Taylor argues that religious faith
might reproduce itself within the Mobilization model after the break with the ancién
régime by two ways: The first recognizes the presence of God as the author of a

Design which determines the political identity of the whole society. The second
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involves “free” churches which stand as instruments of mutual help and bring
individuals in line with the word of God.*' Hence, religion and secular society do not
belong to parcellized time zones in history. But rather, religion and secular society

are intermingled.

Drawing upon Taylor’s arguments, it can be asserted that neither the “golden age” of
Christianity, nor the secularization process is homogenous. To put it bluntly, just as
the “secular age” includes religious elements, the medieval era in which Christianity
played a significant role in determining social and political life included secular
elements. In line with this argument, Taylor suggests that secularization was borne
out of the efforts to reform Christianity within. In other words, according to Taylor,
secularization did not erupt with the Protestant Reformation but rather secularity in
its Western sense is the outcome of medieval reform movements within Western
Christianity. It gave way to efforts to cleanse Christianity of folk beliefs and
practices to reach a purer religion. Another consequence of reform efforts was the
rise of a new morality based on self-discipline. The reform movements also led to the
rise of an understanding of an impersonal natural order which required less
intervention by God and which has been the object of natural science. In addition,
transformation of the self to individual subjects can be seen as another consequence
of reform movements. The reformers made a distinction between the spiritual and the
physical. Hence, instead of tracing the beginning of secularization to Protestant
Reformation, he takes medieval reform movements which try to reform Christianity
within as the starting point. Drawing upon his argument regarding the beginning of
modernity and secularization, he sets forth religious and antireligious people in
modernity have more common premises than they suppose to have. Throughout

those similarities in history, he criticizes the sharp opposition between the religious
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and the secular. ® Even Christianity carries a secularizing potential in itself. As
Marcel Gauchet suggests “Christianity has played a unique role as “the religion of

the end of religion”.®

Secularization process is also not a monolithic and homogenously diffused process
among different strata of society. Taylor correctly points out to the different effects
of secularization process upon different classes in society. He argues that the same
religious rituals were experienced and conceived differently by different classes such
as elites, clerics and popular majority. In the ancient regime, there was a close
connection between church membership and belonging to a national and a local
community. However, Reformation period disrupted the local community forms.
However, the popular religion led local community forms to be reconstituted, often
on a different basis. The modern period detached social elites from popular culture
making them even hostile to this popular culture. Social elites suppressed “magic” as
well as unofficial religion and also imposed disenchantment. Consequently, the non-
elites filled this vacuum by developing a new outlook and a set of practices
composed of partly the old and partly new faiths. The following centuries witnessed
the re-destruction of “magic” and unofficial religion by elites and popular reaction
accompanying it again and again. The cultural gap between elites and the mass as
well as the class conflict caused divergence of people from a church which was for
everyone in society.*® Secularization started as elite unbelief in the eighteenth
century and it was only in the twenty first century when it turned to mass

secularization.®®
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Similar to Taylor’s account of secularization, Casanova also rejects the identification
of differentiation and privatization. In other words, according to Casanova,
separation and emancipation of secular spheres such as the state, economy, and
science does not necessarily lead to privatization and marginalization of religion in
the modern world. In contrast, Casanova posits that we observe deprivatization of
religion today. What’s more, identifying secularization with disenchantment is
misleading. Taylor had suggested that secularization involved some kind of decline
or recession of Christian faith. However, as scholars such as Weber, Gauchet, and
Berger set forth both Judaism and Christianity have exhibited various kinds of

disenchantment too.%

Another opponent of secularization thesis who challenges the general trend
explaining secularization with the decline of religion in modernity is Dobbelaere.
Just as the others criticizing secularization thesis, Dobbelaere questions the unilinear,
universal, and irreversible character of secularization. He criticizes the equation of
religious decline with the decline in church attendance as well as other expressions of
religion. Dobbelaere strives for a wider definition of religion in which religion is
seen as a more complex process in which human agents and various social factors

take place.”’

Martin, as another critic of secularization thesis, argues that the classical thesis of
secularization rests on three suppositions namely secular universalism, the role of
key class as well as historical baseline. He opens the incompatibility of religion with
“industrial society and technological development” into question. Also, an

intelligentsia alienated from churches and a similar alienation from the masses
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should not necessarily be linked. Finally, he criticizes that “secularist history”
presupposes an “age of faith” in which men were truly religious.® It is not possible
to identify “religion” and the twelfth century Catholicism and regard every attempt
away from this as decline.*” Actually, it is hard to assume a homogenous age of faith
since reform movements erupted during the medieval times which is taken as the
golden age of Christianity. Martin attracts attention to religious revivalisms in
industrial societies to refute the basic claims of the classical theories on
secularization. Finally, he asserts that religion and industrial society can coexist and

rejects the unilinear trend of secularization.”

On the other hand, Bellah argues that early modern religion subverted the
hierarchical positioning of this and other world. Modern religious situation,
symbolizes the replacement of an infinitely multiplex world with the simple duplex
structure. In modernity, life has not become again “one possibility thing”, but rather
an infinite possibility thing, according to Bellah. Bellah finds the analysis of modern
man as secular, materialistic, dehumanized quite misguided since this does not reflect
the modern temper. Bellah sets forth religious action in the modern world is like the
continuation of the tendencies of the early modern period: In the modern world,
man’s search for meaning is confined to the church less than ever. Yet, religious
action is demanding more than ever. The modern quest for salvation involves search
for adequate standards of action which means at the same time a search for personal
maturity and social relevance. The present need is tried to be met by liturgical
revival, pastoral psychology, and renewed emphasis on social action.”’ With his

definition of “civil religion” he broadens the definition of religion and includes
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elements that fulfill the function of religion.”’As we can see, Bellah presumes a
functional definition of religion since he includes all the motives that direct religious

action and meet the salvational need.

Another critic who challenged the homogeneity in secularization process is Sheehan.
In his point of view, “Europe was ‘programmed’ to secularization”.”> However, the
codification of this program appeared alike in religious and secular institutions.”
“[The] energies, dispositions, and paradigms of the religious and ecclesiastical
system” was vital for the emergence of a modern state independent of ecclesiastical-
religious forces.” It is also possible to observe counterexamples such as corporeal
practices (practices of prayer, eighteenth-century religious camp meetings etc.)
within the modernization frame.”® Hence, Sheehan challenges the unilinear historical
periodization through pointing out to the interconnectedness of modernization and

religion.

Similarly, Hill questions the “golden age myth” of Christianity and proposes that
modern society does not necessarily lead to the decline of religion. Glasner defines
classical theories of secularization and religion as a “social myth”. He questions the
taken for granted baseline society in which men were truly religious, the religious

homogeneity and equation of religion with its institutional aspect. Glasner points out
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that decreasing influence of religious institutions does not mean the decline of
religion in interpersonal relations. Fenn draws attention to the blurred boundaries
between the sacred and the secular. He proposes that the separation of life spheres
facilitate religion’s survival in modern society in a different way.”” Reification of the

golden age leads to a conception of a reified secular age.

2.3 Responses to the Critics of the Secularization Thesis

Critics seem to reify some premises of the secularization thesis. Even though they
accuse classical thesis of denying religious diversity and reject the coherence of
religion in practice before modernity, proponents do not speak of any coherence but
rather as Bryan Wilson suggests, of an age of religiously prescribed social order in
medieval times. This, by no means, means to deny diversity of belief.”® For Wilson,
secularization refers to the “process by which religious institutions, actions and
consciousness lose their social significance”.”® Wilson replies the critics of the
classical secularization thesis by arguing that such a definition by no means asserts
that all men have acquired a secular consciousness or most of the people lost their
interest in religion. It goes without saying that Wilson emphasizes the decreasing

100 1n addition, he

influence of religion in the social relations and the social system.
does not refer to a monolithic society composed of religious men during the “age of

faith” and recognizes the context-bound nature of secularization. Moreover, Wilson
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asserts that “[r]eligion in modern society will remain peripheral, relatively weak,
providing comfort for men in the interstices of a soulless social system of which men

are the half-witting, half-restless prisoners”.'"!

What Wilson puts forward is actually the change of religion’s function in
determining social relations. With the transition from Gemeinschafivhich refers to a
local and face-to face community to Gesellschaftwhich refers to impersonal
association, religion started to function only in the flaws of the system. In other
words, all the things that were once determined by religion have been organized,
practically, empirically and rationally. Rationality dominates the economic, political

and the cultural domains.'®

Wilson asserts that even though religion’s role in
determining the social order as the source of social knowledge has been diminished
in modern society, religion still plays a role in domains not reached by rationality
such as human birth, ageing, death etc.'™ In this respect, Wilson adopts a
functionalist approach to religion. In modern society, personal interests constitute the
core of modern life. Wilson points out to the fact that community has been weakened
and even intimate relations are determined by our dependence on technical devices
and by the confines of rationally ordered society in the contemporary social world.'™
Wilson, as a response to the definition of “civil religion” of Bellah mentions that

(113

[c]ivil religion’, so-called, is the feeble remnant of what remains of the latent

functions of religion in providing social cohesion”.'”> Wilson argues that making the

latent functions of religion and maintaining institutions to fulfill it is a component of
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rationalization.'® Hence, such a functional replacement does not refute the change in

the role of religion in determining social relations during secularization process.

Wilson proposes the existence of religious movement and alternatives in the modern
age paradoxically refers to the decline of religion.'”” He accepts the emergence of the
revivalist religious groups and new religious movements in the 20 century.
However, he argues that in the context of a changing structure of society, socially
speaking, the impacts of revivalism have been less important. What’s more, the
institutions and organizations of society, and the relationships among individuals get

constantly more isolated from the impacts of those religious spirits.'*®

In contrast to the premises of critics of secularization thesis who attribute a uniform
character to the secularization thesis, Berger suggests that the phenomenon of
secularization is not uniformly distributed within modern societies. He attracts
attention to the fact that men, middle-aged people, modern industrial cities,
Protestants and Jews are more influenced by the process of secularization than
women, young and old people, traditional cities, Christians respectively.'® Berger
also concedes that the polarization of religion due to secularization also gave way to
pluralistic conditions since it facilitated the demonopolization of religious

traditions.''°

This betrays the fact that Berger, as one of the proponent of
secularization does not handle the process of secularization as a uniform and

monolithic process but rather recognizes the plural conditions within the process of
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secularization. Hence, mentioning observations about the era of secularization as the
demolishment of the monopoly of ecclesiastical authority by no means refers to a

“homogenous era of secularization” conception.

On the other hand, as Bruce and Wallis suggest, secularization does not refer to the
decline of religion but rather refers to a diminishing public role for religion. '
Accordingly, “declining involvement in religious institutions leave untouched the
extent of ‘true religion’”."'? Hence, public rituals such as nominal adherence, social
performance of religious rites, acceptance of dominant ideas, fusion of religious roles
and institutions with secular matters were lost without diminishing(even increasing)
religiosity of the people.'"® Bruce rejects that secularization paradigm is progressive
and secularist. He does not defend that secularization must have an even trajectory
whose endpoint is atheism. On the contrary, Bruce suggests that the secularization
paradigm should not be considered as a universal scheme and concedes that all major
cultural defense cases share in common that religion continues to play a role in the
formation of collective identities. As a response to critics, Bruce maintains that
secularization paradigm does not see the changes it elaborates as inevitable.
However, he adds that some social changes are accumulated in a “value-added
process” and thus, after they emerge it is hard to see how their effects can be inverted
in similar conditions."'* To exemplify, “it is difficult to see how a religiously diverse
liberal democracy can again become religiously homogenous while religion retains
much substance”.!'> Unevenness of religious change does not refute the
secularization paradigm. What is at stake must be the general trends and direction of
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social change as well as its long-term stability.” ° Bruce also argues that “the history
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shows that things could have been very different is not the refutation of the
secularization paradigm; it is merely the normal relationship between history and

sociology”.'"”

All of the critical theses on secularization had questioned the evolutionary-historicist
aspects of secularization theses which regard secularization as an inevitable process,
the reduction of the definition of religion into institutional definitions which excludes
religiousness prevailing in interpersonal relations, the “equation of secularization
with the decline of religious institutions”, “homogeneity, coherence and
incompatibility of religious beliefs with modernity” which rejects pluralistic social
factors.''® For critics of secularization theses, social reality and human nature are
parcellized because they presume that with the rise of social differentiation in
modernity, nature of human and social life were disintegrated. Nevertheless, those
presumptions reflect a modern view and serve the “secularization of the social theory
on secularization™.'"” Nuray Mert suggests religion was not excluded in the analysis
of Weber and Durkheim and they took the individual, society and a religion as a
coherent whole. She argues that critical theses on secularization see human nature in

functional terms.'?°

As Mert argues, the basic assumption behind critical theories of classical theories on
secularization is “the possibility of the separation of social and individual lives into

different spheres and the assumption that religion can survive by addressing itself to
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one of these spheres”.'?! However, such an assumption neglects the fact that

monotheistic religions which try to define all spheres of human life. Moreover,
definition of human life as parcellization and social life in a functional manner so as
to see the separation of human life as the result of social differentiation in modern
society also constitutes a reflection of modern views on social theory. As Mert points
out, analysis of religious phenomena necessitates to get rid of modernist bias and a
different vocabulary other than a modern one.'** To put it that way, “[t]he criticism
of the idea of the decline of religion with reference to a religious past starts off as a
criticism of historicism. However, it reveals more the tendency to secularize the past
through projecting into it the modern view which does not necessarily assume an
interrelation between world-views and social structures nor does it take rate of the

significance of a world-view in ensuring the meaningfulness of human conduct”.'?

Therefore, while trying to avoid from reification of a “religious past”, criticals of
secularization theory fall into the trap of another reification—that is, seeing the theory
of secularization as portraying a homogenous history of secularization. Such a
viewpoint neglects the fact that Berger points out to the fact that Christianity
included elements of disenchantment. Or does it ignore that Weber claims that

Judeo-Christian tradition carried a secularizing potential.
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2.4. A Post-Secular Age

The argument concerning whether we have transited to a post-secular age from a
secular age is highly vocal recently. The secular consciousness of the individuals
which was influenced by the material conditions of modernity had contributed to the
formation of a secular society. In other words, a secular society had been borne out
of the mutual interaction between the consciousness of the individuals and the
emergence of a new reality under modernity. Yet, this new objective reality while
transforming the institutional roles of religion also created its opponents. As was

suggested by Wilson before, men faced with demoralization required a bond to
define their existence in social relations. That stands as one of the main motives

behind the proliferation of religious identities.

Hence, we observe ramification of religious identities who demand to be involved in
public debate in the contemporary era. As Wilson puts it, so many new religions try
to re-create the aura of community life. In other words, “[t]hey seek a new synthesis
between the universalism that became a powerful intellectual and rational orientation
in the modernizing world, and the strength of localism, even if that localism merely
re-creates the benefit of smallness of size without usually, either the reinforcement of
natural proximity of living or the totality of involvements that were shared in the

local communities of the past”.'**

In this era, the plural religious identities can not be confined to the private sphere

since dichotomy between private and public incarnated as religion and reason
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dichotomy leads to insulating religion and science from each other.'*As Habermas
suggests “[t]he universalist guardians of Enlightenment think that “religion must
withdraw from the political public sphere into the private domain because, religion
has been overcome historically as a past “intellectual formation”. In the light of a
liberal constitution, religion must be tolerated, but it cannot lay claim to provide a
cultural resource for the self-understanding of any truly modern mind”."*® This new
era, according to Habermas, is marked with the emergence of “a post-secular

society” in which religion is influential in public sphere and with the questioning of
the classical secularization theory which asserts that religion loses ground with

modernization.'?’

On the other hand, Taylor reminds that secular societies cannot be simply taken
mankind minus the religion. Instead, they are the outcomes of long histories. Hence,
secular does not refer to the absence of religion or its privatization or its
extinguishment in Taylor’s account. The set of conditions in which modern ideas of
religion are constructed have long and complex genealogies in Christianity.'?® In this
respect, resurgence of religion is not the proof of a new post-secular exception.'” In
contrast, the religious and the secular (or secularist) coexist rather than compete.

Foreseeing a shift from secular to post-secular neglects this fact.'*’

Therefore, Taylor rather uses the term “post-secular” to refer to the fact that the

master narrative of secularization will be more and more challenged not to the
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reversal of the general trend of the decline in belief and practice of the last century.
He argues that the challenge of the master narrative of secularization would open
new possibilities since this hegemony helped the decline in the last century.'
Similarly, Habermas uses the term “post-secular” to refer to the challenge of the
narrative of Enlightenment with regard to the proliferation of religious identities.
Hence, the grand narrative of secularization and the secularization of society need to
be differentiated in Taylor’s and Habermas’ analysis. The grand narrative of
Enlightenment aimed to create a homogenous secular public sphere in modernity.
Yet, religion, more or less, existed in the public sphere in different forms. On the
other hand, Habermas does not talk about social reality. In other words, he does not
mean that secularization completely cleansed the public sphere from religious
impulses. Terming our contemporary era as “post-secular” does not automatically
attain “the secular age” before it homogenous and purified of religion. Nor does this
neglect the existence of religion in the secular era. According to Taylor, in the
secular age, religion existed concomitantly with “the secular” in the public sphere
and thus was not privatized. That’s why; Taylor determines continuity with the
secular age and the contemporary age in contrast to Habermas who handles the

Enlightenment ideal rather than the social reality in the “secular age”.

2.5 The Relation Between Secularism and Democracy

The relation between democracy and secularism is hard to sustain as we observe
different allocation of the roles of the religious and the secular in our contemporary
age. How the ramification of those religious identities in this era should be
accommodated in a modern democracy betrays the dilemma of secularism and
democracy. Actually, the balance between secularism and democracy is hard to

sustain. Because on the one hand, both religious and non-religious people should be
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involved in the public debate, but on the other, the possibility of the outcome of a
religious speech would threaten the very basis of democracy itself because of
oppression of believers upon the non-believers. Modern democracies involve a
sovereign citizen body which is composed of equal and autonomous people and
which is supposed to be bonded together with other people through common self-
rule. Taylor warns against that decision out of deliberation would belong to the
influential people rather than the whole people. In this respect, the religious minority
can actualize that their viewpoint differs from that of majority and is not recognized
by the majority. As a corollary, the majority might not prefer to change the terms of
debate to meet the demands of this difference and the voices of minority will be
unheard as a result. Consequently, they will be excluded from the public debate. The
legitimacy of this kind of political society will be questionable from the minority’s
point of view. It is the very reason why secularism is indispensable for religiously
diverse societies. In other words, secularism is vital for maintaining democratic
legitimacy. "** To sustain democracy the point must be the right complemantarity of

equal citizenship and cultural difference.'*

In line with this need, Habermas suggests a democratic model for including religious
identities in secular states. He states that secularists demand for “color-blind
inclusion of all citizens”."** However, he proposes that an epistemological status
should be recognized to religious opinions just as to secular knowledge and religious
convictions should not be marked as “irrational” vis-a-vis “rational” secular
knowledge. Just as the misuse of reason does not defame reason altogether, the same
is true for religion. The point for reason and religion is to mutually recognize the
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limits.”” The same ethical freedom will be guaranteed to every citizen by the
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neutrality of the state which does not comply with the political universalization of a
secularist world-view.'*® Habermas sets forth “a liberal political culture can expect
that the secularized citizens play their part in the endeavors to translate relevant
contributions from the religious language into a language that is accessible to the
public as a whole”."*'In short, Habermas argues that believing citizens can equally

contribute to public debate.

The liberal rule of law recognizes and secures religious freedom as a human right.138

Besides, the secularization guaranteed further rights for religious minorities, free
practice of minorities’ religions as well as free expression of religion in the public
domain."” However, as Bruce warns “[t]he secularizing impact of diversity depends
to a very great extent on an egalitarian culture and a democratic polity. In their
absence, diversity may heighten racial and ethnic conflict and deepen commitment to
a communal religious identity”.'*" In this respect, Habermas argues that various
religious identities could and should make their voices be heard in the public sphere

provided that formal state institutions are kept from religious voices.

In a constitutional state, all norms that can be legally pushed through
must be formulated and publicly justified in a language that all
citizens understand. Yet, the state’s neutrality does not preclude the
permissibility of religious utterances within the political public sphere
as long as the institutionalized decision-making process at the
parliamentary, court, governmental and administrative levels remains
clearly separated from the informal flows of political communication
and opinion formation among the broader public of citizens. The
separation of “church and state” calls for a filter between those two
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spheres- a filter through which only “translated”, i.e., secular
contributions may pass from the confused din of voices in the public
sphere onto the formal agendas of state institutions."*!

This derives from two points: First, even if religious language is used, people with
moral convictions should be allowed to take part in political will formation. Second,
the democratic state should not reduce the diversity of voices into a monophony.'**
As Habermas puts forward, “[t]he equal inclusion of all citizens in civil society
requires not only a political culture that preserves liberal attitudes from being
confused with indifference. Inclusion can only be achieved if certain material
conditions are met, among others, full integration and compensatory education in
kindergartens, schools and universities, and equal opportunities in access to the labor

market”.'#?

Therefore, “[r]eligious citizens and communities must not only superficially adjust to
the constitutional order. They are expected to appropriate the secular legitimation of

h”.'* Habermas

constitutional principles under the very premises of their own fait
questions whether “the free, secularized state exist[s] on the basis of normative
presuppositions that it itself cannot guarantee”'® Accordingly, the democratic
constitutional state has normative foundations.'*® As Habermas sets forth political
liberalism justifies the normative bases of the democratic constitutional state in a

nonreligious and postmetaphysical sense. However, he suggests that taking into
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account all “the cultural sources that nourish its citizens’ consciousness of norms and
their solidarity” benefits the constitutional state.'*” Such an awareness refers to “a

post-secular society” according to Habermas. '**

Drawing the line between the positive freedom of religion and the negative freedom
is controversial. '** Habermas refers to a post-secular society in which religion and

reason learn from each-other as well as limit each other.'>

He argues that “[i]n the
postsecular society, there is an increasing consensus that certain phases of the
“modernization of the public consciousness” involve the assimilation and the
reflexive transformation of both religious and secular mentalities. If both sides agree
to understand the secularization of society as a complementary learning process, then
they will also have cognitive reasons to take seriously each other’s contributions to
controversial subjects in the public debate”.'”’ Nevertheless, what if those parties do
not agree that secularization of society is a complementary learning process? Here, it
seems that Habermas takes this consensus and Western subjects who are enmeshed
with liberal and secular values in their society for granted. Hence, it goes without
saying that he has presuppositions about secular state and thus bases the state upon

normative foundations as he also accepts.

To put it that way, like any other social scientist, Habermas is not neutral and is
embedded in the political culture of his country in his interpretation regarding that

religious people can also make contributions to public debate. True, from a liberal
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point of view every citizen is equal and has equal rights in determining the public
debate. However, since Habermas is born and lives in a liberal political culture in the
seabed of Reformation which guarantees the rights of unbelievers, believers cannot
exploit this freedom and threaten the freedom of unbelievers. Moreover, in Europe
there is a differentiation in roles of the Church and the state. Nevertheless, we cannot
claim such a differentiation of spheres in Islamic countries. It is understandable that
this duality of religious authority and state authority which finalized in the favor of
the temporal authority in modernization process leads Habermas to conclude that
believers and unbelievers can contribute equally to public debate but what if a
religious speech comes out so as to bind the unbelievers? In this case, will it be
possible to keep the formal state institutions from the oppression of the religious
groups? True, Habermas argues that even if people use religious language they
should not be preempted from contributing to public debate. But, he also mentions
that it will not be a problem as soon as the parties involved adopt a secular culture in
the public speech which defines the limits of those religious identities. What if those
identities do not recognize this limit? Habermas does not have an answer for this in
his “post-secular” society formulation. What if this commonly produced speech
becomes oppressive for “some” unbelievers or other religious groups? Habermas’
analysis sounds Euro-centric and carries the effects of his own peculiar Western

political culture.

At the last resort, it must be admitted that, as Habermas concedes, “a post-secular
society” can emerge more or less in a secular state. Such a term is viable for affluent
European countries and for countries like Canada, Australia and New Zealand in
which people’s religious bonds have steadily expired.'”* Therefore, “a post-secular
society”” should not be confused with suggesting a kind of relativism which abolishes
the privileged status of reason over religion, modernity over traditional epoch. As

Gianni Vattimo suggests, “if we accept the nihilistic destiny of our epoch and face

32 Habermas, “A “Post-Secular” Society” 1.
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the fact that we cannot rely upon any ultimate foundation, then any possible
legitimation of the violent abuse of others vanishes”."*® In addition, science seems to
have a privileged position over the religion. There are several reasons for this: In the
first place, as Richard Rorty posits science allows public discussion whereas religion
does not. Since religion is a “conversation stopper”, religion needs to be privatized
according to Rorty."” It is not possible for a society to survive if religion is
invoked.'” Hence, for a post-secular formulation, a secular and liberal political
culture is indispensable. This brings us to the question of incompatibility of

secularism with a non-European context.

2.6 Is Secularism Christian?

The relationship between secularism and non-Western contexts is still a questionable

issue that needs elaboration. In societies outside the European cultural zone, it is

156

often argued that secularism is an invention of European civilization. > As Berger

asserts, Western religious tradition carried the roots of secularization within itself.'”’
What’s more, the existence of oppositions namely the Church and the world in
Christendom led to the distance as well as non-coincidence between the Church and
the world and also emergence of the state as “the secular arm”.'”® It was
Protestantism which constituted those roots. The link between Protestantism and
secularization shown by Berger is also significant to question whether secularization

is a Western originated term. In Christianity, the social formation of the Christian

133 Trigg, 194-195.
154 Ibid, 196.
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Church also enabled secularization to develop. This owed much to that the Church
resembled the institutional specialization of religion and concentration of religious
activities and symbols in one sphere leaving the rest of the world free from the
jurisdiction of the sacred that would pave the way for secularization. This was later
legitimized by the Lutheran doctrine of the two kingdoms in which the autonomy of
the secular is recognized.'”” However, this has not prevented Protestantism to
enhance the secularization process in the West. To put it differently, one should
focus on the interaction between cultures including religious elements and the social
reality rather than the origin of secularization. In other words, whether secularization
is alien to Turkish culture/Ottoman cultural heritage is not a meaningful question
since it excludes the interactions between cultures as well as the “West” and the
“East” even if this is taken as a reference point. Furthermore, the existence of those
roots within the Western tradition does not give any idea about the intentions of
those who shaped and carried the tradition of secularization. Moreover, it should be
avoided from depicting an idealist explanation of secularization to leave open the
ongoing dialectical relation between the practical infrastructure of social life and the

religious factor. '

Hence, whereas it is acceptable that secularism was imported
from Christian societies and has Christian roots, claiming that this restricts the

implementation of this formula in post-Christian societies seems wrong. '’

Joseph Ratzinger also concedes that self-subsistent and inviolable values which
cannot be transgressed by other people in Western societies are not acknowledged in
other cultures and suggests that Islam has different conception of human rights.'®*
think that (his) observations do not necessarily carry prejudices about “the East” and
is not necessarily Orientalist. While explaining his observations, Ratzinger also

points out to the tension between secular culture dominated by strict rationality and

1% Berger, 105-125.
1 Ibid, 110.
o1 Taylor, “Modes of Secularism”, 31.

12 Ratzinger 61.
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Christian understanding of reality and suggests that a similar tension also exists in

the Islamic cultural sphere.'®

While Ratzinger’s remark on this tension is vital to
leave the possibility of founding a secular state in a non-European country, it is
important not to neglect the factor of social change while differentiating between
Islamic societies and European societies. In other words, if a non-Western society
evolves towards adopting a secular and liberal culture, then it is possible to observe
“a post-secular society” in which religious identities are included in the public

debate.

2.7. Concluding Remarks

Although the Old Testament includes a secularizing impact through leaving the
cosmos to its logic as was put forward by Berger.'® I argue that secularization is the
outcome of modernization process to a great extent. As has been argued above, the
major components of modernization namely, socialization, industrialization, social
mobility, rise of individualism and egalitarianism and rationalization reproduced
secularization process. The secularization thesis which foresees a decline in the
social significance of religion was explanatory for the modern age. However, in our
post-secular age, the grand narratives of Enlightenment were questioned with the
publicization of religious identities. This does not refute the secularization thesis but
rather points out to the start of a new epoch. In this respect, it is suggestive to refer to
a “post-secular age” which points out to proliferation of religious identities in the
public sphere. As has been elaborated above, in a post-secular society, according to
Habermas, religious and non-religious people could equally contribute to the public

debate as far as the former adopt secular legitimation of constitutional principles as

' Ibid, 74-76.
' Berger, 113,120-121.
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soon as religious contributions do not pass over to state institutions from the public

165

sphere. ™ No need to say that public sphere does not refer to state but rather to a

sphere between state and civil society for Habermas.

Thus, in normative terms, Habermas’ post-secular model which enables participation
of religious identities in the public debate is promising to accommodate secularism
with the demands of religious identities. However, this model is viable in societies in
which the liberal secular political culture dominates. Whereas separation of church
and state functions as valves that prevent spillover of religious inputs to state
institutions in Western societies'®, other societies might lack such a guarantee to
keep survival of a secular state and prevent religious oppression. In this respect,
countries which do not have a separation account of laicite might tend to formulate
other control mechanisms to keep secular state and safeguard religious sects and
other groups against the oppression of the religious majority. With its control
account, Turkish case of laicism, which will be handled in the following chapter, is
no exception. Therefore, Habermas’ warning also contributes to highlighting the

rationale behind CHP’s notion of laicism based on control.

As has been elaborated above, secularization involves an elitist element as it is
guided by a vanguard class.'®” However, I think, when it is compared with the
Middle Ages in which ecclesiastical authority prevailed secularization is less elitist
given that it gradually paved the way for rule of people. In this respect, secularization

has been a progressive step in history. This will help us to come to the conclusion

165 Habermas, “A Post-Secular Society”, 9-10.
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that secularization driven by the CHP after foundation of the Republic carries a

democratizing potential in the following chapters.

Secularization thesis which refers to declining social significance of religion in the
public sphere above as it provides a theoretical tool for analyzing CHP’s conception
of laicite which rests on private and public dichotomy and entails exclusion of
religion from the public sphere. By the way, it would not be erroneous to state that
public sphere refers to the state and state-related institutions by the CHP. Post-
secular age formulation of Habermas, on the other hand, enables one to analyze how
CHP surrounds and should surround the challenges of religious identities to the
laicite in the Turkish Republic. This would constitute another theoretical tool used to

measure the extent of CHP’s democrat attitude with respect to religious demands.
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CHAPTER 3
TURKISH SECULARISM

Continuity or rupture is a fruitful starting point for analyzing Turkish secularism. In
this respect, I suggest there is both continuity and rupture between the Ottoman era
and the Republican era in terms of secularism. Stated in other words, there is
continuity in terms of prevalence of state affairs over religious affairs. On the other
hand, there was a crystal clear rupture in terms of the use of religion to legitimize the
state in the sense that the Turkish republic used merely state reason to legitimize
state affairs. Therefore, to elaborate on Turkish secularism, first of all, I will discuss
whether it resembles a rupture with the Ottoman modernization efforts or continuity
with them. Turkish Republic accommodated Islam in a different way so as to keep
religion under surveillance. That’s why; Diyanet/sleri Baskanligi was established to
control religion. Thus, I will discuss that Turkish conception of laicite grounds on a
control account of laicism which renders it different from its European counterparts
by drawing upon the historical trajectory. In this respect, whereas laicism refers to
control of religion by the state, secularism, as Berkes remarks, resembles
emancipation of society from the oppression of the sacred. I will then analyze the
critics directed at Turkish modernization within the framework of laicism and
secularism. In the aftermath of examining the relation between Western modernity
and Turkish modernization, I will focus on the rise of Islamic actors. Given Turkish
laicism and its relation with democracy, rise of Islam in Turkish politics is worth to
note as Islamic identities constitute the greatest challenge to Turkish laicism which
rests on the dichotomy between private and the public that excludes Islamic identities
with their religious symbols. In this sense, I focus on the reasons giving way to the
rise of Islam in Turkish politics. As alternative modernity thesis constitutes the
critique of Western modernity which leads Turkish modernity to create a
homogenous public sphere, I will also elaborate on the alternative modernity thesis.
Last but not the least; I will discuss whether Turkish laicism is democratic given the

exclusion of Islamic identities from the public sphere.
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3.1 The Continuity Or Rupture?

The evolution of Turkish secularism can be traced back to the modernization efforts
during the Ottoman Empire. In this respect, it is possible to mention a continuity of
the tradition of ‘raison d’état” which usually facilitated state hegemony over religion
between the Turkish Republic and the Ottoman Empire. In the Ottoman Empire,
Islamic establishment was attached to the administrative apparatus of the Empire
which gave way to political supremacy over religion. Similarly, in modern Turkey,
religious establishment was firmly controlled by the republican regime through
monopolization of Islamic functions as well as attaching the religious officers to state
bureaucracy. Halil Inalcik asserts that the two roots namely, Central Asian and
Persian roots of Ottoman state tradition had a significant impact upon the
development of the Ottoman tradition of absolutism based on the orders of the Sultan
which exceeded what Islamic laws enabled. The Central Asian roots involved the
belief that the state survived through a code of laws namely, tOrl or yasamade by
the ruler. The Persian roots, on the other hand, evaluated the state with the absolute

authority of the Sultan and his justice.'®®

From another angle, religion in the centralized political and economic context of the
Ottoman Empire helped to legitimize state power. Ottoman rulers maintained a form
of direct surveillance over religion given the fact of Shii communities, unruly
nomadic tribes and even the ulema as guardians of Islamic Law who could use the
mobilizing power of religion.'®® Using different methods namely, “coopting in the
ruling elite individuals largely recruited at an early age from religious minorities, by

socializing them into the official class, by tightly controlling, though not necessarily

' Omer Taspmar, Kurdish Nationalism and Political Islam in TurkgNew York: Routledge,2005),
7.

19 Ibid, 8-9.
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centralizing, the system of taxation and land administration, and by dominating the
religious establishment, the center acquired a stranglehold in the domains of justice
and education as well as the “dissemination of the symbols of legitimacy”.'”® Yet, as
Mardin argues, there was a “tacit social contract” between the Sultan and the ulema
which was inspired by the Islamic concept of hisba which refers to the interest for a
good and just order. Seyhiilislam would work for fitting Kanun into the appropriate
Islamic framework. In short, in the Ottoman Empire Islam and state was fused into
one polity namely din-U devlet Whereas the state was perceived as the embodiment
of Islam, Islam constituted the essence of the state. '”' State had priority over religion

. .. 172
as it was necessary for development of religion. '’

However, with the modernization efforts, the cultural infiltration of Western
positivism led to latent conceptualization of Islam as a regressive force in the
Ottoman society. There is continuity between Tanzimat reformers and The
Committee of Union and Progress (CUP) as well as the era of 1923-1946. In both the
Ottoman modernization era and the era of the Turkish Republic, the state was the
primary agent of modernization. The Republic’s state-centered progress was greatly
inspired by the Ottoman bureaucratic tradition. The Kemalists adopted the tradition
of “modernization from above” and social engineering.'”> “Kemalist secularization
was the culmination of a Westernist intellectual wave that originated almost a
hundred years ago with the Tanzimatreforms and continued with Young Ottoman

and Young Turks”.'™

17 Serif Mardin, “Center-Periphery Relations: A Key to Turkish Politics?”,
Daedalug(Vol:102,No:1,1973),1609.
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Nevertheless, in spite of the continuity of state tradition in controlling religion, the
foundation of the Turkish Republic in 1923 changed the relationship between
religion and the state by all means. Even though the Republic took over the tradition
of state-based reforms and a central rational-legal tradition from the Ottoman
Empire, it differed completely from the Ottoman Empire in terms of the
institutionalization of the interaction between state and Islam.'” Kemalist secularism
differed from Ottoman style of governing in its determination to base its legitimacy
on secular Turkish nationalism. The abolition of the Sultanate and the Caliphate can

be read in these lines.!”®

Republican Revolution had to deny the Ottoman historical
heritage. As a modern/secular nation-state, the Turkish Republic produced a
historical narrative with reference to pre-Islamic Central Asia and Anatolian

civilizations before Ottoman-Islamic era to base its nationalism and secularism.'”’

Therefore, secularism burdened an important function that of being the cement for
unifying people under one state in the Turkish Republic. It went beyond a
constitutional principle since it was an indispensable component of Turkish nation
and an instrument which was used to repress the Ottoman-Islamic past.'”® Therefore,
the story of secularism is integral to the history of nation-state building in Turkey.'”
Cizre Sakallioglu argues that the Kemalist project of Western style-Enlightenment
tried to make individuals feel that they are the part of an imagined community, as the
part of a nation. This has been maintained through breaking away with older cultural
meanings and encouraging people to cut their all links with Islam. Hence, nation

arose as the source of the common identity. That’s why, Islam has been perceived as

' Berna Turam. Tiirkiye’de/slam ve Devlet: Demokrasi, Etkile, Donigiim (istanbul: istanbul
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a threat by the architects of the Turkish modernization project. However, early
republican strategy towards Islam exhibited two characteristics: One repressive and
the other combining the ideals of secular nationalism with Islamic symbols. Hence,
Islam was not excluded from the public sphere but rather it stood central to politics
making secularism a politically charged concept'® in line with the Ottoman tradition

stated above.

Hence, the boundary between religion and the state was integral to nation-state
building in Turkey. “Since the pious Anatolian masses were likely to react against
Ankara’s secularist reforms, an instrumentalist-cooptive approach towards religion,
reminiscent of Ottoman patterns, had considerable appeal to pragmatic Kemalists. In
practice, this meant placing a reformed, civic type of official Islam at the service of
citizenship building. Not surprisingly, such a plan rendered an effective separation of
state and religion all the more difficult.”'®" Inspired by the Durkheimian corporatist
understanding of society Ziya Gokalp’s nationalism constituted the basis of the
Kemalist ideology which aimed to blend Turkish nationalism with science and
technology and to create a homogenous society which lacked class conflicts as well
as ethnic and religious differences.'® In other words, “[i]n the process of Turkish
nation-state building, secularism became a vector for the homogenization of a

national culture”.'®?
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Even though the authoritarian policies of the Republic in its early years divided
society and the state due to suppression, alienation and marginalization of the
dissidents, Atatiirk avoided a hierarchy between the governed and the state. One of
the most enduring achievements of the Republic had been the skillfully blending

'8 It is noteworthy to state that the Republic

people’s national sentiments and laicite.
did not attack Islam but rather underlined the idea of the inconsistency of the nation-
state and immet.'® In this respect, any premise that locates the religion of Islam
against the Republic neglects the conditional and contextual relationship between the

186
two.

However, Kemalism betrayed a paradox in building Turkishness as the new source of
legitimacy of the new state.'®” As has been mentioned above, the idea of unity of
religion (auctoritas) and state (potestas) in the Ottoman Empire was kept in the
Turkish Republic in the form of the unity of the nation and the state.'® This formula
of legitimacy was followed by positivist science which replaced transcendental
Islamic monocratic formula. Levent Koker suggests that the rejection of the religious
component of national roots is vague in contrast to the common understanding about
Kemalism regarding the exclusion of religion in construction of Turkish national
identity. Rather, Kemalist nationalism tried to explain religion with new reason
d'état'® The Turkish state adopted a double discourse in its relation with Islam:

Whereas it established separation between Islam and public political realm, it
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accommodated and incorporated Islamic politics into the system in several ways.'*’

In line with this politics to accommodate religion in different ways, “the abolition of
the Caliphate by the Republic was followed by the establishment of other religious
institutions that were thought to be more compatible with the Turkish national

project”."”!

Islam constituted the “other” of the Republic facilitating the reproduction of the
nation-state. Religion had been perceived as a mobilizing force for the social
discontent which rendered perception of Islam as the ideological banner and common
denominator of all anti-republican opposition movements by the Kemalist CHP. This
has been the motive behind keeping Islam under state supervision.'”> Kemalist
reforms were in congruence with the bureaucratic tradition of state-centered
modernization.'”® In line with this, “a centralist elite, for whom religion became
synonymous with counter-revolutionary segments of society, upheld anti-clerical
laicism as state policy”.'”* “As in the Ottoman case, what emerged in republican
Turkey was a dichotomized religion: an official, purist state-Islam versus the
traditional Sufi sects in the Anatolian periphery, which despite their suppression by
the Kemalist regime continued to operate clandestinely.'”®> Hence, the threat of Islam
has been a motive to consolidate the Turkish nation state rendering laicite integral to

nation-state building in Turkey.
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Turkish secularism is different than many of its European counterparts since it stayed
behind laicite, namely institutional separation of state and religion through control of
religion by the state. “Turkish laicism acquired characteristics of an ideologically and
politically charged concept that went beyond the parameters of Anglo-Saxon
secularism™."*® To put it differently, “[w]ith no independent Ottoman-Islamic
religious institution to speak of, therefore, the Republican nationalists who assumed
control of the state could hardly be said to have secularized Turkey’s state structures

like the “church and state” separation in the West™.""’

Actually, Turkish secularization exhibits typical characteristics of polity-expansion
which refers to state’s performance of regulatory functions in the social and
economic domains which used to be controlled by religious structures before; polity-
transvaluation which involves state’s support for the creation of a secular political
culture; polity-dominance secularization which involves governments’ attempts to

secularize society and political culture rapidly through coercion rather than polity-
separation secularization which refers to “the mutual detachment of the state and

ecclesiastical structures”.!”®

As Dankwart Rustow puts it, “religious establishment has never been separated from
the state”.!” The militant secularism of the state reached to strict state control over

religion as well as strict laicism in public affairs, rather than the institutional

200

separation of Church and State. © In other words, “Islam was “put under control and
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made subservient to state authority”.?”" In this respect, “the existence of Diyanet

Isleri Bagkanligl is counterevidence to any claim that Islam was disestablished
through laiklik.”*** Keyder suggests that state has controlled all aspects of religious
life from above. Actually, laiklik in Turkey was more than disestablishment and less
than institutional separation.””> Throughout Kemalist reforms the state has been

d.?** Tlter Turan

emancipated from religion even though the reverse was not actualize
argues that the Kemalist cadres tried to replace Islam with civil religion which had
new rules and rituals.”””> He suggests that Kemalism paid significance to substitution
of Islamic-Ottoman cultural symbols with European ones. However, it went beyond
secularization of state apparatus and the promotion of Western cultural symbols by
trying to de-Islamize social life. 2°° In fact, the instrumentalization of religion was
related with the “social engineering” aspect of Kemalism®”” and use of religion in a

such a way for legitimizing the state has been inherited from the Ottoman state

tradition.

In line with the secularism of the Turkish state based on control, the closure of
medreses and unification of education under national education was followed by the
ban on private religious education. The need for this religious education was

compensated with obligatory religious instruction in public schools and opening of
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208 Turkish state

Qur’an courses, Imam-Hatip schools and departments of theology.
has provided religious education in public schools and controlled public Islamic
schools. Moreover, it has paid the salaries of imams. Ahmet Kuru suggests that those
policies do not reflect state’s positive attitude towards Islam because 1) the rationale
behind those policies is taking Islam under state control. 2) the state tries to create an
“individualized version of Islam, which stays within one’s own conscience or behind
the walls of private homes and mosques with almost no impact on the public sphere”
3)the state controls the financial resources of Islamic foundations 4) the state tries to

limit the activities of Qur’an courses, /mam Hatip Schooland Diyanet **

Omer Taspinar argues that control of religion was not limited to institutional level.
The influence of religion in society was also controlled by the Kemalists. All
religious brotherhoods were prohibited across the country by the [Republican]
regime. Secularization attempts continued with the foundation of People’s Houses
and Village Institutions. Atatiirk’s positivism had initiated a cultural war against the
social power of Islam. Yet, the values targeted by Kemalism were deeply rooted in
the everyday life of many individuals. That’s why, prohibition on religious orders
was as significant as the secularization of the state apparatus which started with the
addition of “laicite” into the Turkish Constitution in 1937. Taspinar evaluates this as
an obvious rupture between the Republican tradition and the Ottoman social tradition
in which religious tolerance was deeply rooted.”'’ However, the attempt to project
Ottoman past as an “era of tolerance” is based on a semantic shift. Mert argues that
Islamists as well as some liberals and democrats present Ottoman millet system as a
model for coexistence of differences .Yet, such an attempt neglects the rooted
difference between the dynamics of coexistence of differences in a traditional society

and of coexistence of differences in a modern society. Historical reading which
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ignores the complexity of the era of the late-Ottoman Empire frames Committee of
Union and Progress and the authoritarianism, petty mindedness and personal desires
of the founding cadres of the Republic for the responsibility of modern history.
Nevertheless, this can not go beyond mere reactionism and serves to another

“formal” historical narrative in which “whites” have replaced the “blacks”.*""

3.2 Historical Trajectory

CHP is a significant political actor as the motor of secularization and architect of
laicite in the Turkish Republic. It has launched many reforms concerning laicite as
well as secularization of society. Turkish secularism which was enforced by the CHP
between 1923 and 1950 can be defined as assertive mode of secularism in which “the
state excludes religion from the public sphere and plays an assertive role as the agent
of a social engineering project that confines religion to the private domain”.?'* The
attempts for secularization to control religion started first with the confrontation of
the Islamic institutions within the state apparatus by the Ankara government.
Abrogation of the Caliphate in 1924 followed the abolition of the Sultanate in 1922
and the foundation of the Republic in 1923. Since Kemalists —as the proponents of
CHP in the meantime— feared any kind of religious opposition which was actually
the sole opposition form that could be mobilized in the meantime, the Caliphate
resembled a potential rallying point that could prompt a counter-revolution in the
form of an Islamic backlash.?'® In traditional institutions of religious education were
shut down and replaced by an education system which would be supervised by the

Ministry of National Education. Plus, mystical orders were prohibited. Also, a new

2 Mert, “Cumhuriyet Tarihini Yeniden Okumak”, 135.

212 Ahmet Kuru, “Passive and Assertive Secularisms”, World Politics 59 (2007), 571 in Fuat
Keyman,“Assertive Secularism in Crisis: Modernity, Democracy, and Islam in Turkey” in Linell E.
Cady &Elizabeth Shakman Hurd (eds) Comparative Secularisms in a Glolsde(New York:
Palgrave Macmillan, 2010), 144.
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civil code was adopted [in 1926].2'* Secularist reforms continued with the abolution
of the function of Seyhulislam and the Ministry of Religious Affairs and Foundations
which would be replaced by Diyanet/sleri Baskanligi. The incorporation of Diyanet
Isleri Baskanligi to the state maintained political control over the religious realm
which would already exceed the separation of state and religious affairs. The
eradication of the clause concerning Islam as the state’s religion was actualized in
1928."> Arabic alphabet was replaced with Latin alphabet in 1928. What’s more,
traditional and religious costumes were outlawed. The metric system of measurement
and the Gregorian calendar was adopted.’'® What’s more Islamic education was
eliminated from primary schools between 1933 and 1940.'" In 1937, laicite was

enshrined in the Constitution. >

In the maintenance of national unity, secularization played a vital role since it
contributed to the establishment of a new affiliation namely, citizenship instead of
religion.”'” Correspondingly, Quran was translated into Turkish from Arabic with the
aim to facilitate its comprehension by the masses **° which would contribute to the
breaking the oppression of the sacred and thus development of secularism.
Flourishing a secular national identity, practices such as singing of national anthem

and flag saluting [which any other nation-state has] were put into force. **'

1 Metin Heper, Islam, Polity and Societ$51 &Ali Yasar Saribay, Turkiye’de Modernlgme, Din ve
Parti Politikasi: MSP Ornek Olayistanbul: Alan Yayincilik, 1985), passim, 75 & Smith, Religion
and Political Developmen268 & Toprak, Islam and Political Development0, in Turan, Religion
and Political Culture in Turkey34.

23Tagpinar, 22-23.

218 Donald Webster, The Turkey of AtatiitkNew York: AMS Press, 1973), 126-133 in Sencer Ayata,
“Patronage, Party, and State: The Politicization of Islam in Turkey”, Middle East Journal(Vol.50,
1996), 41.

7 Metin Heper, “Islam and Democracy in Turkey: Toward a Reconciliation?”” The Middle East
Journal, Vol.51 (Winter 1997), 34 in Tank, 6.

*!% pinar Tank, “Political 1slam in Turkey: A State of Controlled Secularity”, Turkish Studies
(Vol.6,No0.1,2005), 5.
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Congress on the Economic and Social History of TurRayizeton University; August 24-26, 1983,
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Moreover, introduction of the male suffrage accompanied by its extension to females
in 1934, granted people voting rights which would enable them to demand and add
inputs to Turkish political system. It was, in other words, the incarnation of the
principle in the constitution that “the sovereignty belonged to the nation”.””? The
foundation of the People’s Houses in 1932 and Village Houses in 1940 were other
developments through which CHP actually aimed to spread national consciousness
and give political and ideological education to people who would become the
representatives and cadres of the new regime respectively. Thus, rather than
imposing decisions as is the case in authoritarian regimes, CHP paid attention to
mobilization of the masses and their integration to the regime. To put it that way,
reproduction of the nation-state involved the recruitment of the urban based educated
segments of the population and the members of the state bureaucracy as well as the
integration of the citizens to national political life throughout “campaigns to promote
literacy; the opening of People’s Houses and Rooms intended to provide
opportunities for cultural activities at the community level in a modern framework;
the opening of village institutes to train primary school teachers who were expected
to serve as agents of the center in transforming the countryside according to the

modernist-nationalist principles of the republic”.***

Simply put, the cultural reforms of Atatiirk targeted reducing the societal role of
religion.””* The secular leadership criminalized and punished basing politics on
religion.””> Consequently, it was aimed to diminish the influence of Muslim culture
and the power of tradition.”*® Incorporation of the Diyanetisleri Baskanligi into the

state apparatus gave way to the control of the religious establishment by the

222 Tyran, “Stages of Turkish Political Developments”, 8.

* 1bid, 4-5.
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centralized nation-state.””’ Atatiirk’s conception of laicite went beyond the separation
of religion and the state through targeting a wider social and cultural rationalization
movement. In rationalization of the public sphere, Atatiirk cleansed the public sphere
from religious symbols and imprisoned it into the private sphere. Hence, Turkish
history witnessed the articulation of Islam to the laic institutional framework rather
than abrogation of religion or separation of it from the state. In this sense, religious
freedom had been abolished and Islamic social forces had been suppressed until the
1950s. As state became more intolerant about the visibility of Islamic symbols in the
public sphere, the boundaries of the Islamic activities had been enlarged so as to
include the secret Islamic organizations. However, as the private sphere enlarged to
include a common Islamic activity, it became illegitimate. As has been mentioned
before, the definition and reinforcement of the boundaries between the religion and
the state was a central and a deliberate element in nation-building. However, it
should be noted that the strength of the formal institutions maintained the opposition
to stay within the framework of democracy even though the involvement of the state
in everywhere hindered the development of a liberal democracy.””® In this respect,

Turkish state was not totalitarian and has sown the seeds of democratic demands.

Opposition to CHP’s secularization by imams, sheiks and religious orders remained

2% However, transition to multi-party

underground between 1923 and mid-1940s.
politics constituted a break away with this policy. 2*° CHP’s strict policies concerning
religion were grinded with the transition to multi-party politics. As Frank Tachau

proposes that the first two decades of the Republic witnessed integration of the CHP

27 Tagpinar, 29.
228 Turam, 51-53.

¥ Nilufer Narli, “The Rise of the Islamist Movement in Turkey,” Middle East Review of
International Affairs (MERIA)Vol.3, No.3 (Sept. 1999), 1 in Tank, 7.
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and the state.>’!

However, as Kemal Karpat argues that with the transition to multi-
party politics in 1946, CHP candidates felt obliged to appeal to their constituencies
for gaining votes.”>? In 1949, while CHP was in power, a notable liberalization in
government policies concerning religion, among others, took place during Semsettin

Giinaltay’s Prime Ministry.**

After 1946, the CHP tried to appeal to public opinion about “normalization” of
religious affairs through introduction of elective religion courses in the primary and
secondary school curricula, preparation of textbooks by the Ministry of Education
and the Diyanet/sleri Baskanligi, decision to reintroduce Preacher Training Schools
the so-called Imam Hatip Schools for training preachers and religious
functionaries™*, allowance to University of Ankara to open a Faculty of Divinity
(Ilahiyat Fakiiltesi), reopening tombs and shrines, making foreign exchange available
for pilgrimage to Mecca.”>> Nevertheless, prohibition for the abuse of religion for
political purposes was guaranteed by the tightening of Article 163.%*° The softening
of the “anti-clerical” tendencies of the CHP can be associated with the correlation

between democratization and the emergence of religious populism.*’
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However, those reforms could not change CHP’s image in the eyes of the rural
population and were far from reaching the rural villagers yet. Peasants and townsmen
could not receive material benefit from the CHP regime. In addition, they were also
discontent about regime’s policies of secularism as well as cultural

Westernization.>*®

This has been a significant factor in Democrat Party’s (DP)
victory in the 1950 elections. This reflected the fact that CHP’s adherence to
secularism and reform no longer attracted the less educated peasants which were

mobilized by the DP. >

DP portrayed the CHP as an oppressor through bureaucratic enforcement of
secularism. This appealed to peasant voters for whom religion was an agent for
showing social discontent. *** Even though the Democrat Party (DP) did not have a
political ideology which originated from religion, it had a more tolerant attitude

towards religion.”"!

In this regard, the party programme of the DP actually did not
differ from the programme of the CHP very much. It adopted six principles of
Kemalism namely, republicanism, nationalism, populism, statism, laicite and
revolutionism even though it differed from the CHP in the interpretation of those
principles.** The DP, in contrast to the CHP which tried to make Islam compatible
with a secular modern nation-state, used religion as a means to achieve political and
social control. It also viewed secularism “an ideology that undermined family and
community ties, and led to moral degeneration of youth, the weakening of spiritual
values, and the spread of communism among alienated intellectuals —social ills that

could only be cured by religion”.>* Islamic groups found the opportunity to establish

alliances with the Democrat Party which argued that “religion had its place within
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the framework of the Kemalist state”.*** DP did not hesitate to use religion as an

instrument to compensate for the dissidence against the DP rule in society.**

After DP was ousted from power by a military coup in 1960, CHP formed an alliance
with the Justice Party (AP) which was founded in 1961 following the 1961 elections.
The AP was alike the DP in terms of its approach to religion: “its conciliatory, and
concessionary attitude toward religion, and populist sentimentality, the JP essentially
followed in the footsteps of the DP”.**® Whereas the DP did not form alliances with
Islamic groups very often, during the JP rule between 1961-1981 “direct and lasting
relationships with various Islamic groups, communities, and leaders” was established
through “a process of exchanging votes and political support for access to public

resources and protection against threats from the state and secular forces”.**’

It was towards the end of the 1960s when religiously-based political ideologies
proliferated in Turkish politics. Being one of the actors having a political ideology
which has religious basis The National Order Party(MNP) was established in 1969
and was closed down by the Constitutional Court on the basis of using religion for
political purposes.””® In the meantime, CHP underwent a great change both in

249

ideology and programme as well as organizational structure and leadership.” In
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1964, CHP Party Congress adopted a declaration namely, “Our Ideal of a Progressive
Turkey” which paid emphasis on secularism among other issues like social justice,
“democratic etatism” etc. 2° The CHP’s position was shifted to “left of centre”
before the 1965 election. Leftward shift of the CHP in the 1970s gave it an “anti-
statist stance”.”>' Even though CHP could not win the 1965 election, in 1973 election
it reaped the fruits of its “left of centre” position. In 1972, the leadership of CHP
changed hands to Biilent Ecevit from Ismet Inénii who led the party since the death
of Mustafa Kemal Atatiirk.”>> CHP’s coalition with National Salvation Party (MSP)
which invoked Islamic values®*, contributed to anti-etatist image of CHP who had
distanced itself from etatism with adoption of “left of centre” position. After the
military intervened in 1980, CHP was closed like all the other political parties. CHP

would be reopened again in 1993.

3.3 Laicism or Laicite or Secularism?

Whether Turkish modernization can be called secularism or laicism or laicite has
become a theoretically debated issue. For instance, Berkes argues that laicism is used
to make a distinction between people and the clergy.”>* He suggests that laicismeand
duality of state and religion are external to Islam, Ottoman and Turkish religious and
political tradition. For Berkes, Turkish case can be explained with the term

secularism since it refers to emancipation from the oppression of the sacred tradition

2% Feroz Ahmad, Turkish Experiment in Democracy, 1950-19@5ndon: C.Hurst, 1977), 177-185
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rather than separation of religion and state or state and the Church in the narrow

S€nse. 253

On the other hand, Andrew Davison suggests that Turkish experience deserves to be
called “laicism” since religion is controlled by the state in Turkey. Hence, according
to Davison, Turkish experience can not be called “secularism” since the latter
connotes a non-religious and religion-free state. Conversely, laiklik relied on a
religious policy in which a specific interpretation of Islam was adopted in Turkey.
Davison interprets Turkey’s situation as laiklik but not secularism. Given the
connotation of secularism as a “political sphere that is not influenced by religion,
laiklik did not necessarily end state interest in religion in Turkey according to
Davison. State’s attempts to cultivate a new clerical class support his claim according
to him. *°® In Davison’s words, “although laicism in the Turkish context expresses an
anticlerical purpose to some extent(some state clerics remained), it was not
necessarily antireligious. In one dimension, laiklik entails giving priority to those
who believe in the Kemalist version of religion over religious matters. The Kemalist
supporters in this case included clerics as well as lay persons who accepted the
Kemalist interpretation of the place of Islam in politics”.*’’ Fuat Keyman also prefers
to use the term “laicism” for Turkish modernization. Accordingly, the Turkish
secularism not only involved the separation of religion and politics but also a strict
institutional and constitutional control of religion by the state.”>® In this respect,
Turkish secularism turned to “laicism” referring to the assertive character of Turkish
secularisms and “constitutional control of religious affairs” by the state which goes
beyond the “official disestablishment of religion” from the state. In this respect,
[laicite] which was introduced into the Constitution in 1937 by the Republican
People’s Party (CHP), constituted the constitutional basis for religious life in Turkey

%3 Niyazi Berkes, Tiirkiye’de Cadaglasma (istanbul:Yapi Kredi Yayinlari, 2007), 17-19.
236 Davison, 153.
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as well as the constitutional principle of the party. Laicism became the main
instrument which established a link between the objective process of secularization
which refers to institutional separation of state and religious affairs and subjective
process of secularization which refers to the demise in the role of religion in culture.

This link operated from above, from the state to the society.?

Even though Berkes and Davison, Keyman attribute different meanings to laicism
and secularism, they converge in one point that the Turkish case of secularization can
not be simply taken as separation of state and religion in the Western sense of the
term. | agree with Davison&Keyman on the control account since religion was
controlled by the state in Turkish modernization. Therefore, I use the term “laicism”
to refer to control of religious affairs by the state. Yet, I also prefer to adopt Berkes’
definition of secularism for Turkish modernization since I evaluate the history of
Turkish modernization as an attempt to emancipate from the oppression of the sacred
traditions and thus as also a sociological reform rather than simply a political one. On
the other hand, I use laicite—as was called in CHP Party Programme—to refer to

separation of religious and political affairs.

2 Ibid, 145-146.
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3.4 The Critique of Turkish Modernization

Whether Turkish secularism was suitable for Turkish society is a highly disputed
issue. For instance, Mardin points out to the psychological factors that constituted
drawbacks of Turkish modernization project. He argues that Kemalism could not
burden the role of ideology since it could not develop a new meaning on the level of
personality-construction and play a new function. Moreover, Kemalism did not allow
rival ideologies to sprout. In contrast, the bourgeois ideology competed with religion.
However, Turkish Republic paradoxically caused “limmet” structure to continue.
Patriotism, solidarity and struggling against others backed iimmet to exist. The
opposition of republican elites against class struggles was another factor that
perpetuated Uimmet. Whereas villages compensated this gap deriving from
deficiencies of the Republic through “volk Islam”, in urban life this created

characteristic culture crisis of Republic among urban people and elites.*®

Moreover, state remained insufficient in controlling religion. As Mardin suggests,
structures which have burdened the function of secondary structures such as political
parties, and Republican laws would exclude Islam from iimmet structure. In other
words, Turkish Republic had created legitimacy to its legal entity and an alternative
to it. Religion, as soon as it benefits from those structures, attains a structure different
than immet. In other words, religion has gained the chance to develop out of the

control of the state. 2°'
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The handicaps of Turkish modernization owe much to the place of religion in
Turkish society. Mardin argues that religion appears as a mediator of action in
Turkish culture. Due to the lack of values in modern Turkey, religion burdened an
important function in fulfilling this vacuum in lower classes.”** Mardin explains the
need for religion with psychological reasons. In this respect, Mardin refers to Freud
who suggests that the first stage in the evolution of child’s personality corresponds to
child’s feeling of weakness in a world which he could not understand. In this context,
parents appear as “absolute authority” which meets the wishes of the child. When the
child grows up, he is ready and willing to discover this “absolute authority” under a
new form. In this respect, religion appears as a construct which compensates for this

willingness.?®

Besides, according to Mardin, Islam is not only a religion but it also functions as a
medium for constructing a social identity.”** Religion plays an important function in
the formation of personalities in Islamic societies to the extent that it functions as a
mediator for social norms. In this sense, it assumes additional ideological functions
in comparison to the West.”® As Binnaz Toprak suggests “[b]ecause Islam is
something more than a religious belief system, the problem of secularization also
becomes something more than formal separation [between the state and religion].”**
In this context, as Mardin suggests, tarikats fulfill the role of Islamic characteristics
namely, definition of the outlines of society, direction (normative), appropriation of
ideological and cultural meanings into society, protection of the individuals,

maintenance of social fluidity in case of the lack of secondary structures.”®’ Hence,

Mardin continues that given Durkheim’s equation of respect to religion with respect
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to authority %

and the role of religion in the construction of social identity,
substitution of the social role of Islam in Turkey with national identity no doubt did
not come up without problems. To this, the leading role of religion should be added.
Mardin proposes that the guiding role of religion is much more developed in Muslim
societies than in Western societies. Still, in the West, the social guiding role of
religion ultimately contradicts with religious ideas as was seen in Enlightenment
philosophy. However, as Mardin suggests, in Muslim societies there are almost no
rival ideologies if the ideology for the protection of the state which functions as an

independent ideological element to a certain extent and if Sufism is not taken into

269
account.

In a similar vein, to emphasize the difference between Europe and Turkey, Berkes
proposes that a complete separation of state and religion is impossible in a Muslim

270 Cetin Ozek similarly evaluates Islam as

society given the political nature of Islam.
being more than religion—that is, as a political ideology. That’s why; assertive
secularists tried to confine Islam to individual conscience givig way to the exclusion

of Islam from the public sphere. *”*

Even though the guiding role of religion in Turkish society makes a difference in
Turkey, secularization process was not even homogenously diffused among different
strata in Europe in which religion did not have such a guiding role. As has been
discussed in the previous chapter, after the Reformation damaged local community

forms, popular religion enabled reconstitution of local community forms on a
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different basis as a reaction to imposition of disenchantment by the elites in the 18"
century. It was only three centuries later secularization has become a mass
phenomenon in Europe.’’? Given the example of Europe in secularization, it might
be too early to decide on the fate of Turkish modernization. In other words, this
might not be necessarily the failure of Turkish secularization but the course of
secularization process. Even though Christian and Islamic contexts differ from each
other, such a cultural gap between elites and nonelites was experienced even in the
European context in which religion did not have a regulatory role as much as in the

Islamic contexts. Therefore, it might be experienced in Turkey fair enough.

Hakan Yavuz suggests that Turkish modernization created an ethical and a social
vacuum by destroying Islamic institutions and symbols through positivist
engineering of society.””” Goéle, also argues that the Kemalist Revolution of 1923
dismantled the traditional public networks which was organized around religion and
adopted a secular attitude in the national public sphere.’’* Neglect of people and
authoritarianism constitute other points of criticism. Mete Tuncay, among other
Marxists, criticizes the implementation of secularism so as to alienate the masses
rather than the principle of secularism since he sees secularism as a progressive and a
positive step. Tuncay focuses on the politico-institutional aspect of secularism®’> and
questions the authoritarian character of Republican Revolution and the foundational

era.”’

However, Turkish secularism involves state-individual alienation in contrast
to the West in which the secular state cooperated with the individual in its challenge
of the authority of the Church. In the West societal dynamics, the rise of capitalism

and bourgeoisie as well as the evolution of natural sciences led to empowerment of

2 Taylor, A Secular Age437.
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the individual and emancipation of mind respectively. The challenge from below to
religious morality gave way to emancipation of state from political theology.
However, the Ottoman state lacked the support of the individual in its attempt to
emancipate from religious enclosure.””’ Also, unlike the Western counterparts, the
Ottoman rulers stayed alone in their challenge of the religious authority as the
individuals lived in a religiously defined world. Furthermore, the Ottoman order was
not fragmented by capitalism, science and ideological relativism that could lead
undermining of Islamism from within in contrast to the Western states. Hence, the
Ottoman society was confined to stay stable as it could only be challenged from

above by state officers and for the sake of the state. 2’®

However, as Taylor argues, elites in Europe also suppressed unofficial religion as
well as magic rendering unelites to reproduce their popular belief system. This went
on in a dialectical way until secularization’s transformation into a mass process in the
21. century. Hence, the elitism of secularization is not unique to Turkey, but rather is

the very nature of the secularization process in Europe too.

Another critic, Islamist Ali Bulag finds secularism in the world of Islam not realistic
and superstructural. He proposes that Islam is incompatible with secularity through
basing his argument upon the idea that Islam involves explicit measures regarding
socio-political life which does not exist in Christianity and upon the historical
experience of Christianity.”” This stands as the main motive behind Turkish account

of laicism which relies on supervision of religious activities by the state.

*""Halil M. Karaveli, “An Unfulfilled Promise of Enlightenment: Kemalism and Its Liberal
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In this respect, Bernard Lewis suggests that the aim of the principle of laiklik was to
disestablish Islam and confine it into the private sphere. Mustafa Kemal and his
cadres tried to break the controlling influence of Islam in public and private
spheres.”™ The main tension between Kemalists and conservatives lies in the public
visibility of religion. Whereas the former envisions a religion only in the conscience
of the individuals, the latter want to replace this assertive secularism with a passive
secularism which enables public visibility of religion.”®' Displacement of religion
from the public sphere stands as another shortcoming of Turkish modernization
given the exclusion of religious symbols from the public sphere. However, in actual
fact, it is the guiding role of religion which constitutes the main motive behind the
construction of Turkish conception of laiklik (laicite) through creating a dichotomy

of public and private upon religion.

The historical fact that the decentralization of political power in Europe led to the
struggles between the state and the church also reminds the uniqueness of
Christianity in the implementation of a secular model and incompatibility of the
secular model with Turkish society. In this respect, there are differences between
Christian and Islamic contexts in terms of the relation between religion and state. In
the Turkish case, religion and state authority were intermingled and political power
was centralized. On the other hand, in Christian contexts, powers were politically
separated. This led to the idea of incompatibility of Islam and secularization.
Besides, in intellectual terms Islam was seen incapable of leading to secularization.
According to Weber, the two aspects of Islamic ethics namely, warrior ethic and the
mystic could not produce a set of motives that would meet the needs of rational
capitalism and thus modernity. On the other hand, Donald Smith categorizes
traditional religio-political systems under two headings namely, “the organic model”

which is resembled by the fusion of religious and political functions and the “Church
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model” which is based on the separation of religious and political power. For Smith,
whereas Christianity exemplifies the church model, Islam is a precedent for the

organic model.”®

However, it should be noted that the difference of Western experience of secularism
and the Turkish one owes much to the form of this secularism. As Mert argues “[t]he
idea of the compatibility of Christianity with secularity as a result of its tradition
derives on the one hand, from the above stated confusion of form and content, and on
the other, it projects modernity onto the history of Christianity”.”* This distinction
between form and content is significant since, as Mert argues, there is not so much
difference between the secularization of Christianity and Islam in terms of content.
However, a traditional separation of religious life and socio-political life cannot be
taken as the distinctive feature of Christianity when secularization experiences of
Christianity and Islam are compared.”®* Rather, as Mert proposes secularization in
the Western world occurred as a result of the encounter of the Christian world-view
with a new world view just as in the Turkish context. In this respect, Mert establishes
similarities between the secularization experiences of the West and Turkey.
However, according to Mert, the distinctive property of the secularization experience
of Christianity lies in the form of its meeting with modernity. The specific historical
form of Christianity was different than Islam in that the former took the advantage of
a relative autonomy in the decentralized structure of Medieval Europe whereas the
latter was always fused with central authority. The secularization of Christianity
occurred much more spontaneously than secularization of Islam which occurred

much later and as a result of deliberate policies which is called secularism.*
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Mert suggests that confusion between form and content of secularization process
causes analysts to focus on the institutional and political aspects of the secularization
process as well as the idea of difference between Christianity and Islam regarding the
compatibility with secularity. 2* As Mert argues “Christianity, in terms of its dogma,
is an over all world-view which combines all aspects of life rather than separates
them as in the case of modernity. The existence of decentralized political authority in
the history of Christianity does not violate this fact, as argued by Berger. Although
the Christian church existed as a separate political power, both church and empire
behaved in the name of Christianity”.®’ Hence Mert differentiates between the
elementary form of religion and the specific historical modes of religion.
Accordingly, historical mode of Christianity survived within the conditions of a
decentralized political authority which gave way to secularization in the West and in
this respect, it was different from its Islamic counterpart. However, in terms of
content, Islam as a worldview(just like Christianity) faced a similar challenge of
modernity. The confusion between the form and content of religion owes to
functional and institutional definition of religion which is completely a

modern/secular definition.?*®

The fact that ideas are not as much subject to analyses
as the radical form of the implementation of secularism proves that it is less visible to
change ideas than the Islamic way of dressing by the pressure of a secularist state and
changing ideas provokes less resistance than the latter. The most significant outcome
of evaluating radical secularism in political terms in Turkey stands as the common
viewpoint that radical secularism could only achieve superficially since it is

superimposed. However, such analyses neglect to observe the quality of that

transformation by overfocusing on the formal aspects of secularization.”®

%6 Tbid, 50-51.
7 Ibid, 61.
¥ Ibid, 61.
¥ Ibid, 62.
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Furthermore, the tension between religion and the state can be traced back to an era
long before the foundation of the Turkish Republic. In contrast to the separation of
the Church and the state in medieval Christianity, Islam had been a central element
of the Ottoman state. Ottoman state differed from other Muslim world with its state
tradition which came to the fore long before the foundation of the Turkish Republic.
With the emergence of the supremacy of law and new ideas concerning legislation
during the Tanzimat period, the idea of a central legal rational tradition was planted.
Tanzimat Charter had constituted the first divide between the religious and non-
religious elements. As religion became the bureaucratic arm of the state, state
reforms created a dual system in spheres of law, education, and governance through
religion. As a corollary of reforms from above and Westernization, the Ottoman
society witnessed a divide between Islamic traditionalists and Western laicists
instead of a separation between religion and state. In the late times of the Ottoman
Empire, the components of modernization such as bureaucracy, communication and
a secular legal system excluding family law were established.””® Berkes argues that
the fact that Islam constituted the basis for political legitimacy in Ottoman Empire
does not conflict with the secular aspects of public law and life. This constituted a
basis for modern categorization of separate spheres of life for Niyazi Berkes.*”'
Berkes argues that secularism in Turkey can not be reduced to elite politics because
there are historical proofs which lead to the development of secularization in Turkey.
According to Berkes, Islam has been the cement of society in the Ottoman Empire
but the public life relied on a legal framework which was not essentially Islamic. In
this respect, Berkes tries to “secularize the past”.?> Even though it is not possible to
assert a completely secular era in the Ottoman Empire, it might be suggested that
Ottoman heritage facilitated the development of secularism in Turkey. It is true, to a
certain extent, Ottoman bureaucratic tradition allowed secularism to flourish. In this
respect, Mardin underlines the “relative secularity” of the Ottoman bureaucratic
tradition: “First: there was the constant presence of Islam as an ideal of and for

society. Second, Islam was a “discourse” which enabled persons of high and low

20 Turam, 47-48.
#! Mert, Early Republican Secularism in Turké,
*21bid, 53.
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standing to have recourse to the same fund of concepts in organizing their life
strategies. Finally, there existed a latent element of permeation of social relations by
role models that gave direction to the social action of Muslim Ottomans as it filtered
through a standard imaginary reproduced among the elite as well as in the folk

293
culture”.

Another critique to the Turkish secularism concerns the status of women. Gender
equality has been an instrument in building a nation-state and legitimizing the
modernity of this nation-state. According to the modernization project of Atatiirk,
women’s acquirement of freedom and power has been the outcome of participation
of women to the public sphere. However, there was no place for women’s uniqueness
and women’s movement in this gender reform initiated by men. The project of
increasing the visibility of women in the public sphere has been integral to the
determination in nation-building as well as in Westernization and secularization.”*
Furthermore, the gender equality of Turkish secularism involved women mostly
teachers or authors. Besides, laic women excluded Islamic women and their interests
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in their interaction with the state.” Yet, even though Turkish enlightenment was

class-biased it included some women into the public sphere/social life.

Another critique concerning Turkish modernization is its adoption of Western
modernity. Turkish modernization is often criticized for implementing a Western
model to a non-Western context regardless of the specificity of Turkish society.
Gole draws attention to melting of the non-Western particular in the basket of

universal modernity. Traditions are ignored, destroyed or disappears per se as they

93 Serif Mardin. “The Just and the Unjust”, Daedalus Summer 1991, p.118 in Mert, Early
Republican Secularism in Turkesg.

*Turam, 136-137.
2% Ibid, 138-139.
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are seen as obstacles to modernity. In non-Western societies, there is a discontinuity
between tradition and modernity. What’s more, tradition and modernity seem as
discordant fragments which do not overlap. The history of non-Western societies are
determined by a paradoxical seeking between identity and modernity as the
dissonance between the self-definition of non-Western and definition of modernity
continuously create a tension. Whereas modernity works against the local
particularisms, nationalist, culturalist or religious identities try to create difference
vis-a-vis  Western modernity. Non-Western modernities are shaped by
modernizations which are implemented without the formation of modern individual.
That’s why, centralist Jacoben republicanism model constitutes a historical reference

for non-Western societies.>”®

In this respect, it is commonly echoed that Islam has been a repressed local culture
vis-a-vis the universalist Kemalist republic. According to this perspective, Turkish
Republic has been founded upon the principles of equality and secularism like other
modern states and adopted “Western civilization” and thus holding the claim for
universality; it suppressed and homogenized local cultures relying on secularism.
According to Gole, the modernization project in Turkey has imposed a political will
to ‘““Westernize” cultural codes, lifestyles, and gender identities”.”’ In this respect,
Turkish modernism, according to Niliifer Gole is “a project of civilization by which
local patterns and traditional values are dismissed and devalorized. As a
consequence, within the framework of this civilization project, local Islam, which is
considered as alien to rationalist and positivist values, is expelled, put outside the
realm of history”.**® Therefore, according to this line of thinking, civilization is not
value-free since it privileges the “alla franca” (European) cultural practices and lives

over the “alla turca”(Turkish) ones®’ In a similar vein, civilization “designates the

26 Gole, “Bati-Dist Modernlik Uzerine Bir i1k Desen”, Dogu-Bati.(No:2,1998),70-72.

#7 Niliifer Gole, The Forbidden Modern, Civilization and Veilinginn Arbor: The University of
Michigan Press, 1996),11.

28 Ibid, 132.
2 Ibid, 15.
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historical superiority of the West as the holder of modernity” rather than signals the
“historical relativism of each culture”.’®® To put it that way, “the concept of
civilization is not a neutral, value-free concept; to the contrary, it specifies the
superiority of the West and attributes universality to a specifically Western cultural
model”.*®" It underestimates the national differences and privileges Western cultural
codes superior to non-Western ones. This helps to privilege the Western “civilized”
subject over the non-Western “barbarian™/ ‘“uncivilized” or “backward” or
“irrational”.’"* Gole puts it, “[t]he master narrative of Western secularity has
imposed a sociological gaze that has evaluated non-European experiences with an
established set of criteria and measured the inconsistencies or deficiencies in respect
to a model that is supposed to be universal”.’®” In this respect, according to Gdle,
Turkey had adopted Western cultural norms during modernization which rendered

perception of religion as the cause of backwardness by the Kemalist center.’*

Similar to Gole’s argument, Norbert Elias maintains that civilization refers to
Western consciousness of superiority and imposes Western upper class life style as
the standard of civilized and modernized.>* Hence, civilization is not value-free and
neutral but rather, refers to the power relationships between the Western and non-
Western. In this respect, Turkish modernization can be interpreted as a change of
civilization from Islamic Ottoman to Western Turk which is influential at the level of
habitus that refers to levels of privileges such as tastes, body language, forms of

settlement, eating habits, style of attires. In non-Western societies, the dissonance

0 bid,, 12-13.

' Ibid, 13.

2 Ibid, 11-13.

303 Gole, “Manifestations of the Religious-Secular Divide” ,42.
3% Taspinar, 27.

3% Norbert Elias, The History of Manners, The Civilizing Proce¥sl.1, (New York:Pantheon
Books,1978) in Gole, “Bat1-Dis1 Modernlik Uzerine Bir Ik Desen”,72.
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between the subject and modernity causes the fragmentation of both causing

detachment of modernity from its Western character.’*® Géle posits:

the secular self means a set of bodily practices to be learned, rehearsed,
and performed, ranging from ways of dressing(and undressing), talking
and socializing with men to acting in public. The habitations of the
secular are not transmitted “naturally” and “implicitly”, but on the
contrary become part of a project of modernity and politics of self that

. o “ . 307
require assimilation and “acculturation” to a Western culture.

In this sense, [secularism] has always been considered as a prelude to
Westernization.””™ As Gole suggests, “[IJn non-Western contexts, secularism is
closely interrelated with the project of the “civilizing mission” of the West and
transmits a set of norms that define rationality as well as ethical and aesthetic
forms”.**” However, Western master narrative of secularism faces a radical change
due to its confrontation with Islam. There is also a shift in terms of the
acknowledgement of plurality of secularisms and nonwestern forms of secularity.’'
Political Islam has posed a challenge to the authoritarian and exclusionary politics of

secular nationalism in Turkey.’"!

However, the partial continuity of the modernization efforts of the Ottoman Empire
and Turkish Republic discussed so far exposes that Western modernity was not
simply patched upon the Turkish Republic. Rather, Turkish modernization was the

outcome of the interaction between the Ottoman Empire/the Turkish Republic and

3% Gole, “Bati-Dist Modernlik Uzerine Bir i1k Desen”,72-73.

307 Gole, “Manifestations of the Religious-Secular Divide: Self, State, and the Public Sphere” ,48.
3% Tagpinar, 35.

309 Gole, “Manifestations of the Religious-Secular Divide: Self, State, and the Public Sphere” ,48.
*1% Ibid, 42.

> Ibid, 45.
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the Western modernity. As Berkes argues that Republican Revolution was prepared

by the conditions preceding it in the 18" century. >

In other words, West and the Eastern contexts are not closed blocks devoid of

political interaction. In the formation of a nation, As Homi Bhabha argues:

the difference of space returns as the Sameness of time, turning Territory
into Tradition, turning the People into One. The liminal point of this
ideological displacement is the turning of the differentiated spatial
boundary, the ‘outside’, into the unified temporal territory of Tradition.*"

The same is true for “the East” and “the West”. Bhabha also points out to the
hybridity between “inside” and “outside”: “[t]he boundary is Janus-faced and the
problem of outside/inside must always itself be a process of hybridity, incorporating
new ‘people’ in relation to the body politic”.>'* Bhabha reminds that “[t]he ‘other’ is
never outside or beyond us; it emerges forcefully, within cultural discourse, when we

think we speak most intimately and indigenously ‘between ourselves’.*"

Drawing upon Bhabha’s argument above, it could be suggested that the boundaries
between the East and the West are not clear-cut but ambivalent. I argue that analysis
which attains Turkish Republic as a passive modernity-importer renders the East and
the West as ahistorical entities. Put another way, such an analysis rests on

essentialism which leads to ahistorical interpretations. As has been argued above, as

312 Berkes, Turkiye'de Cadaslasma, passim.
313 Homi K. Bhabha, “DissemiNation: Time, Narrative, and the Margins of the Modern
Nation,” in Homi K. Bhabha (ed), Nation and Narration(London:Routledge, 1990), 300.
314 7p.:

Ibid, 4.

31 Ibid, 4, emphasis in original.
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Inalcik suggests, it was Central Asian and Persian roots which enabled state tradition
so as to control religion for the absolute authority of the Sultan in the Ottoman
Empire *'® This no doubt constituted a background for the state tradition in Turkish
Republic in which religion was taken under the control of the state. In spite of the
fact that Turkish Republic resembled also a rupture with the Ottoman Empire in
terms of legitimization of politics through state reason instead of Sharia, the
continuity of state tradition in terms of prevalence of state affairs over the religious
affairs persisted in the Turkish Republic. Henceforth, I suggest that in political terms
laicism has not been something simplyimported from the West. In this respect, with
its roots of state tradition in history as well as modernization efforts, Turkish laicism
represents a hybridity between the East and the West. In this respect, given the
difference of Turkish context and existence of religious oppression in society,
Turkey has followed a different path than its European counterparts in adopting

laicite.

Also, it seems to me that the elitism of Turkish secularism is exaggerated given the
era before modernization in the Ottoman Empire. Accordingly, before modernization
and thus secularization, the gap between the masses which were not citizens but
subjects and the ruling elites were much unbridgeable. In this respect, Ottoman
modernization efforts and Turkish secularization has been a step forward to bridge
the gap by providing the citizens the right to determine the national will. In other
words, Turkish secularization has more or less contributed to tackle with elitism of
the rulers. Therefore, analyses which overemphasize the elitism of Turkish
secularization fall into the trap of ahistoricism. This is one of the points which makes
secularism an indispensible component of democracy, especially in the Turkish

context.

316 Tagpinar, 7.
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3.5 The Rise of Islamic Actors in Turkish Politics

As has been mentioned in one of the previous sections, restrictions on the religion
were softened with the transition to multiparty politics. DP was more tolerant
towards religion in spite of the fact that its political ideology was not based on
religion.”"” Actually, from the 1950s onwards, as Sencer Ayata posits, center-right
parties diminished state’s control over religion.’'® By the liberal 1961 Constitution,
Islamist groups found opportunities to for maneuver, even though they were
dependent on center-right parties for political representation.>’® This owed much to
that 1961 Constitution extended the list of basic rights and liberties by bringing
social and economic rights such as consociational rights. 1961 Constititon also
guaranteed those rights against any violation.””” AP maintained direct and long-
lasting relationships with Islamic groups, communities as well as leaders.*”'
However, political Islam was on the scene with the foundation of the National Order
Party (MNP) in 1970. Owing to MNP, religious groups found direct political
representation until it was closed in 1971 for violating the rules of secularity.
However, Islamic movement from 1970s onwards found political representation

throughout the National Salvation Party (MSP) (1972-81).%%

The military regime used Islam as a shield for counterbalancing leftist ideologies to

reinforce the unity of national identity.>* In this respect, a Turkish-Islamic synthesis

*'7 Turan, “Religion and Political Culture in Turkey”, 45.
3'% Sencer Ayata, “Patronage, Party, and State: The Politicization of Islam in Turkey”, 44
319 Tank,7.

3201961 Anyasas1”, available at http://www.tbmm.gov.tr/anayasa/anayasa61.htm & Kemal Gozler,
“Anyasa Degisikliginin Temel Hak ve Hiirriyetlerin Sinirlandirilmasi Bakimindan Getirdikleri ve
Gotiirdiikleri”, available at http://www.anayasa.gen.tr/maddel3.htm

321 Sencer Ayata, “Patronage, Party, and State: The Politicization of Islam in Turkey”,44.
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3% Interview with Dr. Dogan Akyaz, instructor at Kuleli Military High School, Istanbul, November
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which was composed of the blend of religion with nationalist values was put into
force. As a corollary of this controlled Islamization, Quran classes were opened and
new imams were employed by the state. In order to contain anti-systemic ideologies,
state also promoted religious and moral education. This was reflected in the Article

24 of the 1982 Constitution which made religious courses compulsory.***

Such an atmosphere of Turk-Islam synthesis influenced the political arena as well.
Center-right parties, used religious symbols to reinforce their position in politics. The
state ideology in the form of Turkish-Islamic synthesis in the post-1980 period stood
in sharp contrast to the original Kemalist designation concerning the basis of the
state.”> On the other hand, in military schools religious education was limited to a
one within the framework of Atatiirk’s notion of secularism and teaching of Kemalist
ideology remained as a priority. **° In short, the state was vague in its message about
religion in the aftermath of the 1980 military intervention. On the one hand, the state
was secular in the Constitution but on the other hand, religion was utilized to
consolidate Turkish nationalism. The state’s new orientation towards Islam opened
new facilities for the Islamist movement. The future support base of the Islamist

movement was educated via using this Islamic current in the educational system.**’

As Sencer Ayata posits,“[t]he center right approach toward religion has emerged and
evolved since the 1950s as a peculiar combination of viewpoints, involving both a

general broadening of political freedoms and an expanded role for Islam in public

3241982 Constitution of the Republic of Turkey, Turkish Ministry of Foreign Affairs,

http://www.mfa.gov.tr/grupe/ec/eca/anayasa.pdf., in Tank, 11 & Tank, 10-11.

325 Hugh Poulton, Top Hat, Grey Wolf, and Crescent: Turkish Nationalism and the Turkish Republic
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life”.**® In this context, the rise of new urban business elites whose Islamic identity
determined their political and social affiliations, found the opportunity to be
represented in the Motherland Party(ANAP) since they took advantage of Ozal’s
economic liberalization policies. ANAP enabled Islamic elements to enter into and
survive in Turkish politics until 1991 when Islamic wing of the party namely Holy
Alliance was defeated by the liberal wing. When ANAP was in power, the
Naksibendis emerged as the most important Islamic lobbying group at least until
1989 when Ozal became president. The leader of the MP had affinities with
Naksibendis and did not hesitate to use the Naksibendi networks for political
purposes such as increase in export to Gulf countries by using Naksibendis’ links
with those countries. The True Path Party also played its part in serving the revival of
Islam in Turkish politics. Tansu Ciller, the leader of the TPP, formed “alliances with
organized religious groups”.**’ Arrangement of a publicly announced meeting with
Fethullah Giilen who is the leader of the most efficient Islamic group in Turkey,

Giilen Movement was the betrayal of that alliance.>*

Center-right also gave way to a firm ground to Islamic revival in education. The
religious schools namely, theology faculties, Quranic schools, and /mam Hatip
Schools which have mushroomed after 1950 as a result of center-right parties’
policies. Basically, those schools were under state surveillance that held them in line
with secularist education. Yet, especially the /mam Hatip Schoolgonstituted a
ground for religious groups’ organization. Moreover, Sufi groups’ penetration into
Diyanet /sleri Baskanligi besides the /mam Hatip Schoolgaused reduction of the

3! In addition, Islamic movement was nourished by tarikats and

state autonomy.
other Islamic organizations. The alienation of individuals and the ejaculation of

traditional communities following market economy and urbanization have been

328 Sencer Ayata, “Patronage, Party, and State: The Politicization of Islam in Turkey”, 44.
** Ibid, 46.

3 Ibid, 43-46.
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utilized by tarikats.>

What’s more, tarikats’ answering to social needs through
helping needy students, maintaining students free accommodation and financial aid
for food and other expenses, organizing medical aid and treatment increased their

popularity. ***

The political context was exploited by the Islamist parties which also reproduced
Islamic revival.>** MSP was opened under a new name the Welfare Party (RP) [in
1983]. ** In the 1995 elections the secular parties could not present satisfactory
policy packages to the electorate.*® Hence, the success of the Welfare Party and thus
the rise of Islam in Turkish politics could be based on the insufficiency of the
secularist parties which enabled the rise of the Islamic Welfare Party. Fuller makes
the point that the Welfare Party used the economic and social situation by acting as
“a social welfare agency for the needy” through which it tried to legitimize the
rhetoric of Just Order (Adil Diizen) to address to the urban migrants.*>’ Under the
victory of the Justice and Development Party in 2002 elections, mismanagement of
the economy, corruption and the establishment’s longstanding acceptance of them

played a significant role.”*®

The Welfare Party also achieved the mobilization,
organization and support of holdings, trade unions, chambers of commerce and
industry and media which constituted another factor in the rise of the Islamic
movement.**’ While in power, Necmettin Erbakan, the leader of the RP, determined

its priorities according to the party’s Islamic orientation discontenting its coalition

2 Ibid,49.

** Ibid,49-50.

334 Heper, “Islam and Democracy in Turkey: Toward a Reconciliation”, 36.
335 Turan, “Religion and Political Culture in Turkey”,45.
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partner True Path Party (DYP).**

Whereas in foreign policy, this was incarnated in
arrangement of Erbakan’s first visits to Islamic countries including rouge states
namely, Libya and Iran, establishment relations with militant Islamist groups such as
Egyptian Muslim Brotherhood and Palestinian Hamas,**' in domestic politics this
was reflected by imposition of Islamic regulations such as bans on alcohol
consumption, regulations on women’s clothing and construction of mosques in

Konya in which Erbakan had a considerable vote (41%) in the municipal elections.’*

However, the military did not keep quite. Two days after the Iranian ambassador
argued for imposition of Sharia, the military responded by mobilizing tanks in the
city of Sincan which would be followed by the arrest of mayor of Sincan, expulsion
of the Iranian ambassador, launch of a campaign against Erbakan by the military. **
In its meeting on 28 February in 1997, National Security Council (MGK) decided on
the downfall of the government relying on that the coalition government could not
meet criteria concerning secularism. One month after the MGK meeting, Erbakan
government collapsed. This was followed by Constitutional Court’s decision
concerning the outlawing of the RP in 1998. After Erbakan government was ousted
from power, Western Working Groups was founded in order to monitor the
ideological activates of civil society groups, governors and members of the media
particularly Islamist ones. As a corollary of perception of threat from Islam, a revised
National Security Concept was announced on 29 April 1997 in which Islamic

activism was codified as a threat to national security besides Kurdish

30 Barry Rubin and Kemal Kirisci (eds.), Turkey in World Politics: An Emerging Multi-Regional
Power(Boulder, CO: Lynne Rienner Publishers, 2001), 103 in Tank, 9.
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separatism.>** After the closure of the Welfare Party in 1998, Islamist movement in
Turkey continued to launch other parties entitled Virtue Party (1997-2001), as well
as the Felicity Party (2001-) and Justice and Development Party (AKP) (2001).
Islamist parties challenged the secular establishment of the state through an Islamic

identity deriving its roots from the repressed Islamic past of the Turks.’*’

The ascent of Islamic actors in Turkish politics, no doubt, has several reasons. Yet,
the gap between the elite culture and the culture of the masses has been one of the
reasons behind Islamic revival. The gap between the low culture and high culture in
the Ottoman era persisted during the Republic era. The latter caused elites to

delegitimize people’s Islam.**

Actually, this gap is assumed to be narrowed due to
developments caused by modernization such as centralized education, mass
communication and popular participation in politics. Yet, in 1920s and 1930s Turkey
lacked those factors to bridge the gap between the elites and the masses.**’ In this
respect, as Toprak asserts ,“any attempt to win the hearts and minds of the Anatolian
masses in the countryside required the use of traditional and religious symbols that
were anathema to the secularist republican elite”.**® However, the founders of the
Turkish Republic could not establish appropriate channels of communication with
the Anatolian peasantry. With the eruption ethnic-religious based rebellions,
Kemalist center appealed to authoritarian model of “modernization from above”
which targeted implementation of secularism and Westernization on reluctant
masses.”*’ In this respect, Mardin’s center-periphery paradigm which points out to
the continuity of the Ottoman history and the history of the Turkish Republic relying

on the gap between the center and the periphery is explanatory for the gap between

elites and the masses in Turkey. Whereas the center referred to the civil, military and
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religious bureaucracy which resembled state apparatus whose top was the Sultan, the
periphery involved the local notables, Sufi Islam and the peasantry in Mardin’s

center-periphery analysis.*’

The periphery created its counter culture vis-a-vis the center—the rulers knowing
Persian and Arabic in the Ottoman Empire during the traditional era.”' In the
nineteenth century integrating non-Muslim population as well as Muslim population
in the periphery and participation of those elements to political system stood as
problems. However, through cooptation of notables into politics, integration would
be launched after 1908.**?After the middle of the 19" century, clientalism between
the local notables and the state took a new form with bringing the state into the
periphery through imposing new obligations such as taxing, military service etc. and
offering new benefits. The local notables constituted the link between the state

officials and the peasants.*>

According to the center-periphery paradigm, Mardin suggests, Turkish
modernization was imposed on or against Islam of the periphery by a secular elite at
the center. Ataturk’s cultural Westernization program blended with Comtean
positivism and Mustafa Kemal’s attitude against stranglehold of folk culture led to

(135

Islamic “’mythopoetic forms” of Turkish folk culture which had been a central
component of Turkish identity in the Ottoman period. Displacement of this version

of Islam from the foundation of Turkish national identity created an ethical vacuum
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and the inability of Kemalism to create a social ethos to fill this vacuum.> Similar
to Mardin’s analysis which prioritizes the political over the economic in analyzing
the rise of Islam, Umit Cizre Sakallioglu puts forward that the Turkish state, but not
the grassroots Islam, has been the most significant determinant of the political role of
Islam in Turkish politics since the foundation of the Republic.’*” State oppression
and intolerance played a vital role in development of Islamism in Turkey as a

political ideology.>*®

However, as has been discussed in the previous section, elites’ challenge with folk
religion is not unique to Turkish secularization given the European case of
secularization and rise of the periphery might very well point out to the dialectic
between elites’ imposition of disenchantment and people’s reaction via producing
new types of faith. What’s more, rise of periphery against center elites can not be
analyzed without taking class relations into account. That is to say that just like the
other post-modern identity politics, Islamism contains cross-class as well as cross-
national claims®’. Actually, Mardin’s center-periphery paradigm does not deny class
relations altogether as he takes into account the cross-cutting cleavages of owners
against non-owners of the means of production which might change the picture and
as he recognizes the new cleavages and differentiation within the periphery as well as

differentiation within bureaucracy.358
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As has been mentioned before, in Mardin’s center-periphery paradigm, Islamic
actors constituted one of the components of the periphery vis-a-vis the secular
military and bureaucratic elite. However, center-periphery analysis remains
insufficient to explain the rise of political Islam in a complete picture because of
overfocusing on cultural and political elements. Yet, center-periphery perspective is

not complete given its ignorance of the historical specificity of the current
conjuncture and focus of “counter-elite” thesis on the professional middle class and

university students.*>

As Ayse and Sencer Ayata put it, center-periphery can be criticized for first of all
seeing center and periphery as monolithic entities. Second, the role and relation of
the CHP to the state and elites have varied throughout the Republican history. Third,
the periphery has always been fragmented in social and cultural terms.*®
Furthermore, center-periphery approach neglects the narrowed gap between the elites
and the masses as a corollary of proliferation of the links between the center and the
periphery through extension of the market economy, democracy and modern popular
culture. Furthermore, rapid socioeconomic development and political change Turkey
witnessed diversification of elites. Therefore, it is not realistic to talk about an
ideologically and politically monolithic elite in Turkey. In addition, the number of
civil servants in bureaucracy who are members of CHP has decreased considerably
since CHP has been out of power. What’s more, the attitude of the CHP towards state
establishment has been subject to change concerning major political issues. Also, the
periphery as well as the center is divided across culture, political ideology and social
class. Last but not the least, the electoral support of the CHP comes neither from the

dominant groups resembled by the rich and the center nor from the underprivileged
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resembled by the poor and periphery rendering the positioning of the CHP

ambiguous.’®'

In addition, center-periphery paradigm could also be criticized with a cultural
criticism within. In contrast to Gellner, Ilkay Sunar points out to the diversity of
Islam. Accordingly, the Ottoman Empire compromised “High Islam” and “Low
Islam”. Actually, “High Islam” whose loose variant dominated in the center and
“Low Islam” which dominated in the periphery was in a symbiotic relationship rather
than being in a continuous tension. The imperial paradigm of Islam (which was the
rule of Islam before modernity) incarnated in the Ottoman Empire is not hostile to
the separation of religion and the state. The Ottoman Empire was a temporal state
model which coexisted with the “semi independent” religious unions and
communities rather than a caliphate state model which combined politics and religion
and the link between belief, society and power was kept. In the imperial model of the
Ottoman Empire, the link between belief and power was torn apart whereas the link
between society and belief was kept. However, the modern Turkey denied both
models in that it ruptured the link between society, belief and power.’*® Sunar’s
critique to monolithic understanding of Islam in the Ottoman Empire, is valid for
Islam in modern Turkey. Yet, it should be added that Mardin had also accepted

differentiation in the periphery although underestimated it to a great extent.

Mardin’s analysis based on center-periphery dichotomy minimizes the rupture
between the Ottoman Empire and the Turkish Republic while stressing the continuity
of the center-periphery duality. Furthermore, as he overfocused on culture and

ideology and defines the main fault line between the periphery and the center as
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cultural, he underestimated the clash of economic divisions between the center and
the periphery. To put it that way, Mardin privileged superstructure over infrastructure
in analyzing Turkish politics. However, it is not possible to explain the rise of
peripheral Islam with prioritizing politics. In other words, economic reasons have
also been very influential in Turkish politics as well as in the rise of Islam. For
instance, Necmettin Erbakan’s discourse of “just order” which addressed the
disadvantaged poor people earned the party popularity in the “periphery” which

became one of the factors behind the rise of political Islam in Turkish politics.

On the other side of the fence, Giilalp explains the rise of Islam with the postmodern
condition, not with the mobilization of peripheral forces excluded politically and
culturally from the centre.*® Political Islam in Turkey is related with a cultural

project and tries to mobilize people through addressing their class interests.’*®* T

0
explain the rise of Islam, in counter argument to the secularization thesis, he suggests
that the rise of political Islam vis-a-vis Kemalism is related with globalization and
post-modernization/the process of transition to the condition of postmodernity,’®’
State oppression and intolerance played a vital role in development of Islamism in

Turkey as a political ideology.*®

Relatively democratic context also paved the way to the rise of Islamic actors. The
increasing visibility of Islam in Turkish society since 1950s can also be evaluated
within the framework of passage from bureaucratic authoritarianism to populist

democracy. DP’s power paved the way for shifting of the political basis of the CHP
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from bureaucratic state to the political elite.*®’ Islamism which targets an Islamic
state which can be seen as radical against rigid state laicism appeared in 1969 in
Turkish politics with Necmettin Erbakan.’®® However, religion-oriented political
cadres were increasingly integrated to the laic and democratic system since 1969
owing to the political institutions.*®* Growing number of Islamic actors adapted to
the laic institutional milieu since 1980s and 1990s.>”® The voluntary secularization of
Islamic life contributed to the transformation of authoritarian laic Republic to a more

tolerant laic democracy.””'

After 1980 with the loosening of the control of the state over the Islamic actors,
Islamic actors reorganized their lives more easily. This space of maneuver enabled
Islamic actors to shape the state’s attitudes and behaviors towards Islam. Actually,
Islamic actors as social actors playing a role in the encountering Republican project
have always been in interaction with the state.®”? Yet, after the 1980s, the relation
between the state and society changed to a great extent in spite of the anti-democratic
oppressions of the 1980 coup. Turgut Ozal loosened the rigid laicist attitude through
reconciliating the tolerance for Islam and neoliberalism. Islamism developed
consistently and together with the free-market. The military also supported tolerance

for Islam. >

367 Tagpinar, 122-126.
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In short, the reasons for the rise of Islam in Turkish politics are multifold. Center-
periphery paradigm, among others, highlights the cultural and ideological reasons
behind the rise of Islamic actors. On the other hand, the postmodern age which
recognizes room for different identities to express their demands is another reason in
addition to the oppression of the state paradoxically. By all means, economic reasons
played its part and maintained the mobilization of the masses to the unjust class
relations. Hence, the rise of Islam can not be reduced to a single cause but rather it

has political, cultural, economic and social dimensions.

3.6 Turkish Politics After the 1980s

1980 military coup was declared to be actualized in order to keep the integrity of the
country and the nation, protect law and basic liberties, security and reestablish state
authority. National Security Council which governed the country until 1983,
suspended the Constitution, abolished the parliament, closed political parties,
arrested party leaders and suspended the activities of unions. All dissident leftist
powers were tried to be contained. All academicians who have leftist tendencies were
erased from universities for the sake of ideological homogeneity. Biilent Ecevit, The
Leader of the CHP was imprisoned after trials which increased political tension
within the country. Freedom of thought and speech was abolished. The President,
Kenan Evren was equipped with emergency powers such as abrogation of the
parliament, governing through decrees, and appointment of the members of the
Constitutional Court, vetoing laws and applying to plebiscite for constitutional
changes. 1982 Constitution was taken to plebiscite which also included the approval
of Evren as President. People voted for the plebiscite since otherwise would extend
the period for transition to democracy. The first election in 1983 after the military
coup witnessed the victory of The Motherland Party (ANAP) even though it could
not suffice Ozal-as its leader- to guarantee its legitimacy. Ozal government was

conservative (just like AP), traditionalist (just like MSP), nationalist (just like MHP)
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and believed in social justice( like social democrats). Ozal was not concerned with
transition to democracy. Protection of laws and order was left to martial law. In

1987, political rights were restored. *”*

Ahmad argues that even though Ozal gained the majority of votes in 1987 elections,
he lost his legitimacy as he manipulated the Election Law for his purposes. Also, he
made no efforts for changing anti-democratic laws of the military regime as economy
was his first priority. Nevertheless, he could not tackle with inflation, and improve
the economic conditions which in turn decreased his popular support. As a result, he
tended towards the candidacy of Presidency and was elected as President in 1989 by
a parliament who got 20% support of its constituents. In the meantime, ANAP was
still in power but another political impasse emerged as a result of political
assassinations, Islamic fundamentalism, high inflation, economic problems and

growing Kurdish uprisings in the Southeast. *”°

As a result of 1991 elections, a coalition government between the victor of the
election True Path Party (DYP) and Social Democrat Peoples’ Party (SHP) which
came out to be the third party in the election was formed. *’® While DYP-SHP
coalition was in power the CHP was re-opened in 1993 after the 1980 military
coup.””” CHP paid attention to democratic rights but actually, it had launched
democratization process since the 1960s. In line with the ideal of democratization, it
adopted tolerance for the different and thus cultural pluralism. Moreover, rights for

the minorities and the oppressed groups constituted an important component of

3™ Feroz Ahmad, Modern Tiirkiye’'nin Olsumu (istanbul: Kaynak Yayinlari, 2008), 214-231.
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CHP’s policies. Being a part of Anatolian Left, the CHP initiated a new approach
which would draw parallels between Alevis and Sunnis as well as the non-Muslims
in 2000. Baykal who became the leader of the CHP in 1993, launched a new form of
social democracy that would blend Turkish culture, humanism, love, tolerance,
solidarity. This aimed to bridge the gap between leftist elite and populism. This new
strategy of the CHP privileged society over the state. It is noteworthy to state that
Baykal targeted étatist tradition of the CHP which was accused of “imposing
modernization to the society and being anti-democratic”.*’® This is significant since
the CHP tried to bridge the gap between elite and masses which proved that the CHP
did not aim to be the party of the state-elites but it also addressed the masses. In
addition, it adopted a “human-centered analysis” rather than a class analysis which
was designed to appeal to the masses.>” It attracted some urban-class Kurdish votes
with its identity politics (not ethnic separatism) as well as it attracted the votes of
Alevis and secular women with its policies regarding secularism. In short, it is
possible to say that the balance has been shifted from the state to the society in
rhetoric and program. On the other hand, leaving socio-economic inequalities
untouched, adoption of some of the discourses of the center as a political maneuver

constituted interruptions in this new strategy.380

1990s witnessed increasing polarization also between proponents of Kemalist project
and rising Islamists. Burn of 37 intellectuals among which were Alevi poets,
intellectuals, and musicians to death in July 1993 by Islamic fundamentalists
reunderlined this polarity. The rise of the Welfare Party (RP) which was founded in
1983 coincided with this polarization. The RP won a victory in 1991 local elections
and 1995 general elections. The RP formed a coalition government with DYP.
However, during their power Islamic codes in public space increased which paved

the way for 28 February process. In the 28 February 1997 meeting of the National
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Security Council meeting, the military demanded extension of compulsory education
from 5 to 8 years, closing down Quran courses, the implementation of the dress code.
Erbakan signed the proposal of the military. By 28 February process, military’s
conception of internal threat (Islamists and PKK) became prior than external threats.
President Demirel gave the duty to form the government to Mesut Yilmaz, the leader
of ANAP by taking into consideration the tension in society. Yilmaz formed a
government with DSP and DTP. The Constitutional Court closed the RP for being a
center against secularism and banned Erbakan from politics for 5 years. After the
1999 elections, a government between DSP, ANAP, and MHP was formed. On the
other hand, the Virtue Party which was founded after the closure of the RP, was
witnessing the clash between reformists led by Recep Tayyip Erdogan and Abdullah
Giil and traditionalists. It was also closed for being the centre of anti-secular

activities in 2001, %!

When the Virtue Party was closed the National Opinion (Milli Gorils) had been
divided between the traditionalists and reformists. The Reformists did not join the SP
which was founded in 2001 and was composed of the proponents of the National
Opinion. Instead, Reformists founded the AKP in 2001. Therefore, even though AKP
emerged out of the National Vision tradition of Erbakan, it distanced itself from the
National Vision in terms of establishing close ties with the West including the EU
and adopting neo-liberal economy. As ilhan Uzgel stated, AKP represented
continuity between the DP and ANAP in terms of positioning itself against the state,

including Islamic tenets, and close ties with the West.*®

¥ Meliha Benli Altumisik&Ozlem Tiir, Turkey, Challenges of Continuity and Chan@®ndon:
RoutledgeCurzon, 2005),54-65.
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3.7 Alternative Modernity

Turkish modernization was driven by a bureaucratic elite who was influenced by
Enlightenment and Westernization. Yet, with the challenges against modernism and
the universal myths of Western civilization, the Kemalist modernization project
started to lose ground. The crisis of modernization gave way to Islamism in Turkey.
In other words, the post-modern condition opened the unquestionable myths of
Turkish Westernization project into question.’® In this context, Western modernity

has been questioned.

Niliifer Gole argues the public claims of Islam have been confronted by secular
authoritarianism in Turkey.*** Notwithstanding secularism which tries to keep
religion under control, Islam has always been a significant agent which shaped social
and political life in Turkey. Since 1980s and especially 1990s, Islam has become an
influential political, economic and cultural force which determined the changing

nature of Turkish modernity.’™

Actually, “the resurgence of Islam has been one of
the defining and constitutive elements of the changing nature and formation of
Turkish modernity since the 1980s, and has had a significant effect on Turkish
secularism by causing its recent crisis”.**® It is possible to say that an alternative
modernity to the one defined on the basis of Western modernity in Turkey emerged

after the 1980s.
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With the entrance of Islam into national public spheres, the homogenous structure of
national public spheres is questioned.*®’ Islamic public spheres are borne out of the
civil societal and market forces which seek for visibility and legitimacy in the

national public sphere.”**As Géle puts it:

[T]loday Muslim identity is in the process of “banalization”; actors of
Islam blend into modern urban spaces, use global communication
networks, engage in public debates, follow consumption patterns, learn
market rules, enter into secular time, get acquainted with values of
individuation, professionalism, and consumerism, and reflect critically

. . 389
upon their own practices.

By doing so, Islamic identities create an “alternative” modernity to the one defined

with reference to Western modernity.

As Gole puts it, non-Western societies should not be analyzed with reference to the
mirror of modernity. On the contrary, modernity needs to be analyzed with respect to
non-Western societies. As modernity is saved from the monopoly of Western
societies, transition to plural modernities from monist conception of modernity can
become possible. This brings into mind the possibility of alternative modernity.**
However, Gole adds that the term alternative modernity is problematical in the sense
that it attains Western modernity as unchanging and standard and locates other
modernities as its alternative.*”' Non-Western countries position themselves vis-a-vis

392

Western modernity which constitutes a reference point for them.””~ However, Gole

points out to asymmetry between the Western and non-Western societies. The

7 Gole, “Islamic Visibilities and Public Sphere”, 6.
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historical, political and intellectual orientations of non-Western societies are
determined by their dependency on Western modernity. In this sense, there is not a
reciprocity between Western and non-Western societies. Gole suggests that weak
capacity of non-Western societies in producing modernity and their dependency on

393

Western societies as “a standard setter” refer to weak historicity. To her, non-

Western modernity is fragmented, discordant and discontinuous. ***

According to Tagpinar, Turkish citizens had to be secular in order to become
enlightened, nationalist, republican, modern and civilized.>” On the other
hand,“[t]he Islamic subject is formed both through liberation from traditional
definitions and roles of Muslim identity and through a resistance to a cultural
program of modernity and liberalism”.**° “Islamic criticism thereby reveals a cultural
realm of power relations between Western model of modernity and Muslims, a realm
inscribed in bodies, memories and language throughout a long historical process. In
other words, the roots of the stigmatization of Muslim identity lie in this realm of

incorporation of normative values, namely in the Muslim habitus.”*’

On the other hand, Touraine differentiates between modernity and modernization.
According to Touraine, modernization refers to modernity in action whereas
modernity refers to victory of reason, emancipation and revolution.””® Given the
Turkish experience of laicism, it can be asserted that Turkish Republic has created its

own modernization path through articulating Diyanet Isleri Baskanligi to control

* Ibid, 66.

** Ibid, 67.
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religious activity in political terms if not in cultural terms. In other words, Turkish
Republic has synthesized Western secularism with the Central Asian, Persian and
Ottoman state tradition and created a control account of laicism. Actually, Gole
makes a similar differentiation where she defines modernity as universality whereas
she refers to the path different countries figure out with respect to history and

cultures when she uses the word modernization.*”’

Notwithstanding this
differentiation, she reads Turkish modernization project by projecting Western
modernity on it. As she mentions repressed Islamic elements by the Western model
of modernity, it can also be valid for Turkish secularism. As has been mentioned
above, Turkish experience of secularism is one of hybridity between Western
modernity and Eastern historical roots. To put it differently, Turkish secularism has
been affected by the historical interaction between “the West” and “the East” besides

having partial inheritance from the Ottoman state tradition.

Although Niliifer Goéle’s emphasis on alternative modernity to the hegemonic
Western modernity is significant to include Islamic identities in the public sphere, it
does not highlight the historical specificity of the Turkish context even though
underlining the uniqueness of Eastern contexts. To put it that way, the unique nature
of Turkish laicism so as to challenge religious oppression remains intact in Niliifer
Gole’s analysis. In other words, by underestimating the roots of Turkish state in
Central Asia and Persia as well as the Ottoman Empire in the primacy of the state
over religion which has led to the control of religious activities by the state and
exclusion of religious symbols from the public sphere consequently, it lacks
historicity. This is to say that critics who accuse CHP’s laicism of being a Western
imposition upon authentic Turkish culture, especially Islam neglect the Turkish state
tradition deriving from Central Asia and Persia as well as Ottoman Empire in the
form of prioritizing state over religion. However, a historical analysis is needed to

evaluate the peculiar nature of CHP’s conception of laicism which is based on
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control and evaluate the extent of CHP’s etatism with respect to its principle of

laicite.

3.8 Turkish Secularism and Democracy

The compatibility of secularization thesis with the Turkish case of secularism has
been questioned as a corollary of the proliferation of Islamic identities especially
after the 1990s. This owed much to that the end of twentieth century witnessed a new

400

kind of politics or a new kind of governmentality™ "~ which enabled new imaginations

of public, the state and the state-citizen relationship.*”’ The symbolic center of
politics has shifted from public institutions to things like civil society.*”
Consequently, the state-centric Turkish secularism has been subject to challenges and
criticisms since 1980s and 1990s due to democratic demands. Hence, in contrast to
the secularization thesis which foresaw the decline of religion with modernization,

religious identities emerged with new demands in the public sphere.

Turkish secularism is in crisis and needs to be reconstructed on the basis of a
democratic and multicultural foundation which would constitute the basis for
common public morality and a civic coexistence among various religious and

nonreligious groups.*” Keyman sets forth Turkish secularism could not achieve
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creating a social ethos. But rather, it was the construction of assertive Turkish
secularism and the laicist national identity that was aimed although they have faced a
severe legitimacy crisis given the demands of Islamic identities for recognition as
well as cultural group rights. In line with the demands of Islamic identities, Turkish
society has witnessed “deprivatization of religion” which made Islam influential in
different spheres of social life. Deprivatization of Islam operated through
politicization of Islam, economic Islam which articulated between free market and
local communities and cultural Islam which constituted a symbolic force for identity-
formation and is intricate with postmodern, highly globalized and consumptionist

404

cultural patterns.”™ With the publicization of the religion, secular state ideology

became more private.*?’

Gole argues that two premises concerning secularism have come to be questioned
recently. The first is about the concomitant nature of secularism and democracy
whereas the second is that secularism involves the impartiality of the state and thus is
a guarantee for religious pluralism.*”® “Secularism underpinned the ideal of a
national community “free of religion”, yet simultaneously it implicitly defined this
community in terms of a Muslim and Sunnite majority, in counter distinction with
non-Muslim minorities of the cosmopolitan empire as well as the Alevites and
Kurds”.*7 “Turkish secularism is not only too secular but also too Sunni that it is
neither impartial [nJor neutral”.*”® As Casanova points out, “the project of
constructing a strong and state-centric mode of secularism is likely to be vulnerable
to criticism and challenge, “because it is too secular for the Islamists, too Sunni for

the Alevis, (too Muslim for the non-Muslim minorities) and too Turkish for the
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95 BOzyiirek, 3.
406 Gole, “Manifestations of the Religious-Secular Divide: Self, State, and the Public Sphere”, 44.
7 Ibid,45.

408 Keyman, ,“Assertive Secularism in Crisis”,149.

107



Kurds”.*”” Turkey faces a crisis concerning assertive secularism*'® as Diyanetsleri
Baskanligl and constitutional [laicite] aimed to control and privatize religion rather
than acquiring state impartiality towards Muslim and non-Muslim groups. Those

contributed to the deprivatization of Islam in Turkey.*"!

The attitude of political Islam to state affairs has been another obstacle in front of
consolidation of democracy. “The state-friendly posture of many forms of political
Islam is related to the existence of a political culture that puts a higher priority on the
preservation of the state than on the consolidation of democracy. It is also a legacy of
the past political configuration when the ulema were part of the state elite. The pro-
state orientation of the Sufi tarikats provides further rationale for a synthesis between
Islam and the nationalist principle of the state’s territorial integrity”.*'* Hence,
Islamic identities appeared for the state rather than as components of civil society or

a democratic public sphere which might challenge the authoritarian state policies in

Turkish politics.

Furthermore, Western conception of secularism is problematic in the sense that it
causes exclusion of the people with religious symbols from the public sphere and
thus stands as an obstacle for democracy. Gole brings to the fore a non-Western
framework to open the taken for granted Western framework into question. “[T]he

universalistic claims of the West “normalize” and thereby silence a domain of
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cultural stigmatization that can only be revealed from the vantage point of non-

Western criticisms of postcolonial or Islamic subjects”.*'?

Turkey confronts a tension between representative democracy and secularism since
the latter seems to work against the former.*'* “[A] Turkish state in which the
collective identities and interests of these groups cannot find public representation

cannot be a truly representative democratic state, even if it is founded on modern

secular constitutional principles”.*"” In this respect, Keyman calls for a democratic

secular modernity based on a redefinition of secularism. He suggests that “objective
secularization” which refers to the institutional separation of the political and
religious domains should constitute the foundation for Turkish democracy and its

consolidation.*!®

Keyman suggests that the crisis of secularism can be mastered through a

democratic secular imaginary” (as William Connolly puts it), that is, by
democratizing the secular state in such a way that while religious
worldviews and convictions accept and promote the secular state as a
sufficient and indispensable condition for the public visibility of their
values and cultural identities, the secular state not only becomes neutral
and impartial to each and every religious identity, but also attempts to
take seriously and accommodate religious claims and demands by

allowing cross-cultural dialogue and democratic deliberation in the public

417
sphere.
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No matter how Turkish secularism in the practical sense of the term has hindered the
development of democracy, secularism is an indispensable component of democracy
which recognizes citizens’ equality regardless of their religious beliefs. In addition,
we should bear in mind that emergence of every religious identity does not
necessarily mean the development of civil society and democracy. In this respect,
Mehmet Ali Kiligchay reminds us that modernization is a state-based process and
precedes the emergence of civil society since the formation of civil society is
dependent upon the establishment of the state. In other words, civil society can not
emerge without the modernizing role of the state. However, Turkey and Turkish
society could not be modernized due to its hesitation in abolishing the Ancien
Regime. In contrast to the West in which the state emerged during the construction of
itself and society, state always tried to construct society which gave way to
postmodernization rather than modernization in Turkey. In a society which could not
be modernized, the entities under the guise of postmodernity in fact point out to
archaism. In other words, parochial reactions such as ethnic and religious oppositions
to modernity are not the corollary of modern processes but rather are the eruption of
the old privilege demands in history. Hence, the main problem in Turkey stands as

the need to break the archaism of society rather than archaism of the state.*'®

In this respect, the question of the compatibility of Islam with democracy came to the
fore. In this sense, Gellner evaluates Islam as a rival to civil society which
necessitates privatization of religious belief since Islam resists secularization.
Whereas High variation of Islam which is proponent of the Holy Book is
industrialization friendly, it is not freedom or civil society friendly in contrast to
Christianity which is friendly to the both. Whereas in Europe the opposition between

community and society is an opposition between the past and the present, in
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traditional Islam community and society were always synchronic in which society

prevailed in the center whereas community prevailed in the periphery.*"

What’s more, assuming the rise of Islamic actors to contribute to the development of
civil society and democracy is too reductionist and one-sided because the gender
dimension in Islamic project is, at least, as problematical as in the Republican
modernization. For example, Having been in the Giilen Movement as an observer,
Berna Turam argues that male followers of the Giilen movement as one of the
Islamic actors in Turkey*™ support the participation of women and pay significance
to the visibility of women in the public sphere just as the male elites of the early-
Republic. This attribution of significance to the participation of women in the public
sphere complements the civilized image of women like in the efforts to activate
women during the nation-building process. In line with this, on the display, there was
no suppression to women in terms of life styles, outfits or political views in the
Giilen Movement.*! However, visibility in the public sphere is one thing, giving
share from power is quite the other. Service Movement of Giilen is actually a
gendered movement since women are excluded from the networks of power even
though they participate in the public sphere. In this respect, even though Giilen
Movement pays attention to visibility of women in the public sphere, it prioritizes the
traditional role of women in the private sphere since they relate women with the
interests of the society. A small proportion of women elites has benefited from the

activities of the Movement just as the small proportion of women elites has during

19 Ozdalga&Persson, 12-17.
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2! Turam, 140-141.
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nation-building era. Those exceptional cases by no means reflect the general
situation of women in Turkey.**? Therefore, attributing Islamic actors a potential for
democratization through integrating them into the public might be hyperbolic. In
other words, whereas exclusion of Islamic actors relying on laicism is
antidemocratic, inclusion of Islamic actors in the public sphere might not necessarily

lead to democracy in terms of its outcomes.

True, gendered society is the product of neither the only Islamic male actors nor only
the laic male actors but rather the result of the interpenetration of them.*”® As Ghada
Karmi suggests, there is no direct relation between Islam and patriarchy. Instead,
patriarchy is observable in the general social and political conditions. In this context,
the laic and Islamic roots of patriarchal practices are intermingled.*** In other words,
the common views about gender bring together laic and Islamist male actors

together.**

As Alev Cmar suggests laic and Islamic males reproduce patriarchal
practices through their efforts to keep “civilized image” in a similar way. Males gain
uniqueness and legitimize their transformative efforts through ‘“saving women’s
bodies”. Even though they seem capable of emancipating women’s bodies, they gain

® In this respect, Turkish

power through patronage of women’s bodies.*
modernization and Islamic modernity share in common that they were pursued by
male actors who determine the fates of women and decide on behalf of the women’s

bodies.

22 Ibid, 150-151.
2 1bid, 135.

2% Ghada Karmi, “Woman, Islam and Patriarchialism” in Mai Yamani (ed.), Feminism and Islam.
(London: Ithaca Press, 1996), 81 in Turam, 135.

425 Turam, 160.

6 Alev Cinar, Modernity, Secularism, and Islam in Turkey: Bodies, Places and Tifiieneapolis:
University of Minnesota Press, 2005), 54 in Turam, 156 and Turam, 156.
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Generally, the civilizing projects of Islamic groups like their secular counterparts
prioritize increasing the visibility of women in the public sphere. Just as the founders
of the state nationalized the secular life styles, contemporary Islamic actors
nationalize belief-based life styles. Second, both actors have succeeded the
integration of women into the private sphere. **’ Third, male actors determine
women’s interests on their behalf sacrificing their subjectivity for the sake of greater
projects. Actually, this common attitude of Islamist and secular men established a
common link between those actors. This link constitutes the basis of another level of
the interaction between Islam and the state. Both Islamist and secular men
compromise on the gendered exclusion of women, particularly religious and veiled
women.*”® However, it seems that whereas Islamists exclude women from the public
sphere, the secular men are relatively inclusive provided that women are
“normalized” and turned into unveiled women. Hence, although speaking on behalf
of women and their bodies is patriarchal by all means, the secular men are more
interested with normalization and competency of women with secular norms and
secular outfits whereas the Islamist male actors exclude women even if the latter
adopt religious norms and are normalized on the basis of these norms. On the other
hand, drawing upon the above discussed, it would not be pointless to posit that
Islamist men are even more exclusionary than the secular men. Hence, formulating
laicite so as to integrate Islamic identities into the public sphere is democratic in
terms of deconstructing the power relations between secular and Islamic actors but
might not help to deconstruct the power relations between men and women. For a
secular democracy, patriarchal relations between men and women should also be

questioned.

Last but not the least, the challenge of Islamism which claims a monopoly of truth

through a single universal religion is paradoxical to Enlightened positivism of

7 Turam, 134.

28 Ibid, 133-134.
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Turkish modernization project. As Gole suggests, “[i]n distinction from progressist
and pluralistic social movements, the fundamentalist movement refers to
transcendental sources of truth and authority, takes a past-oriented societal model as
an ideal, and has a holistic claim to change, encompassing all areas of life, ranging

»#2 Hence, relativizing

from state power, science, and faith, to life-styles.
Enlightenment philosophy is not possible by another universalism but conversely it
could be made possible by a viewpoint which recognizes a plurality of beliefs/non-
beliefs. Yet, if all the identities (religious or not) can meet at the common
denominator of the consciousness of democracy which is ready to break away with

universal dogmas, then there is hope for a secular democracy which recognizes

freedom and equality to all people from all religious beliefs.

3.9. AKP in Power

In the 2002 elections, AKP rose as the victor with 34.43% of the votes whereas CHP
got 19.41% of the votes respectively.”® AKP’s ascendance to power is the
consequence of many factors. In the first place, as Umit Cizre argues that AKP’s rise
to power is the result of “the structural disintegration of dominant power relations
and paradigms in Turkey”.*! Electoral victory of the AKP in 2002 election was the
indicator of rejection of the existing political framework and political inertia by the
vast sectors of population.*? In this sense, “the 2001-born [AKP]’s focus on the

accession to the EU has helped to transform the negative inertia of the 1990s into a

29 Gole, “Islamic Visibilities and Public Sphere, 13.

430 “Tiirkiye Genel Se¢im Sonuglar1”, available at
http://www.bbc.co.uk/turkish/specials/1419_turk elections/page2.shtml

1 Umit Cizre, “The Justice and Development Party: making choices, revisions and reversals
interacively” in Umit Cizre, Secular and Islamic Politics in Turkey, the making of the Justice and
Development PartyNew York: Routledge, 2008), 3.

2 1bid, 3.
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positive discourse relevant effective governance”.** Second, in 2001 Turkey has
went through a fierce economic crisis. The previous government’s (DSP-ANAP-
MHP) success was overshadowed by the crises as well as the illness of the Prime

Minister Ecevit. ***

Therefore, the electorate looked for an alternative for economic
betterment. As Cizre argues, it was this conjecture which also gave way to AKP’s
policies of reform.**> AKP’s rise to power could also be related with international
factors. In a conjecture in which the USA was trying to settle in the Middle East,
nationalist left or right was not preferable by the USA because of strategic reasons.
AKP’s march to power also needs to be considered within the framework of Broader
Middle East and North Africa Initiative which rested on moderation of political
Islam in power. According to the Initiative, Islamic movement in Turkey would
constitute a very suitable model for its implementation in the Middle East. It was
crystal clear that Turkey would not play such a role with a Kemalist regime. Hence,
international dynamics required that Turkey should be ruled with a moderate Islamic
government.”° In addition, articulation of Islamic capital to the global system had
made efforts Last but not the least, 28" February process which led to oust of elected
government comprising Islamist RP together with DYP from power had caused a
reaction in Islamic and liberal circles. Therefore, AKP’s electoral victory could also

be associated with social reaction to design of politics by the military.

In the 2007 elections, AKP and CHP increased their votes to 46.47% and 20.84%
respectively. MHP which could not enter the parliament in 2002 elections was
elected to the parliament in 2007 with 14,26%. **’ Electoral victory of AKP in 2007

owed to many factors. To the reasons for 2002 elections which kept its viability

3 Ibid, 4.

% Altumsik & Tiir, 64.
3 Ibid, 4.

6 Uzgel, 13-15.

7 «“Tiirkiye Geneli Segim Sonuglari”, available at
http://www.hurriyet.com.tr/secimsonuc/default.html
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except economic crisis, AKP’s handling of the economy between 2002 and 2007
should be added. Actually, AKP had reapt the fruits of the economy package of
Kemal Dervis who was the Minister of Economy in the coalition government of
DSP, ANAP and MHP. Also, after Constitutional Court cancelled the first round of
presidential elections in which Abdullah Giil was candidate upon CHP’s application,
AKP took the decision for early elections. The Court’s decision created the
perception that “national will” was being prevented by the secular establishment.
Hence, the reactionary votes have been another factor in AKP’s electoral victory in
2007. Last but not the least, the steps taken for accession to the EU until 2005 had
gained the support of liberal circles even though AKP lost momentum after 2005 for

accession to the EU.

AKP is located in the center-right of the political spectrum even though it is the
offspring of the National Outlook Movement (Milli Goris). “** “A critical lesson of
the JDP drew from the failed decade of the 1990s was a discursive denial of its
Islamist pedigree and adoption of a moderate and non-religious discourse in its
place”.*? That’s why, AKP rejected the use of the name “Muslim democrat” but
rather preferred to use the term “conservative democrat” to define itself. **° As
Gilines Ayata and Fatma Tiitlincii argue, “[i]nstead of emphasizing their Muslim
identity, they preferred to ground their moral and religious values within the confines

of ‘conservatism’.”**! The leading members of the party declared that they have

changed with respect to the issues of secularism, democracy and the Islamic state.**?

% Ahmet Yildiz, “Problematizing the intellectual and political vestiges: from ‘welfare’ to ‘justice and
development’”, in Umit Cizre, Secular and Islamic Politics in Turkey, the making of the Justice and
Development PartyNew York: Routledge, 2008), 43.

9 Cizre, “The Justice and Development Party: making choices, revisions and reversals interacively”,
4.

9 Ayse Giines Ayata&Fatma Tiitiincii, “Party Politics of the AKP (2002-2007) and the Predicaments
of Women at the Intersection of the Westernist, Islamist and Feminist Discourses in Turkey”, British
Journal of Middle Eastern Studig85:3, 2008), 367.

1 1bid, 367.

#2 Cizre, “The Justice and Development Party: making choices, revisions and reversals interacively”,
31.
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AKP party program evaluates [laicite] as indispensable for democratic governance
and as a guarantee for religious liberties and freedom of conscience.*”® Nonetheless,
AKP has been a party which commonly appealed to using Islamic motives in

. 444
discourse.

Actually, between 2002 and 2005, AKP spent considerable energy for being a full
member of the EU. In line with the democracy packages to bring Turkey in
compliance with the EU criteria, AKP curtailed the power of the National Security
Council (MGK) which had a prevailing role in politics in Turkey.*** Also, freedom
of expression, education and broadcasting in the Kurdish language, abolishment of
anti-terrorism provisions, and establishment of retrial rights for citizens were
actualized between 2002 and 2003.%° Yet, after 2005, AKP government’s reform

44
momentum was reversed.**’

However, since AKP came to power, the secular establishment has been suspicious
about AKP’s hidden Islamic intentions.*** Since it came to power, AKP made efforts
to make religion visible in the public sphere by different means. One of them was the
bill concerning The Basic Law on Public Administration which forbid non-

discrimination and regulation and implementation against individual rights and

3 y1ldiz, 53.

4 Ayse Giines Ayata&Fatma Tiitiincii, “Party Politics of the AKP (2002-2007) and the Predicaments
of Women at the Intersection of the Westernist, Islamist and Feminist Discourses in Turkey”, British
Journal of Middle Eastern Studig85:3, 2008), 382.

*> H.W. Lowry, ‘Turkey’s Political Structure on the Cusp of the Twenty-First Century”, in M.
Abromowitz, Turkey’s Transformation and American Poli€few York: Century Foundation Press,
2000), 48 in Umit Cizre, “The Justice and Development Party and the military, Recreating the Past
after reforming it?” in Cizre, Secular and Islamic Politics in Turkel33.

46 Cizre, “The Justice and Development Party and the military, Recreating the Past after reforming
it?”, 138.

“7 bid, 144.
¥ Cizre, “The Justice and Development Party: making choices, revisions and reversals interacively”,

8.
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freedoms on receiving public services prepared by AKP in 2004.*° The bill was
criticized by secularist circles as it might lead to allowance of veiling in public
sphere. In 2004, AKP put forward a legislative draft suggesting implementation of
equal ratio to vocational high schools including religious schools (/mam Hatip
Sctool9 with other high schools.*® Introduction of criminalization of
adultery—which would not pass from the parliament with the government’s
approval— in the new Turkish Penal Code in 2004, transfer of the authority to grant
licenses to sell alcoholic beverages as well as to determine public places for drinking
alcohol to the municipal and city-county councils have been other evidences for
AKP’s Islamist intentions for secularist circles. **! After the decision of the European
Courts of Human Rights (AIHM) concerning that there was not a violation of human
rights about the ban on veiling in universities with respect to Leyla Sahin case in
2005, Erdogan stated that it was not the Court but the ulema, the religious class in the
Ottoman Empire which would decide on veiling.**> In 2005, AKP set forth a
proposal for amnesty for the students discarded from universities for several reasons

which also involved wearing veil in universities.**?

The presidential elections became a turning point for emergence of religious symbols
in the public sphere. Giil’s candidacy, who would be elected as the 11. President of
the Turkish Republic in the elections, deepened suspicions in secularist circles owing
to his wife wearing a veil. This would be the first time when a veiled woman

appeared in the public sphere if the veiled MP of FP, Merve Kavak¢i who was led

9 TBMM record, 19.02.2004, 414, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c041/tbmm22041055.pdf

0 «“Imam hatip révans1”, Milliyet, 5.5.2004, available at http://www.milliyet.com.tr/imam-hatip-
rovansi/guncel/haberdetayarsiv/05.05.2004/265963/default.htm

1 Ibid, 9. Please also see Ahmet Yildiz, “Problematizing the intellectual and political vestiges: from
‘welfare’ to ‘justice and development’”, 53.

#2 «Ulema Tartismasi Biiyityor”, Hurriyet, 16.11.2005, available at
http://hurarsiv.hurriyet.com.tr/goster/haber.aspx?id=3528884 &tarih=2005-11-16

433 “Ogrenci affi teklifine CHP’den olumsuz yanit”, Milliyet, 08.02.2005, available at

http://www.milliyet.com.tr/ogrenci-affi-teklifine-chpden-olumsuz-
yanit/guncel/haberdetayarsiv/08.02.2005/251252/default.htm
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out of the parliament because of the protests of the DSP MPs. In 2008, AKP and
MHP moved a motion regarding non-discrimination for the right to education as
follows: “no on shall be deprived of her/his right to education against the law”** In

2009, Higher Education Council (YOK) equalized ratios for vocational high schools
and standard high schools®™’ raising questions about unintermittent education in

secular establishment.

Also, AKP’s some policies were in character to raise doubts about desecularization
of society and the state through increasing the power of religion in society and the
state in secularist circles. In 2003, AKP opened 15.000 imam cadres.*® Also, AKP’s
some policies facilitated room for maneuver for tarikats and religious communities.
Quran courses have increasingly gone under the influence of tarikats during AKP
rule. In 2005, AKP took a step to legitimize them and offered a change in Turkish
Penalty Code which would lift the prison sentence for illegal Quran courses.*”’ Also,
the budget of Diyanet /sleri Baskanligi was enlarged enormously. The budget of
Diyanet Isleri Bagkanligi rose from 553 million TL in 2002 to *** 2 billion 650
million 530 thousand TL in 2010.*° By 2010, the budget of the DRA was more than
the sum of the budgets of the Ministry of Foreign Affairs, Ministry of Energy and

4 TBMM record, 6.2.2008, passim, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf

3 «“CHP’den Kuran Kurslari’nda yas indirimine tepki”, Milliyet, 6.10.2009, available at
http://siyaset.milliyet.com.tr/chp-den-kuran-kurslari-nda-yas-indirimine-

tepki/siyaset/siyasetdetay/06.10.2009/1147065/default.htm

436 < imam ordusu’nun gerekgesi irtica!”, Milliyet, 26.6.2003, available at http:/www.milliyet.com.tr/-
imam-ordusu-nun-gerekcesi-irtica-/siyaset/haberdetayarsiv/26.06.2003/14392/default.htm

#7 «Kacak kurslar hepten cezasiz”, Radikal, 31.5.2005, available at
http://www.radikal.com.tr/haber.php?haberno=154357

#8 Can Diindar, “Say1yla kendine gelmek”, Milliyet, 21.06.2007, available at
http://www.milliyet.com.tr/2007/06/2 1/yazar/dundar.html

#9«2010 biitgesi TBMM Plan ve Biitge Komisyonu’nda”, 3.11.2009, available at
http://www.iha.com.tr/gundem/2010-butcesi-tbmm-plan-ve-butce-komisyonu-nda/94815
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Ministry of Industry.*®® AKP also let transfer of Diyanetisleri Baskanligi personnel

to other state cadres which erupted suspicions about desecularization of the state.

Even though, the problems of Alevis do not start with the era of AKP rule, Alevis
were insulted and continued to be excluded from the DRA during AKP rule. Their
places of worship namely cem houses were not recognized by the state. Actually,
AKP showed overt resistance to it. Compulsory religious courses were kept intact
with their exclusionary and misinforming structure. Besides, AKP pursued
discriminatory policies against the Alevis. What’s more, the lawyers of the murderers
of Madimak Massacre—in which 35 intellectuals most of which were Alevis were
killed—were given offices in AKP. Some have even become AKP MPs, and one, the
Minister of State. This symbolically implied that AKP claimed the Madimak

Massacre and created discontent among Alevis as well as the secularist circles.

3.10. Concluding Remarks

With the foundation of the Turkish Republic, CHP has launched reforms for
secularization that would lead to decrease in the social significance of religion. In
this respect, CHP’s secularization program is compatible with the secularization
thesis even though Turkish case of secularization is not laicite in the Western sense
of the term. Turkish secularism can be considered both to symbolize continuity and a

rupture with the Ottoman Empire. In attaining religion in the service of the state, it

469 «Diyanetin biitgesi ii¢ bakanligin biitgesinden fazla”, Milliyet, 10.11.2010, available at
http://www.milliyet.com.tr/Siyaset/SonDakika.aspx?aType=SonDakika&ArticleID=1312719&Date=1
0.11.2010&CategoryName=siyaset&b=Diyanetin%20butcesi%203%20bakanligin%20butcesinden%?2
Ofazla
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has derived its roots from the Ottoman Empire as well as Central Asia and Persia as
was set forth by Inalcik. On the other hand, it seems to me that there is continuity
between the Ottoman modernization efforts and the Turkish modernization.
However, Turkish Republic has signaled a prominent rupture in breaking away with
legitimization of the state with religion. Turkish state tradition inherited from the past
required controlling religion given the religious oppression in society. In this respect,
Turkish account of laicism has not rested on a separation account of religion and
political affairs but rather on a control account. I argue that those historical facts
render Turkish case of laicism as unique leaving the critics that reduce Turkish
laicism to adoption of Western modernity facile. It seems to me that Turkish laicism

is the alloy of Western modernity and Turkish state tradition.

Turkish modernization is also criticized for being elitist and as an imposition from
above. In this respect, it is accused of being alien to masses. The critics that attain
Turkish modernization as elitist in that it has not been actualized by the masses can
be vested given the fact of alienation of people from the state. On the other hand, if it
is taken into consideration that even in Europe disenchantment spilled over to masses
from the elites three centuries later, it might be suggested that elitism belongs to the
course of secularization. In addition, if gap between masses and the governing elites
are compared with the Ottoman era and the Turkish,the latter can not be taken as
elitist as the former given the fact that the Turkish Republic is based on the rule of
the people. Therefore, even though secularization has been a process from above, it
has aimed to integrate the masses into the decision making process by democratic
mechanisms. In this respect, it would be erroneous to underestimate the
democratizing potential of CHP and its trajectory of secularization. Hence, I argue
that even though Turkish experience of secularization and thus its motor CHP in the
Turkish Republic are accused of being elitist by some critics, CHP and its experience

of secularization are democratic if one does not fall into the trap of anachronism.
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On the other side of the coin, in our post-secular age, the rise of Islam poses a great
challenge to Turkish conception of laicism which formulates a public sphere which
excludes religious symbols. Therefore, it would be also anachronistic to insist on the
original formulation of Turkish laicism which excludes religious identities from the
public sphere. In this respect, Habermas’ post-secular society formulation which
compromises secularism with religious identities would help as a theoretical tool for
a more democratic society formulation. Nonetheless, this is, by no means, to present
Islamic actors as the main element to democratize Turkish conception of laicism
given the religious oppression on religious sects and women. In other words, the
relationship between Islamic identities and democracy is not taken for granted but
only can be constructed in history. Therefore, the challenge of AKP to CHP’s notion
of laicite, can not be the default signifier of democracy but rather, its policies with
respect to laicite determines whether it can create a democratizing potential for
Turkish laicism. On the other hand, how CHP accommodates AKP’s challenge to its
conception of laicite and secular establishment gives clues about its notion of
democracy with respect to laicite. This will constitute the backbone of the following

chapter.
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CHAPTER 4
CHP’S CONCEPTION OF LAICITE
BETWEEN 2002-2010

Being a modern democratic left political institution which derives its power from
people, CHP is a political party that relies on pluralist and participatory democracy
values as well supremacy of law and human rights.*®" Article 2 in CHP party
regulations of 2001, 2003, 2005, 2007 and 2010 states that CHP is committed to
principles of republicanism, nationalism, populism, etatism, laicite and
revolutionism.**® The aim of CHP, among others, is defined as contributing to
rooting of modern, participatory and pluralist democracy based on human rights and
supremacy of law.*" CHP party program which was adopted in 1994 and has been in
force until 2008 also sets forth CHP has entered the modern era with revolutions
concerning secular society, educational reforms and village institutions.*** Hence
laicite is emphasized as standing at the core of modernization project of CHP
according to its programme and party regulations. Besides, emphasis on educational
reforms and village institutions which transform society imply that CHP is also the

proponent of secularism which has a sociological connotation.

Therefore, I will argue that CHP’s secularism much beyond the administration of
state but rather it addresses emancipation of people from religious oppression in
society. Whereas “laicite” can be used to define the former, the term “secularism”

can be used for the latter. CHP’s laicite is not like laicite in the Western sense of the

41 CHP Regulations published in 2001, 2003, 2005 and 2007, 5&CHP Regulation 2010, 2.
462 CHP Regulations published in 2001, 2003, 2005 and 2007, 4& CHP Regulation 2010, 1.
43 CHP Regulations published in 2001, 2003, 2005 and 2007, 5& CHP Regulation 2010, 2.
6%CHP Party Programme, 1994, 16.
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term which relies on separation of religion and politics but rather it involves control
of religious activity by the state. It has a sociological concern and can be called as
secularismthereto. CHP’s conception of laicite rests on a public/private dichotomy
in which the former resembles the state and state institutions whereas the latter refers

to the rest.

In this chapter, I also elaborate on the question whether CHP is authoritarian with
respect to its conception of laicite and secularism. In contrast to the critics who
define CHP authoritarian, I propose that it is not possible to totalize CHP as “etatist”
given the components regarding democracy and human rights in the party
programme as well as its policies against religious oppression. On the other hand,
CHP policies and some elements in party programme such as control account of
laicism drift CHP to etatism by sponsoring the state over the individual. Therefore,
instead of simply marking CHP as etatist, I suggest that CHP who targets leaving
religious activities to the initiative of civil society oscillates between statism and
democracy. 1 examined CHP’s conception of laicite with respect to tiirban, /mam
Hatip Schools Diyanet Jsleri Baskanligi, Alevis and Quran courses all of which
expose CHP’s sensitivity about religious oppression and CHP’s exclusion of

religious symbols and religious people from public sphere.

4.1. Normative Foundations of CHP’s Conception of Laicite

CHP programme of 2010 states that Atatiirk Revolutions and six arrows constitute

the source of CHP’s determination concerning the triumvirate of republic-laicite-
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democracy.*®® Laicite means separation of religious and state affairs and is a
prerequisite for peaceful coexistence of different believers of different religions as
well as the backbone of freedom of beliefs and conscience. *°® The main target of the
principle of laicite is emancipation of reason. *’ In this respect, laicite refers to
Enlightenment philosophy with emancipation of reason. CHP defines laicite as the
milestone of national integrity, internal peace, modernity, and being scientific. In this
sense, CHP is against the abuse of religion. Neither politicization of religion nor
desecularization is acceptable for CHP. State stands equidistant to all religions and
beliefs. State has no religion. Religion is not a matter of public sphere but rather
belongs to the private sphere. Laicite is the guarantee of equality of women and men,
modernization and modernity. That’s why, laicite constitutes the indispensable and

unchangeable element of the Constitution.**®

Without laicite it is not possible to
maintain democracy, enlarge freedoms, and protect internal peace. Laicite is the
foundation stone of republic and democracy.*® Laicite is the main principle which
can not be sacrificed by any means. Laicite is not an ideology against religion and
beliefs. Conversely, it is the guarantee of religious freedoms and the method and
principle for coexistence of different beliefs in peace and mutual tolerance. CHP
envisages prevention of instrumentalization of religion for oppression, religious
oppression, and penetration of politics into places of worship. Also, CHP evaluates
the use of religious symbols incompatible with democracy and unchangeable decrees
of the Constitution. CHP is determined to struggle with the ones who try to entrap
laic democratic republic, try to redefine laicite with this purpose, can not accept
laicite by the rules of democracy, norms of rule of law and within the structure of

civil society. *"°

45 CHP Party Programme, 2008, 13.

%66 Ibid, 16& CHP Party Programme, 1994, 19.
47 CHP Party Programme, 2008, 16.

“* Ibid, 16.

9 Ibid, 31. Please also see page 49-50.

7% Ibid, 50-51.
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4.2. The Relation Between Laicite and Democracy

The relation between CHP’s conception of laicite and democracy is protean. Laicite
constitutes the prior responsibility of CHP which has founded laicite.*”' CHP’s
conception of laicite is an integral part of democracy in the sense that it allows all
groups to practice their religious creeds as well as atheists or deists to live freely in
Turkey. CHP Party Programme stipulates that no one shall be condemned because of
his/her religious belief and thought and no one can be oppressed. Everyone has the
right to worship, practice, learn and develop religious requirements freely.*’> CHP
puts forward laicite will be actualized as a common guarantee of different beliefs,

473 In this

different ideas and all religious beliefs will be free within their own worlds.
respect, laicite in CHP party programme maintains that all religious beliefs are equal
before the law. CHP is against state intervention to religious beliefs. Conversely,
freedom of belief and worship is seen as an inviolable and a sacred private right.
CHP is against religious oppression as well as use of religion as a tool for
oppression. It takes laicism as separation of religion and state affairs and laicite
stands as a milestone for Republic and democracy, national integrity and internal
peace. In other words, laicite provides the framework for peaceful coexistence of
different religious beliefs. It is the common guarantee of people having different
religious beliefs and different ideas. Laic state is not a party among those different
actors but instead it is the regulator of this common guarantee. Democracy cannot
survive without the protection of laicite.*’”” Seen from this light, laicite is a

prerequisite for democracy not in the sense of the governance of the majority but in

the sense of pluralism and coexistence of differences for CHP.

471 CHP party Programme, 1994, 20.
72 Ibid, 39.

7 Ibid, 28.

7 Ibid, 19-20.
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In its party programme, CHP defines democracy as a system in which people,
beliefs, thoughts, politics and understandings freely differentiate and coexist in peace
and integrity. In a parallel vein, civil society should be supported and developed.*”
CHP party programme recognizes equality as a principle of social democracy. Yet,
this points out to neither standardization nor monotony. Rather, this means equality
of opportunity. Equality should be maintained first and foremost in the sphere of
education. Furthermore, equality between men and women constructed.*’® CHP pays
significance to emancipation of individual as a requirement of democracy.*”’ CHP, as
a founding party of modern Turkish Republic, interprets emancipation first and

foremost in terms of liberation from the oppression of the sacred. Hence, secularism

occupies a central place in CHP’s conception of democracy.

In this respect, CHP pays special attention to education. CHP’s conception of laicite
is not limited to the administration of the state. But rather, it involves modernization
of society through emancipating people from religious oppression. Therefore, CHP
is the proponent of secularism as well as laicite. In this respect, CHP party
programme draws attention to education as an instrument to secularize society.
Accordingly, it is emphasized that without secularization of education, a modern
society and state open to change and innovation cannot be maintained.*’® In line with
its secular stance, CHP is determined to preventing the abuse of religion. Protecting
the world of beliefs, education and politics from international attacks is the primary

mission of CHP.*”

7 Ibid, 26-27.
476 Tbid, 23-24.
77 Tbid, 38.
7 Ibid, 20.

9 Ibid, 20. Please also see page 40.
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Furthermore, basic rights and freedoms are also guaranteed by CHP programme. In
line with the aim of a functioning pluralist and libertarian democracy, CHP is
committed to Universal Declaration of Human Rights, European Convention of
Human Rights, Helsinki Final Act and Charter of Paris.**® Article 9 of European

Convention of Human Rights states:

1.Everyone has the right to freedom of thought, conscience and religion;
this right includes freedom to change his religion or belief and freedom,
either alone or in community with others and in public or private, and to
manifest his religion or belief, in worship, teaching, practice and
observance. 2. Freedom to manifest one's religion or beliefs shall be
subject only to such limitations as are prescribed by law and are necessary
in a democratic society in the interests of public safety, for the protection
of public order, health or morals, or for the protection of the rights and
freedoms of others.*!

Similarly, Article 18 of Universal Declaration of Human Rights sets forth:

Everyone has the right to freedom of thought, conscience and religion;
this right includes freedom to change his religion or belief, and freedom,
either alone or in community with others and in public or private, to
manifest his religion or belief in teaching, practice, worship and
observance.*™

VII. Chapter of Helsinki Final Act guarantees “respect for human rights and
fundamental problems, including the freedom of thought, conscience, religion or
belief for all without distinction as to race, sex, language, or religion.”*® Charter of

Paris maintains that “without discrimination, every individual has the right to

0 Ibid, 38.

! European Convention on Human Rights as amended by Protocol Nos.11 and 14, supplemented by
Protocol Nos 1, 4, 6, 7, 12, 13, Council of Europe, 10-11, available at
http://www.echr.coe.int/NR/rdonlyres/DSCC24A7-DC13-4318-B457-
5C9014916D7A/0/Convention ENG.pdf

2 Universal Declaration of Human Rights, United Nations, 1948, available at
http://www.ohchr.org/EN/UDHR/Pages/Language.aspx?LanglD=eng

3 Conference on Security and Cooperation in Europe Final Act, Helsinki 1975, 6 available at
http://www.osce.org/mc/39501?download=true
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freedom of thought, conscience and religion or belief, freedom of expression,
freedom of association and peaceful assembly, freedom of movement”.*** Hence, in
normative terms, CHP approves freedom of religion and conscience no matter it is
publicly or privately practiced unless it contradicts with any requirement for public

safety and public order.

On the other hand, CHP has from place to place been the proponent of state laicism.

Baykal’s speech in his group meeting in 2006 is a case in point:

Unfortunately today we have come to a point where secularism and the
Republic have to be protected by the people against the state...We
therefore call on those who have respect to the constitutional order of
Turkey and want to make the secular, democratic Republic of Atatiirk
}‘igfse, to assume responsibility before this development and be against it.

Here, Baykal implied that it was the state which protected the Republic and laicite
before they have come to that point at which vice versa would take place. In his
speech, Baykal seems like the proponent of state laicism and underlines the
distinction between people and state while implicitly defending state laicism. Even
though CHP has been sensitive about religious oppression of women and Alevis, the
relation between CHP’s conception of laicite and human rights is problematic in
some respects. For instance, a debate concerning CHP’s conception of laicite burst
out with Biilent Aring’s speech claiming that laicite meant freedom of religion and
conscience not oppression of this freedom on 23 April 2006.** In his speech, Aring

had called for reinterpretation of laicite: “The rigid laicism is harmful in terms of

84 Charter of Paris For a New Europe,Paris 1990, 3, available at http://www.osce.org/mc/39516

5 Baykal, “Baykal’in Grup Konusmasi”, April 25, 2006, available at http://www.chp.org.tr in
Bagdonas, 110.

% Biilent Aring, Resmi Web Sitesi, available at http:/bulentarinc.com.tr/haber/hedefimiz-var-o-
hedefe-kosa-kosa-gidiyoruz/420
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turning people’s social life into a prison as much as recognizing laicite as peace, and
freedom and freedom of conscience and non-intervention into people’s religious
beliefs would serve to social peace”.*®’ However, Baykal reacted by comparing
Aring with Iran’s President Ahmedinejad. Baykal argued: “We can not unfortunately
evaluate the speech of the Speaker of the Parliament as a speech reflecting a neutral
and supra-party approach.”***Even though Baykal’s reaction derived from Aring’s
lack of neutrality as the President of Parliament too and Aring’s critique of
Document of National Security Politics which determined the first threat as

“religious reaction”(irtica), *®

it was obvious that Aring¢’s and Baykal’s definition of
laicite were different. Baykal proposed that Recep Tayyip Erdogan does not take
necessary measures about Aring who reacted to Document of National Security
Politics which determined the first threat as “religious reaction”(irtica) and called

490

this as “hypocrisy”(takiye™" Baykal’s notion of laicite has been the one that tried to

protect the state vis-a-vis individuals.

Therefore, even though laicite is the guarantee for coexistence of different beliefs
and thus democracy, the problem lies in CHP’s interpretation of laicite. As has been
discussed so far, sometimes CHP’s laicite acquires a statist tone by neglecting
people’s demands. Different ratio implementation to /mam Hatip Schools a case in
point. Even though CHP’s laicite is the one that generally keeps eye on equality,
CHP opposed equal ratio implementation to /mam Hatip Schools higher education

exam which was abolished by AKP. Actually, Baykal evaluated the matter political

#7 «ARINC: Laiklik yeniden tanmimlanmali”, Milliyet, 26.04.2006, available at
http://www.milliyet.com.tr/arinc--laiklik-yeniden-
tanimlanmali/siyaset/haberdetayarsiv/26.04.2006/154816/default.htm

488 «Baykal’dan Aring’a sert tepki”, Milliyet, 25.03.2006, available at
http://www.milliyet.com.tr/2006/04/25/son/sonsiy20.asp

% Fikret Bila, “Baykal’da Aring’a Ahmedinejad benzetmesi”, Milliyet, available at
http://www.milliyet.com.tr/baykal-dan-arinc-a--ahmedinecad--benzetmesi/fikret-
bila/siyaset/yazardetayarsiv/25.04.2006/154730/default.htm

%0 «Baykal: Takiye yapiyorlar”, Milliyet, 26.04.2006, available at http://www.milliyet.com.tr/baykal--
takiye-yapiyorlar/siyaset/haberdetayarsiv/26.04.2006/154814/default.htm
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and defined /mam Hatip Schoolss the backyard of AKP.*' CHP paid lip service to
equality principle and did not regard the problem as a matter of human rights when it
was laicite that needed to be protected. However, CHP’s conception of laicite is not
the one that is always in compliance with human rights, democracy and equality.
Actually, in cases where laicite serves to survival of the state, CHP acquires a more

statist tone.

However, in its programme CHP proposes a laicite that is the guarantee of religious
freedom in tandem with a controlling laicism as have been mentioned above. It is this
latter element which leads CHP to etatism in its approach to different identities.
Drawing upon CHP’s approach to Alevis concerning religious oppression, CHP’s
understanding of secularism is based on democracy which protects the rights of all
religious sects vis-a-vis the dominant groups. In this respect, CHP is democratic
rather than etatist as it protects Alevis through respecting different religious beliefs
and practices vis-a-vis the state to which men and Sunni version of Islam dominate.
As Chantal Mouffe argues, democracy does not only mean unity and homogeneity.
As she reminds democracy always includes heterogeneity and thus a pluralist
dimension.** CHP opposes intervention to religious beliefs and its practices. Rather
than interpreting laicite from the perspective of the state and state interests, CHP’s
party programme emphasizes the importance of individual rights concerning
religious beliefs and worship. Hence, in this respect, CHP’s conception of laicite can
not be accounted as simply statist. Conversely, it is democratic. In short, it is
misleading to call CHP simply etatist. Actually, by opposing religious oppression of
Sunni version of Islam upon minority groups such as Alevis and other religious
groups, CHP adopts a democratic approach by defending the rights of religious sects
and individual rights. In this respect, CHP’s position is democratic rather than etatist

as it challenges Sunni-prevailing state establishment incarnated in education

! «“imam hatip révans1”, Milliyet, 05.05.2004, available at http://www.milliyet.com.tr/imam-hatip-
rovansi/guncel/haberdetayarsiv/05.05.2004/265963/default.htm

42 Chantal Mouffe, The Democratic ParadgXLondon: Verso, 2000),passim.
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curriculum as well as Diyanet sleri Bagkanligi. Therefore, it would be fairer to
suggest that CHP oscillates between statism and democracy with respect to its

conception of laicite.

For analyzing CHP’s conception of laicite I took the starting point as 3 November
2002 elections as it referred to CHP’s reentering into the parliament after remaining
out of the parliament for 3 years after the 1999 elections. I end my analysis at May
2010 where the Party Leader Baykal was replaced by Kemal Kiligdaroglu. The
period between 2002 and 2010 mirrors CHP’s conception of laicite as this period
refers to government of AKP which calls for redefinition of laicite. After it was
elected AKP “consistently test[ed] the limits of secularity”in Pinar Tank’s words.*”
From another angle, this period is fruitful for grasping etatist reflexes of the CHP
with respect to laicite as well as its call for democracy against religious oppression. I
focused on five topics namely, tirban, imams and/mam Hatip SchooJsQuran
courses, Diyanet/sleri Baskanligi and Alevis in order to analyze CHP’s conception
of laicite between 2002 and 2010 through examining the CHP MPs’ records of
speech at Turkish Grand National Assembly (TBMM), written and oral

parliamentary questions, motions, Milliyet daily newspaper as well as party

programmes and regulations.

Veiling issue is significant to expose CHP’s conception of laicite as it shows CHP’s
opposition for religious tenets/symbols in the public sphere which resembles the state
or state-related institutions according to CHP. Imams and /mam Hatip Schools
constitute another significant factor as imams were seen as the servants of the state
who were appointed to explain religion within the framework of the republican
regime. However, AKP’s efforts to transfer them to other positions in the state as

well as imams’ uncontrolled activities against laicite challenged CHP’s conception of

43 Tank, 15.
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laicite. Religious education was regarded as a right by the CHP. However,
organization of illegal orders to exploit religion in Quran courses was seen
unacceptable by the CHP. Diyanet/sleri Baskanligi which is responsible to supervise
religious activity on behalf of the state is another nodal point as it betrays CHP’s
laicism based on control. CHP has a concern about religious oppression. That’s why,
CHP’s approach to oppression of Alevis vis-a-vis the majority of Sunnis is another
point that betrays CHP’s conception of laicite. In short, whereas veiling,
imams//mam Hatip Schoo)sQuran courses and Diyanet give a hint about control
account of CHP’s laicism, veiling and Alevis denote CHP’s pertinency about

religious oppression.

4.3. Turban

Issue of tUrban which is a form of veiling is like a litmus test indicating CHP’s
conception of laicite. CHP evaluates veiling through the prism of private and public
dichotomy. Whereas CHP’s conception of laicite respects veiling in the private
sphere, CHP opposes veiling like any other religious symbol in the public sphere.
This derives from several reasons. At first hand, veiling symbolizes religious
oppression for CHP. Seen from the critical lenses of religious oppression, veiling
resembles a patriarchal tool to control women’s sexuality. Stated in other words,
CHP opposes veiling as it relates veiling with patriarchy and veiling has been
considered as an imposition upon women and a violation of human rights in general,
equality of men and women in particular. Religious oppression is not limited to
unveiled women but also to Alevis for CHP. In short, CHP opposes veiling since,
according to its conception of laicite, it would serve to desecularization of society
and the state. Another reason for CHP’s opposition to veiling in public sphere is the
drive to protect the regime. What’s more, CHP is annoyed with the possibility of
spread of veiling to other state institutions. Finally, CHP is against veiling in public

sphere as it opposes to basing state’s legitimacy upon religious tenets. Even though
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CHP opposes tirban in the public sphere consistently between 2002 and 2010, it has
softened its discourse through “carsaf opening” as was called by the media. CHP

adopted a more inclusive tone towards veiled women after 2007 elections.

Actually, veiling issue has been intense since the late 1980s when veiled students
challenged the ban on veiling in universities. Prime Minister Ozal’s Motherland
Party(ANAP) legalized wearing headscarves in public buildings such as universities.
In 1989, the ban on veiling was lifted and from then on, university rectors acquired

494 Nevertheless, the ban was

the right to deciding on the issue on an individual basis.
reinstated by the Higher Board of Education in 1998. *° The debate was inflamed
after the election of Merve Kavakg¢i as an MP to FP. When she came to swearing-in
ceremony in the parliament with veil, Kavak¢i was not allowed to oath and lost her
membership of parliament whereas veiled MP who took her veil off before oath-
taking ceremony was applauded. Kavake1’s attempt to swear in veil was seen as a
threat to national security.*’® During AKP’s power, similar confrontations over the

issue of headscarf were experienced. For instance, veiled spouses of AKP were not

invited to the ceremony taking place in the presidential palace.*”

4.3.1 (HP’s Attitude About Veiling in Public Sphere

There are many examples showing CHP’s attitude about veiling in public sphere
between 2002 and 2010. For instance, while negotiations on The Basic Law on

Public Administration which foresaw non-discrimination on receiving public

494 Poulton,195, in Tank, 13.

5 Marvine Howe, Turkey Today: A Nation Divided over Islam’s Revi@@bulder, CO: Westview
Press, 2000),109, in Tank, 13.

4% Tank, 13.
7 Ibid, 13.
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services were being pursued, Mehmet Kesimoglu on behalf of CHP Group
disapproved of wearing tirban in public sphere as a corollary of individual right and

argued in 2004:

Individual rights and freedoms could be protected as long as they did not
contradict with the rights and freedoms of other people and the public.
For these reasons, it may also be limited in our country like in every other
country. You say that discrimination is unacceptable about benefitting
from public services; however, non- discrimination may not be fair in
some situations, when providing benefits to people in public services.
You can’t deem same the rich and the poor, when you distribute any relief
supplies; you have to make a distinction between those two. It isn’t
intended to promote human rights in public services with this clause.
There is a hidden aim; and this hidden aim is tlirban to ensure allowance
of turban in the public sphere. The Constitutional Court stated in its
relevant decree: “prohibition on wearing tlirban in public sphere doesn’t
mean restriction of fundamental rights and freedoms...*”*

Again in 2004, a group of students who were permitted to watch the meeting of
commission of external affairs in parliament attended the meeting. One of the
students attended wearing tlrban. With the notice of CHP MP Hasan Oren and head
of commission she was taken out as her dress code did not comply with the

parliamentary dress code. ***

A striking example showing CHP’s opposition to the use of religious symbols in the
public sphere was presidential elections in 2007. The extensive debates concerning
presidential elections were closely interlinked with CHP’s approach to laicite which
did not allow visibility of religious symbols in public sphere. While explaining the
reason for not supporting the candidacy of Abdullah Giil, Baykal mentioned that

Giil’s verdict that religion could not be imprisoned in mosques meant denying laicite

4% Mehmet Kesimoglu’s speech at TBMM,19.02.2004, 415, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c041/tbmm22041055.pdf

% Hasan Oren’s written parliamentary question, 26.09.2004, 434, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c060/tbmm22060124.pdf

135



as Baykal was completely against publicization of religion. Baykal also pointed out
to increasing Islamization of culture, economy, media and lifestyles.”” The CHP as a
founding party took a firm action in denying presidential candidacy of Giil as Giil did
not conform to conception of laiklik and nation-state.”®' Concerning the visibility of
religious symbols in public upon the presidential elections a massive demonstration
took place in Ankara on April 14, 2007 and thousands of people walked to the
Atatiirk’s mausoleum with Turkish flags and Atatiirk posters. The slogan was “We
are Turks, We are Turkists, We are Atatiirkists” as well as “’0O, Atatiirk, we are
following your path!” Demonstrations in cities carrying the same message which
underlined Kemalist principles and Republican values followed suit. The reason
lying behind those demonstrations was the candidate proposed by the AKP who was

believed to have a secret Islamist agenda.’**

Republican demonstrations which took
place in Istanbul, Ankara, Manisa, Canakkale emphasized significance of laicite as
well as national integrity.”” Baykal supported and attended Republican

demonstrations.”®

Another occasion happened in Holy Birth Week event in Denizli organized by
Denizli Office of Mufti and Denizli Municipality. In this event, primary school

students wearing tlrban were chanting. Also, assistant governor used religious

20 «“MHP olmasaydi, Giil dayatilmazdi”, Milliyet, 16.08.2007, available at

http://www.milliyet.com.tr/-mhp-olmasaydi-gul-dayatilmazdi-
/siyaset/haberdetayarsiv/16.08.2007/210733/default.htm

0" «“Baykal:Kurucu parti tepkisi veriyoruz”, Milliyet, 16.08.2007, available at

http://www.milliyet.com.tr/baykal--kurucu-parti-tepkisi-veriyoruz/fikret-
bila/siyaset/yazardetayarsiv/16.08.2007/210790/default.htm

%2 9zlem Demirtas Bagdonas. “The Clash of Kemalisms? Reflections on the Past and Present Politics
of Kemalism in Turkish Political Discourse”, Turkish StudiegVol.9;No:1,2008), 99.

303 “Mitinglerin anlam1”, Milliyet, 06.05.2007, available at http://www.milliyet.com.tr/mitinglerin-
anlami/fikret-bila/siyaset/yazardetayarsiv/06.05.2007/198505/default.htm

304 «“Meydanda el ele”, Milliyet, 20.05.2007, available at http://www.milliyet.com.tr/meydanda-el-
ele/siyaset/haberdetayarsiv/20.05.2007/200143/default.htm and “Biz birlestik, sira halkta”, Milliyet,

21.05.2007, available at http://www.milliyet.com.tr/biz-birlestik--sira-halkta-
/siyaset/haberdetayarsiv/21.05.2007/200260/default.htm
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references such as Mohammed in his speech. In 2007, Kesimoglu brought these into
agenda by criticizing use of religious symbols in public sphere as well as religious
references by state officials.”” CHP’s opposition to tlirban as a religious symbol in
public sphere can be exemplified with also participation of some elementary and
high school students to the farewell ceremony to Canakkale with tirban along with
the Minister of National Education. With a written parliamentary question in 2007,
Ahmet Ersin problematized and expressed increasing anxiety concerning that AKP’s
attempts would not be limited with universities but involve elementary and high
schools. Actually, Ersin worried about loosening secularism.’”® Hikmet Erenkaya
also questioned debates concerning turban in primary schools since 2002 besides
existence of questions reminiscent of Sharia, religious oppression in student pensions
and dorms with a written parliamentary question.””’ In line with CHP’s attitude to
oppose religious attires in the public sphere, Kamer Geng insisted on the ban on
wearing tlrban in universities and assessed it as violation of the Constitution during
the same negotiations at the TBMM.>® In addition, a student from Sefkat College
wearing a black tirban attended TUBITAK Olympics of National Science. Some
other students in the same college and some teachers attended classes with turban.
Deputy Secretary of the Ministry of National Education gave a prize to the student
with tlrban. Also, in the same college there was an exercise of separation of places
between male and female students and collective performance of namaz during
classes. With a written parliamentary question CHP MP Ersin problematized the
existence of religious symbols as well as exercise of religious creeds in public sphere
in 2008.°” Ministry of Culture and Tourism attended a tourism fair in Madrid. In the

area reserved for the Ministry, Istanbul Municipality promoted Istanbul. Tayfun

395 Mehmet S. Kesimoglu’s written parliamentary question, 28.05.2007, 524, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c159/tbmm22159115.pdf

%% Ahmet Ersin’s written parliamentary question, 20.11 2007, 198-199, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c005/tbmm23005022.pdf

7 Hikmet Erenkaya’s written parliamentary question, 24.01.2008, 113, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013054.pdf

398 K amer Geng’s speech at TBMM, 29.01.2008,199, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013055.pdf

*% Ahmet Ersin’s written parliamentary question, 05.02.2008, 608, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013058.pdf
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Siiner problematized employment of personnel who wore tiirban in 2008°"

Abdullah Ozer problematized use of tiirban by a school teacher in Elmasbahgeler
Primary School on duty.’’' Canan Aritman problematized employment of some
women wearing tirban in TBMM social houses as well as lack of alcohol service in

512

some restaurants connected to TBMM.” © In 2008, Ersin questioned use of a woman

wearing tlrban in the advertisement of reading festival by the Ministry of National

°1> Hulusi Giivel problematized use of women wearing tiirban in some of

Education.
the pictures in the campaign, “Mother-Daughter at School” of Ministry of National
Education.’'* In a similar vein, Cetin Soysal problematized attendance of Head of
School Family Union to a meeting in Capa Primary School with her tlrban and
warning punishment to a teacher who warned her as well as transfer of her to a
different school in 2008.°"° In 2008, Abdurrezzak Erten problematized
demonstrations calling for Sharia as a reaction to Constitutional Court’s decision

cancelling the parliamentary decision to allow tiirban in universities>'®

Anxiety of CHP MP Ali Topuz about change in internal regulations of TBMM

concerning allowing female MPs to wear trousers in 2009 as this could pave the way

*!% Tayfur Siiner’s written parliamentary question, 11.03.2008, 323, available at
http:/www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d23/c016/tbmm23016075.pdf

11 Abdullah Ozers’s written parliamentary question, 29.05.2008, 411, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c024/tbmm23024127.pdf

°12 Canan Aritman’s written parliamentary question, 16.06.2008, 615, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c024/tbmm23024128.pdf

313 Ahmet Ersin’s written parliamentary question, 29.07.2008, 242, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c026/tbmm23026136.pdf

> Hulusi Giivel’s written parliamentary question, 29.07.2008, 245, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c026/tbmm23026136.pdf

315 Cetin Soysal’s written parliamentary question, 2.10.2008, 466-467, available at

http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c037/tbmm23037040.pdf

316 Abdurrezzak Erten’s written parliamentary question, 2.10.2008, 466-467, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c027/tbmm23027001.pdf
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for wearing tiirban in TBMM is another case in point’'’ Similarly, in 2009 CHP
Municipal Council members in Seyhan-Adana took legal action about two AKP
members for wearing tlirban and violating laws concerning form of attires in public
sphere and Mayor for breaching his duty.’'® In 2009, Ali Riza Oztiirk’s written
parliamentary question brought forward recruitment of a reporter wearing tiirban>"
Muharrem Ince asked how a cameraman assistant wearing tirban could work in TRT
in a written parliamentary question. **° Another occasion occurred in 2009 when the
relatives of students in oath-taking ceremony in Zonguldak Karaelmas University
were warned by the security to change the fixation of their tlrban into their chins so
as to make it seem like a headscarf.’*' As can be seen clearly, CHP opposed “tiirban’
in public sphere which refers to state or institutions under the influence/authority of

the state.

*17 “Kadin vekillere pantolon miijdesi”, Milliyet, 13.2.2009, available at
http://gundem.milliyet.com.tr/kadin-vekillere--font-color--red--pantolon--font--

mujdesi/guncel/gundemdetay/13.02.2009/1059177/default.htm

°18 “Belediye meclisindeki tiirban yargiya tasindi”, Milliyet, 4.5.2009, available at

http://siyaset.milliyet.com.tr/belediye-meclisindeki-turban--yargiya-
tasindi/siyaset/siyasetdetay/04.05.2009/1090803/default.htm

319 Ali Riza Oztiirk’s written parliamentary question, 29.07.2009, available at
http://www?2.tbmm.gov.tr/d23/7/7-9332s.pdf

520 Muharrem ince’s written parliamentary question, 14.9.2009, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c051/b012/tbmm230510121061.pdf

32! «“Universitedeki yemin toreninde tiirban ayari, Milliyet, 18.9.2009, available at

http://gundem.milliyet.com.tr/universitedeki-yemin-toreninde-turban-
ayari/gundem/gundemdetay/18.06.2009/1108072/default.htm
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4.3.2. Reasons for CHP’s Opposition to Veiling in Public Sphere

4.3.2.1. Religious Oppression

One of the reasons of CHP’s opposition to tlrban in public sphere stands as religious
oppression on women and Alevis. For instance, CHP denied AKP’s proposal about
students’ amnesty which were discarded from university for various reasons
including wearing tirban in 2005 because, in my opinion, it evaluated the use of
religious symbols in public sphere as causing religious oppression and
desecularization of society.”*> There are several examples exposing CHP’s attitude
about tlrban in public sphere which evaluated it as men’s tool for oppressing
women. For instance, in 2005 CHP member of Central Executive Council and MP

523
In a

Giildal Okuducu criticized use of women’s bodies for political purposes.
similar vein, concerning the case of Leyla Sahin who applied to European Court of
Human Rights about the ban on tlrban in Turkish universities, Okuducu defined the
issue as “doing politics over women, abusing woman identity, female body for the
politics and giving message to its own base through it and as a new sign for

marginalization.”** Similarly, in 2006, CHP MP Oya Arasli stated:

The RPP is against the use of the veil in the public sphere. Veiled women
wear the veil to comply with the expectations of their fathers, brothers or
their husbands. Because they don’t have economic independence, they

522 “Ogrenci affi teklifine CHP’den olumsuz yanit”, Milliyet, 08.02.2005, available at
http://www.milliyet.com.tr/ogrenci-affi-teklifine-chpden-olumsuz-
yanit/guncel/haberdetayarsiv/08.02.2005/251252/default.htm

53 Derya Sazak, “Tiirban ve muhalefet”, Milliyet, 11.02.2005, available at
http:// www.milliyet.com.tr/turban-ve--muhalefet/derya-
sazak/siyaset/yazardetayarsiv/11.02.2005/104705/default.htm

>3 Giildal Okuducu’s speech at TBMM,23.11.2005, 224, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c099/tbmm?22099022.pdf
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cannot oppose such an imposition. We want women to be educated and
L 525
financially independent.

Another case exposing CHP’s attitude about veiling with respect to religious
oppression was about veiled girls in a folkloric dance ceremony in Tunceli to which
Speaker of the Parliament, Aring attended in 2006. CHP Tunceli MP Sinan Yerlikaya
and Tunceli Mayor Songiil Erol Abdil reacted as they regarded it as a suggestion to
veil.**® In 2008, with an oral parliamentary question to Minister of Education
Hiiseyin Celik, Siiner problematized religious oppression imposed on female
students. Accordingly, primary school students were induced to wear tlirban besides
being forced to watch religious CDs.?’As can be seen, CHP’s reaction stems from

the probability of any suggestion to women for wearing tlirban.

Another opposition to tlirban due to women’s oppression by men arose from Necla
Arat in 2008. After MHP and AKP presented a motion concerning non-
discrimination for the right to education as follows: “no one shall be deprived of

her/his right to education against the law”>*®, Arat stated:

We regard the new proposal on tlrbanprepared by AKP with the support
of MHP, during just at the 71% anniversary of laicite's adoption as an
attempt which questions and contravenes with the fundamental values of
the Republic and above all, which threatens our secular social values, in
short, which directly aims at laicite. AKP carries out religious politics
through women while equality, fundamental rights and freedoms are used
as a mask for this religious regulation. However, this mask is no more.
Everyone throughout Turkey is up and against this as its citizens,
especially women, know that laicite and secular law order abolishes
polygamy, child marriages and unwilling marriages; guarantees that
women are equal to men in before the law or when inheritance occurs;

> “Tiirban Ozgiirliik Sorunu Degil’, Radikalnewspaper ,28 March 2006 in Sinan Ciddi, Kemalism in

Turkish Politics. The Republican People’s Party, Secularism and Nationglismion: Routledge,
2009),106.

326 «“Tiirbanli folklor tartismasi”, Milliyet, 10.07.2006, available at http:/www.milliyet.com.tr/turbanli-
folklor-tartismasi/guncel/haberdetayarsiv/10.07.2006/257141/default.htm

527 Tayfur Siiner’s written parliamentary question, 05.02.2008, 571-572, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013058.pdf

2% TBMM record, 6.2.2008, passim, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
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provides equal chances of receiving proper education; enables the entry of
women to any kind of work or science branches; saves them of ¢arsaf and
veils and ensures that they exist in the social and public life as much as
men do. Therefore, very significantly, they say “no” to tirban and its
possible results. These women know by heart that the 6 year incubation
period of AKP's plans is over, the incubated eggs are shattered one by one
and revealed AKP's secret agenda, that indirect additions about religion is
being pushed into the constitution and that Islamic government approach
always aims at the secularism based on Atatiirk's principles and
reformations. In an environment where no social and institutional
consensus exists, we see that these regulations introduced for so called
fundamental rights and freedoms actually serve as a manifestation of
patriarchal ideology and male selfishness, which perceive the female sex
as inferior and force females to take this situation for granted through
education and conditioning during childhood.**

The following day of the negotiations above, Arat underlined again the religious
oppression. She also defined tlirban as a problem of women in addition to problem of
laicite.™ Arat clearly saw the motion which would constitute a basis for allowance
of tirban in universities as against equality of men and women. Therefore, when
Arat opposed veiling in universities, she expressed her dismay about the possibility

of religious oppression which could be led by allowing veiling in universities.

During the negotiations on the same motion, Fatma Nur Serter also regarded tlrban
as a political symbol which was problematic in terms of subjugation of women to

men:

It is a constitutional amendment executed in order to let trban free in the
universities. By letting tlirban which is a uniform religious and political
in character free, the laic state is explicitly targeted and doors for
implementations which could not be avoided in the short-run are opened.
Tirbanis not only a dressing style. It is a tool for expressing an identity
and this identity is the one which represents politicized religious belief.
What tlrban represents is revealed by the decisions of the Constitutional
Court, Court of Appeals, Council of State and the decisions taken by the
European Court of Human Rights also contributes to requalification of
this identity. You can not evaluate entrance to universities with tlirban
within the framework of the fundamental rights and freedoms because
tirbanis a dressing style which degrades women to the level of a second

52 Necla Arat’s speech at TBMM, 05.02.2008, 534-536, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013058.pdf

3% Necla Arat’s speech at TBMM,6.2.2008, 763, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
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class individual, and removes equality of women and men and which can
not be qualified as a freedom of a dressing style.”!

Hakki Siiha Okay also saw MHP’s and AKP’s motion as a step which would
encourage proponents of counter-revolution. He stated that trying to change the
unchangeable codes of Constitution through other codes means fraud and is against
the Constitution.”** He evaluated tiirban as a political symbol and was worried about

religious oppression:

Since it doesn’t include a provision about not violating others’ freedom, it
will create an inevitable ground in which our unveiled children will suffer
from oppression. Moreover, who will give us the guarantee that our girls
who don’t wear headscarves won’t suffer from oppression? As the ones
who don’t fast in Ramadan are stabbed and an Alevi primary education
student is oppressed, can the governors of Turkey really guarantee it?
From this point of view, the proposal provides inequality under the
camouflage of freedom.””

Okay drew attention to religious oppression on girls as well as Alevis.

On the other hand, Atilla Kart’s explanation of the rationale behind their objection to

the motion being discussed was as follows:

As we explained in detail in our opposition cause and negotiations in the
commission, when the decisions of the Council of the State since 1984,
the decisions of the Constitutional Court in 1989 and 1991, and finally 7
AIHM decisions from 1993 to 2004 are evaluated together, tiirban and
similar symbols create discrimination, division, and then polarization in

33! Fatma Nur Serter’s speech at TBMM on behalf of CHP group,6.2.2008, 737-738, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf

532 Hakki Sitha Okay’s speech at TBMM, 6.2.2008, 686, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf

533 1bid, 687-688.
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public administration and functional places step by step since it is a
religious and political symbol. It has been stated that tlrban is a strong
external symbol and dramatically and unfortunately in the AIHM
decisions it has been mentioned, fixed and decided several times that
tirbanhas been used as a tool for exploitation in Turkish politic history .
It has been stated that tlrban has always been taken as a reference in
Turkish political life, and these references have been efficient in using
public authority. TUrbanis not an innocent habit anymore, it has become
a symbol of a world view which is against women’s freedom and the
basic principles of the republic. In public spheres, or rather in functional
places, the government has to be neutral about religion. I am talking about
domains in which public service is continuously produced, you can not
differentiate producer of public service from receiver of it. It is inevitable
that this turns into a process of domination where symbols which mean
manifestation of beliefs are started to be used. In such a situation, we can
not talk about freedom of conscience and religion. It is only when the
government continues its neutral attitude, belief conflicts and power
struggle will not exist. Preventing religions from oppressing each other is
the most important duty of laic and democratic state. Processes like that
have ocurred in all periods in history. If public administration doesn’t
preserve its laic attitude, the aforementioned conflicts and power
struggles will emerge sociologically.”**

Concerning the same motion, Aritman also opposed it among others with the thought

that this would give way freedom to wear tlrban in universities. She stressed:

Tarban is no longer a religious subject; it is a political symbol and a
uniform which has become the flag of religious orders and imperialism in
today’s Turkey. The government and its supporters are trying to impose
this political symbol which they have used under the guise of religion in
opposition to laic and democratic regime to the society: tlrbanis a tool
which they use for their aims. Unfortunately, in this system women are
like both figurants and victims. The laic Turkish Republic was founded
by appreciating and promoting women but today, in contradistinction,
they want to demolish women by taking them backwards. Turbanis not
simply a matter of individual freedom and equality. The legal change
based on discrimination, of and domination upon women and reaction are
tried to be palmed off under the name of “freedom and equality”.This
hype is realized against the republic and by exploiting the advantages of
the republic. >

3% Atilla Kart’s speech at TBMM on behalf of CHP group,6.2.2008, 769, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf

333 Canan Aritman’s speech at TBMM, 09.02.2008, 240, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c014/tbmm23014062.pdf
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Aritman also clearly related tlrban with subjugation of women upon men. In a

similar vein, Isa Gok mentioned:
Tirbanis the captivity of reason and women. TUrban which is a symbol
of counter revolution supported by imperialism, can not be evaluated as
freedom. If you evaluate it like that it becomes a complete irony.TUrban
is not a freedom symbol, quite the contrary; it is a pattern, a product of
dogma which prevents to raise independent and autonomous people.Y our

aim is not equality; your aim is to remove equality in the the laic
structure.>

CHP perceived tlrban in primary schools as abuse of religion. Geng emphasized the
danger concerning that Alevis would have to take away their children from school as
they would be subject to oppression for veiling vis-a-vis veiled students.”’
Therefore, CHP’s opposition to the motion concerning veiling in universities derived
from its sensitivity against religious oppression on women as well as Alevis and
desecularization of society and the state. In other words, allowance to veiling in
public sphere might reproduce the domination of a version of Sunni interpretation of

Islam, according to CHP.

4.3.2.2.The Drive to Protect the Regime

Another reason for CHP’s opposition to veiling besides religious oppression is the
drive to protect the regime. CHP evaluates use of religious symbols in the public
sphere as threats to the regime as it regards them as symbols for political demands or
politicization of Islam. Article 13 of 1982 Constitution which was changed in 2001
sets forth limitations of basic rights and freedoms can not be against the spirit of the

Constitution, requirements of democratic social order and laic Republic and

336 fsa Gok’s speech at TBMM, 6.2.2008, 810-811, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf

337 Kamer Geng’s speech at TBMM, 6.2.2008, 673, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
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rationality. In a similar vein, Article 14 puts forward basic rights and freedoms can
not be used in activities which aim to abolish state and national integrity and throw
out democratic and laic Republic based on human rights.”*® With respect to 1982
Constitution, religious oppression and religious symbols in the public sphere were
coded as “threats” to secularism which is a component of national identity and thus
national interests. For instance, in 2004 Haluk Kog¢ (as Grup Bakan Vekil)
suggested that Turkey went through a transitionary period in which it tried to
compromise Islamic identity with a society based on supremacy of law. He referred
to ‘Islamic threat and found AKP insincere as it used religion as a tool for other
motives. He defined CHP’s attitude as ‘innate reflexes’ which aimed to protect
democracy.”™ Another example concerning CHP’s codification of “tiirban” as a
threat to the regime was CHP member of Central Executive Council and MP
Okuducu’s views. In 2005, Okuducu argued that tlrban was a form of veil that
resembled demands against the regime. She also exposed a firm attitude about
dividing people pious and faithless.”*" In 2008, Geng implied that CHP saw laicite as
a founding element of national integrity and problematized veiling of students in a
Imam Hatip Lisesiin Samsun in Security lesson in which they were attending
unveiled previously: “So your job is not to govern the country. It is to think the ways
to divide the country.”>*' Geng implied that veiled students constituted a threat to the
regime. CHP deputies’ opposition to veiled women in public sphere actually exposes
its perception of laicite. CHP’s laicite does not allow visibility of religious symbols
in public sphere. CHP has codified veiled women in the public sphere as the “regime
enemies”. Likewise, Bihlun Tamayligil regarded MHP and AKP’s motion which
would allow tlrban in universities as a threat to national integrity: “You are equating
the turban, which you use for political and symbolic reason, with the traditional

headscarf our mothers wear and you have deceived the society, you have tried to

3% Kemal Gozler, Tirkiye Cumhuriyeti Anayasaswvailable at http://www.anayasa.gen.tr/1982ay.htm

%39 Haluk Kog(leader of the CHP parliamentary group), interview with Noktamagazine, 13 February
2004 in Ciddi, 100.

0 Derya Sazak, “Tiirban ve muhalefet”, Milliyet, 11.02.2005, available at
http:// www.milliyet.com.tr/turban-ve--muhalefet/derya-
sazak/siyaset/yazardetayarsiv/11.02.2005/104705/default.htm

1 Kamer Geng’s speech at TBMM, 30.01.2008, 327, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013056.pdf
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divide the society, make people stand against each other.”>**Arat also underlined that
allowance of veiling in universities would disrupt the public order and give way to

abuse of religion:

Dear Members of the Parliament, the reason why we are opposed to this
article is that tlrban is a symbol against our Constitution. Since this
situation is determined by a court decision, the limitation of usage of
tirban in universities is a self protection reflex of the laic, democratic
republic and is fair and natural. In our point of view, a religious belief
shouldn’t be effective and dominant in state affairs. This approach
constitutes the essence of laicite. The limitations posed to tlrban is in
order to protect the public order and not to misuse religion. The laic
understanding of the Constitution of the Turkish Republic requires that
the changes shouldn’t earn the government a religious identity. But the
articles which are desired to be included in the Constitution for the
freedom of tlrban might purport as the violation of the Constitution since
it will render the principle of laicite as unusable. Furthermore, this
freedom which is tried to be recognized despite the decision of the AIHM
also means to object a norm of European Union... Strict rules and limited
lives are in question for women in all the environments where religious
domination exists.”*

4.3.2.3. Pread of the Use of Turban

Allowance of tirban in universities is incompatible with CHP’s conception of laicite
because CHP’s opposition to freedom to wear tirban in universities and inclusion of
universities in the category of public sphere derives from its consideration that this
would constitute a leverage for publicization of tlrban further. For instance, Geng
expressed his concern about further politicization of tlrban by allowing tirban in

universities in 2008:

2 Bihlun Tamayligil’s speech at TBMM, 9.02.2008, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c014/tbmm23014062.pdf

3 Necla Arat’s speech at TBMM,6.2.2008, 763, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
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At the end, public officer will say:“I went to school with tlrban because
of my religious beliefs, so why can not I work as a judge or a prosecutor,
again because of my religious beliefs?” The ones at the universities will
wear it, but why will the ones at the high schools and vocational high
schools not?***

Regarding the concerning motion of AKP and MHP stated above, in 2008 Kemal
Anadol stated that this would not be limited with higher education but rather would
be followed by another bill of law allowing wearing tlrban in public offices. He

continued:

You mentioned that there will not be any problem concerning tlrban in
the public sphere and those changes will be exclusively valid for higher
education. Interms at faculties of medicine, police schools, teacher
schools, intern nurses etc... What are you going to do with them? All day
long, medical professors say “Such a thing can not happen... it is a
profession both provides and receives service.” Let’s leave that aside,
your daughter received education of law for four years. Then assume that
we changed the constitution and she will wear the tirban Why? For her
religious beliefs, okay. Then, she will graduate from the law school, she
will be a lawyer, prosecutor or a judge intern. What will you do when she
says “I will wear it because of my religious beliefs”? Then you will make
another Constitutional amendment, right? The second phase, you have to
go step by step, step by step. >*

Onder Sav, also has the same worry about spread of tiirban to public offices. In

2008, he stated:

Unfortunately 1 want to say that, tlrban discussions won’t be limited to
the universities, it will spread to the whole society, acquisition and
knowledge of the republic shall be tried to be corroded with tirban
discussions. Our opposition against the change regarding tlrban doesn’t
prevent us from being respectful to those who wear it just for their belief.
It is wrong to consider the traditional headscarf which is used by
Anatolian women for centuries equal to this one. If tlrbanis considered
as a symbol and is considered as the “identity of Muslim women”, people

3 Kamer Geng’s speech at TBMM, 30.01.2008, 326-327, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013056.pdf

% Kemal Anadol’s speech at TBMM, 6.2.2008, 665, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
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can think that a university student or a woman who don’t wear tlirban
isn’t a Muslim. As was stated in the ATHM decisions, it should not be
forgotten that Islamic tlrban can create oppression on those who don’t
wear it. In the same decision, the drawbacks of the regulation were
emphasized by saying; “When secular universities provide rules for the
clothing of the students, it must be guaranteed that fundamentalist
movements do not violate the public order in the higher education or
infringe others’ beliefs.**

Sav underlined the risk of spread of freedom to wear tlirban to public offices as well
as of oppression of the majority upon minorities concerning the issue of tlirban. In
the same speech, Okay emphasized that he thought the attempt to allow tlrban

would not be limited with universities but would be valid for public offices.

Who will be the responsible when the doctors, judges, district governors
say “I was wearing tlrban when I was at school, so I want to wear it
when I work.This is my right according to article 49 and 70 of the
constitution.”? Then, do you think “how will we solve this problem with
the discourse of liberties?”?**

On the same day, Nesrin Baytok mentioned social anxiety concerning that allowance
to wear tiirban would spread to primary schools’* As can be seen clearly in Geng’s
speech, CHP has a concern about veiling of women in public offices rather than
students. Defending the ban on tlrban stems mainly from the will to prevent veiled
women’s appointment to public offices after graduation from university as well as

spread of veiling to high schools.

346 Onder Sav’s speech at TBMM, 6.2.2008, 667-668, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
7 Hakk1 Sitha Okay’s speech at TBMM, 6.2.2008, 687, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
% Nesrin Baytok’s speech at TBMM, 6.2.2008, 732, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
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Ersin also implied that allowing tlrban in universities would pave the way for
allowance of wearing tiirban in public offices in 2008*° Yasar Agyiiz criticized use
of tirban for political purposes by AKP>*® In 2008, Enis Tiitiincii argued that
allowing tirban without allowing it in high schools and public offices implying that

allowing tiirban would not be restricted to universities’”'

Concerning the motion which would pave the way for allowance of tlrban in
universities due to non-discrimination principle in the right to education in the
motion, Atila Emek emphasized freedom to wear tlrban in primary and secondary

schools at a young age:

We, as the CHP, are respectful to the women who veil because of their
traditions and beliefs. There is nothing to discuss about veiling of
Anatolian women due to their beliefs or traditions. We condemn the ones
who utilize women and young girls for their political aims. We are against
that the tUrban is being made official through the Constitution. Dear
Members of the Parliament, the amendments in the proposal are against
the essence of the Constitution, introduction part, and inalterable articles
and articles which can not be proposed to be amended. It is especially an
incompatible amendment with the principle of laicite which is incarnated
in the Article 2 of the Constitution. When this amendment is put into
force and correspondingly, amendments in YOK Act render laicite
unoperational, this amendment will create new potential problems in
society. Dear Members of Parliament, polarization has started among
academics and professors at universities before the proposal has become a
law. This polarization will later spread to students and classrooms, and it
will result in the oppression on students’ future. This is the first step.
When you let tlrban as a political symbol free in universities, new
demagrslfls will arise in the middle and primary school in an unstoppable
way.

% Ahmet Ersin’s speech at TBMM, 6.2.2008, 756, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf

550 Yasar Agyliz’s speech at TBMM, 6.2.2008, 757, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf

351 Enis Tiitiincii’s speech at TBMM, 6.2.2008, 757, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf

352 Atila Emek’s speech at TBMM on behalf of CHP Group,6.2.2008, 801, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
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Emek implied that such an attempt aims to transfer Turkey into a theocratic state.’>

Again, CHP exposed a fear about spread of tirbanto primary school education.

In short, CHP was against freedom to wear tlrban in universities as it constituted a
threshold for spreading veiling to primary and secondary school education besides
giving way to religious oppression. That’s why, CHP opposed to the motion

concerning non-discrimination of attires with the following justification:

Laicite is a system of values which prevents oppression and domination
of beliefs and sects upon each other, aims coexistence of all beliefs and
guarantees it. During the republican history, there hasn’t been a
structuring or institutional process which prevented the freedom of
religion and conscience. No one can say anything about the dressing style
of women (unveiled, with headscarf or tlrban) in daily life, private
relationships and common social spaces. This is their preferences and
respectable. Turban has turned into a symbol of a world view which is
against the freedom of women and basic principles of our republic from
an innocent habit and choice of outfit. If the proposal is accepted, another
inevitable process is that as a result of an education had in faculties of
law, medicine and others with tlirban these people naturally will have
demands like that: “I had this education in order to be a judge, prosecutor,
lawyer, doctor, district governor, governor. If I won’t be able to perform
these jobs, then what’s the reason in having this education and directing
my life in line with this? So I demand to take part in public service
according to articles 49 and 70.” It is inevitable that tlrban and symbols
having similar connotations will create oppression and polarization
following discrimination and division. Public safety will be violated
irreparably. When this happens, tlirban and similar religious and political
symbols will be in public administration and it will be really difficult to
control the social division and discrimination. As we explained in detail
in our opposition cause and commission negotiations, it has been
determined that tlirban and similar connotations create discrimination,
separation and later on polarization in public administration and
functional spaces because of being religious and political symbols.”**

553 1bid, 803.

3% CHP’s justification for opposition to Tayyip Erdogan’s and Devlet Bahgeli’s notice of motion,
signed by Atila Emek, Turgut Dibek,Mehmet Ali Ozpolat,Atilla Kart, Sahin Mengii, 14-18, 6.2.2008,
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As can be seen, CHP imagines a public sphere cleansed from all religious symbols to
avoid religious oppression. In this respect, allowance of wearing tlrban in
universities had a strategic importance for CHP in that veiled graduates might
demand to be public officers in addition to that veiling would diffuse to other levels

of education.

4.3.2.4. Basing State Legitimacy on Raison D’etat

Another reason why CHP opposed tiirban in public sphere is basing state legitimacy
on raison d’etat. CHP opposes tlrban in public sphere as it challenges reliance on
Shari’a in administration of state and organization of public sphere according to
religious creeds. For example, in 2003, Mustafa Ozyiirek criticized reference to a
religious symbol, tlrban in government programme and evaluated allowance to wear
tirban as an obstacle for social consensus and peace. He protested the use of
religious symbols in universities as well as public offices on his notes on government

programme:

Of course all the obstacles in front of education must be removed, there
should be dormitories for poor students, scholarships should be given, our
schools should be supported in terms of equipments and teachers but as
we understand from this program, rather a reference to the tlirban
problem which is perceived as the main problem in front of the education
is made. With “removing the obstacles in front of education”, it is
intended to legitimize tlrban somewhat; in short, there is an
understanding that people might enter the universities or government
agencies and work in these agencies with tirban This is not correct. It is
an approach which dynamites peace and point of reconciliation, I suggest
to avoid this earnestly.”

355 Mustafa Ozyiirek’s speech at TBMM, 21.3.2003, 363, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c008/tbmm22008052.pdf
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It is clear that CHP is not ready to adapt into identity-based politics. Emphasis on
economic problems while defining the obstacles in front of education certifies this

attitude.

Concerning the clash between CHP and AKP on state rationality, Prime Minister
Erdogan’s declaration concerning AIHM’s decision confirming the ban on wearing
veil in universities in 2005 was a case in point. After the decision of a crisis came up
the AIHM, Erdogan stated that the Court did not have the right to say the last word
about veiling. The right to say the last word belonged to ulema, the religious class in
the Ottoman Empire. In response, CHP Group Vice Chairman Kog¢ declared that
Turkey would never become a state of Ayetullahs He also added that Turkey’s
modern acquisitions should not be emptied of its content in such an easy and
apathetic manner. In 2005, CHP MP Berhan Simsek, on the other hand, asked
whether ulema class had an authority to tell a word about Turkey’s legal order and
administrative structure. He also brought in a bill asking the composition of the so
called ulema class, whether this class had a right to say a word about Turkey’s legal
and administrative, if so, where this class took this right from.>>¢ Similarly, in a
written parliamentary question Yakup Kepenek questioned whether resorting to
ulema contradicted with the basic principles of laicite and modern law. He also asked
whether asking ulema’s opinion about wearing tlrban meant accepting that tirban

557
1.

was a religious symbo Also, Okuducu problematized basing state administration

and organization of social life upon Shari’a concerning Leyla Sahin case:

The decision taken by the ATHM upon application of Leyla Sahin and the
decision taken upon the application for reappealing, rose on top of the

336 «Ulema Tartismasi Biiyiiyor”, Hurriyet, 16.11.2005, available at
http://hurarsiv.hurriyet.com.tr/goster/haber.aspx?id=3528884 &tarih=2005-11-16

7 Yakup Kepenek’s written parliamentary question, 16.11.2005, 77, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c110/tbmm?22110057.pdf
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agenda of society as a new sign of doing politics over women,
instrumentalization of woman identity and female body for politics and
giving message to its own constitutents through it and marginalization.
Under these circumstances, the Prime Minister, who has to govern the
women of his country in accordance with contemporary laws, said: “the
AIHM, the court has no right to have a say on this issue; the authority to
be consulted on this issue is the religious ulema.”

With respect to the Prime Minister’s explanation concerning requirement to ask to
the religious ulema and that a man can marry a woman if she is disabled, elderly, or

ill, and on the condition that consent of the woman is taken, she said:

Turkey is being governed by a Prime Minister who gives fatwa for having
a new wife and do not ever attempt to trust in law, decisions of the law,
judicial decisions because the Prime Minister of the country longs for and
has a desire to govern the law, the contemporary and modern Republic of
Turkey not according to the decisions envisaged by a secular, democratic
country, but with religious values, ulama, the provisions of shari’a
through which they are trying to besiege the society today.””’

Onur Oymen also did not relate tiirban with individual freedoms and supported
AIHM’s decision about Leyla Sahin: “Don’t say “There is not freedom in Turkey,
referring to tlrban issue. Turkey is a country of freedoms. Our judicial decisions
have been approved by international judicial organs and these can not be delegated to
ulema and such; these are final judicial decisions.”® Besides, in 2006 Mustafa
Gazalc1 questioned whether Erdogan’s words contradicted with the Article 2 of the
Constitution defining Turkish Republic as a social, laic, democratic state based on
the rule of law; Article 4 which sets forth the Article 2 can, by no means, be changed
or proposed to be changed as well as Article 24 which prohibits abuse of religion for

basing social, economic, political and legal order of the state on religion or for

538 Giildal Okuducu’su speech at TBMM,23.11.2005, 224-225, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c099/tbmm?22099022 .pdf

5% 1bid, 225.

>0 Onur Oymen’s speech at TBMM, 21.12.2005, 251, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c105/tbmm22105038.pdf
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private purposes.”®' In 2008, addressing the AKP MPs Kiligdaroglu stated that “We
have never been against our sisters who wear a headscarf. They are your victims and
we protect them, and you don’t. The constitution can not be changed by taking
religion as a reference in any democratic country in the world.”*** Therefore, CHP
opposed basing state administration according to Sharia as this constituted sharp

contrast with CHP’s notion of laicite.

4.3.3.“Cargaf Opening”

Drawing upon CHP’s sensitivity about religious oppression on women and
minorities as well as desecularization of society and the state discussed above, CHP
coded tlrban in public sphere as a threat to the regime. Actually, as Taha Akyol
posited CHP regarded debates concerning tirban among others like Constitution and
Presidential elections as the fortress of laicite before 2007 elections. However, in
2009 CHP tried to soften its laicist tone. CHP shifted its emphasis to economic

policies, corruption, unemployment from laicite and reactionism.’®

Baykal stated that CHP’s attitude towards tlrban did not change in that they would

not allow tlrban in public sphere. On the other hand, he argued that women wearing

3! Mustafa Gazalc1’s written parliamentary question, 09.02.2006,727, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c110/tbmm22110061.pdf

362 K emal Kiligdaroglu’s speech at TBMM,6.2.2008, 799, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf

>3 Taha Akyol, “CHP’de post-Kemalizm donemi”, Milliyet, 17.3.2009, available at
http://siyaset.milliyet.com.tr/-/taha-akyol/siyaset/siyasetyazardetay/17.03.2009/1071971/default.htm
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turban and garsafs who became members of CHP recently did not have any intention
to impose their attires to the whole country.”® He softened his mind about

categorization of veiled and unveiled women.

We all know the real purpose of the ones who want to change laicite. We
as people who believe in and protect laicite we have started seeing that
our reaction in the form of readiness to categorize some sections of
society as “they are against laicite” visually and in form according to our
assumptions and prejudgments might have been otherwise, they might not
have problem with laicite, our reaction to them might be unfair and we
should not judge people on the basis of their attires as they do not threaten
laicite. It is natural that people who evaluate it otherwise yet at this point
might contradict with these people even though the definition of laicite
accors(Gising to those people has no difference. This is what we experience
now.

Baykal mentioned that it is mentality rather than attires which means to him. If attires
do not carry a political purpose, this would not constitute a problem for him: “It is

my ethic duty to be respectful to those people who say I love Atatiirk, the life style of

my family, village, environment is like that so I am dressing up like that.”>*

Referring to the attachment of party badges to women wearing tlirban and carsafs he

continued:

I recognize this as an ethic, principal attitude beyond a political event. If
someone comes and says I adopt your party’s principles and asks you if
her dressing style becomes a problem, I can not tell her to go and change
it. This is not appropriate for social democracy and for CHP’s respect for
people, and for laicite.”®’

>64 «“Katilimlar CHP ¢izgisinde kirilma anlamma gelmez”, Milliyet, 20.11.2008, available at
http://siyaset.milliyet.com.tr/baykal---katilimlar-chp-cizgisinde-kirilma-anlamina-gelmez-

/siyaset/siyasetdetay/20.11.2008/1018483/default.htm

365 «“Baykal’in Humeynili ¢arsaf ¢ikisi”, Milliyet, 21.11.2008, available at

http://siyaset.milliyet.com.tr/baykal-in--humeynili--carsaf-
cikisi/siyaset/siyasetdetay/21.11.2008/1019071/default.htm

366 «Baykal’in Humeynili ¢arsaf ¢ikisi”, Milliyet, 21.11.2008, available at

http://siyaset.milliyet.com.tr/baykal-in--humeynili--carsaf-
cikisi/siyaset/siyasetdetay/21.11.2008/1019071/default.htm

*7 Ibid.
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Yet, in spite of CHP’s softening attitude towards turban and ¢arsaf, Baykal did not

say that they would approve use of those religious attires in universities.’*®

Baykal also emphasized the significance of mentality in 2008 again: “The one who
says I don’t love Atatiirk, I love Humeyni, hasn’t got a place in CHP even if she is

not veiled.”* In 2008, Ersin defended Baykal’s carsaf opening:

Participation of a few women with ¢arsaf and tirban to CHP does not
constitute a problem for our principles. These people have believed in
CHP. There are people who wear ¢arsaf or tlrban according to the
traditions of their different districts of Anatolia. Against the circles who
try to develop an attitude against the CHP, we say that everyone has a
place in CHP as long as they don’t use it as a political tool.””

Ozyiirek also stood for CHP’s “carsaf opening” denying use of religion for political
purposes in 2008:

Did CHP administrarion use religion or God in their participation
ceremony? Did they use the Prophet? What did we do? Did we organize a
ceremony with the Quran? We don’t use religion. What we did is
behaving according to the aims of expansion of the party, opening into
conservative segments and prevention of those conservative segments
from imprisonment completely in AKP.....CHP is a party which has
taken place in Turkish political life by defending Atatiirk’s principles and
laic democratic Turkish Republic. Its attitude towards the laic democratic
republican values is very clear.””!

°%% Baykal: Maskeli balo yapmiyoruz”, Milliyet, 22.11.2008, available at
http://siyaset.milliyet.com.tr/-kriterimiz-ataurk-sevgisi-
[siyaset/siyasetdetay/22.11.2008/1019311/default.htm

369 «“Baykal: Maskeli balo yapmiyoruz”, Milliyet, 22.11.2008, available at

http://siyaset.milliyet.com.tr/-kriterimiz-ataurk-sevgisi-
/siyaset/siyasetdetay/22.11.2008/1019311/default.htm

370 «CHP’ye izmir’de de tiirbanl,basértiilii katilim”, Milliyet, available at
http://siyaset.milliyet.com.tr/yeni-haber/siyaset/siyasetdetay/23.11.2008/1019842/default.htm

STt «CHP’li Ozyiirek: Kuranla sov yapmadik”, Milliyet, 23.11.2008, available at

http://siyaset.milliyet.com.tr/chp-li-ozyurek--kuran-la-sov-
yapmadik/siyaset/siyasetdetay/23.11.2008/1019700/default.htm
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While not pronouncing the mentality of veiled women before, Ozyiirek shifted his

emphasis from attires to mentality about attendance of conservative people to CHP:

During our election tours in both Istanbul and Anatolia, at our party
meetings, in village and coffeshop meetings there were always veiled
women, women with headscaves and gargafs. So it is not true to reflect
these participations as an election maneuver or an ideological change.
These people who were brought to the agenda because of their attires,
have been quite sensitive to maintain republican values in spite of coming
from conservative segments of society just as every CHP member.
Questioning the adherence of these people to republican values is deeply
injuring and it is an approach which exposes the political perception of
monistic mentalities. Such an approach is the approach of right politics
which sees conservative people as a storage of votes and a backyard and
which desires to imprison Turkey into an image of clear-cut divisions
between people with secular and modern attires and conservative people
with tiirbars, carsafs and veils.””

CHP also shifted its emphasis from protection of state to economic factors. Giirsel
Tekin’s speech in 2008 is a case in point for CHP’s shift of emphasis to economic

factors behind wearing black carsafs

“Who forces these women to wear ¢arsafs is the one to shame. Who did
this? The ones who deem proper poverty for this society did this. A
woman from Maltepe said: I cover my poverty with this ¢arsaf, my son. I
don’t have anything to wear under it. It is very bottersome. Is it this the
woman who you are excluding now?°”

Therefore, Tekin evaluated garsaf as a sign of backwardness in economic status.
Tekin also criticized Arat who opposed to “carsaf opening” of CHP for segregation
of unveiled women and women with tirban and ¢arsaf and argued that she and AKP

have parallel lines in terms of this segregation and “we/they” dichotomies and argued

72 1bid.

373 «“Baykal rozeti takti, CHP Aanadolu’da rahatladi”, Milliyet, 24.11.2008, available at

http://siyaset.milliyet.com.tr/chp-ye-turbani-o-
getirdi/siyaset/siyasetdetay/24.11.2008/1019929/default.htm
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that women wearing tlrban and garsaf have been together with unveiled women in
party courses. ° /" Tekin’s speech also carried the signs of a more inclusive discourse

towards veiled of women.

CHP Central Executive Committee member Savci Sayan also emphasized the

importance of mentality vis-a-vis attires:

As long as the ones who want to participate in CHP haven’t got the
thought to split the country. No one has the right to humiliate each other. I
am one of those who govern CHP. No one has excluded me just because I
have a barb. The important thing for us is the thoughts of the people.
Religion and belief is something between the person and God. We are not
the part}5/750f races and colors. We refuse to abuse religion by using it for
politics.

Sayan also implied politicization of religion which means use of religious
symbols/attires in public sphere. Concerning the ban on veiling in universities Sayan

argued:

Now you will ask me how the tlirban problem will be solved at the
universities. Very simple. When we convince each other and say “I am
wearing it because of my belief”, “Yes you are wearing it because of your
belief” then it will be solved. But they don’t do it like that, they get
organized when they enter the university. We, as CHP differentiated the
Anatolian headscarf from the political one. AKP is afraid of it, that’s why
they slander us. They are afraid of you. The day is the day to
collaborate.””®

Therefore, Sayan had a reserve for use of tlirban as a political purpose in universities

so as to symbolize a religious state.

74 1bid.

> “CHP’ye izmir’de tiirbanli katilim”,Milliyet, 24.11.2008, available at

http://siyaset.milliyet.com.tr/chp-ye-izmir-de-de-turbanli-
katilim/siyaset/siyasetdetay/24.11.2008/1019979/default.htm

76 Ibid.
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CHP Province Women’s Committee also supported “carsaf opening”:

During our area studies, district meeting and home visits for 1.5 years we
have met so many women who were veiled or wore ¢argafs just because
of their traditions, living conditions, oppression by their fathers or
husbands, but their minds were not black like their carsafs.” We know
that our veiled women desire for democracy and human rights and love
Atatiirk. CHP is not a party which intervenes into private life. It is
respectful to values of private life unless the democratic and laic structure
of the state is damaged. CHP who strives for a democratic Turkey is for
recognition of equal freedoms to different sorts of livees, beliefs and
worships.””’

Whereas the Committee pointed out to religious oppression of women by their
fathers and husbands for veiling, it underlined respect for religious values and

worship in private lives.

In 2008, Baykal made a distinction between c¢arsaf and tirban probably because
avoiding the pressure to lift the ban on wearing tlirban in universities. Accordingly,
he mentioned that whereas carsaf did not usually symbolize a political meaning,

578
d:

turban di However, Baykal still regarded turban or ¢arsaf involving patriarchal

power relations:

Laicism is under threat. But this threat is not in the head of the one who
wears a ¢arsaf as family tradition because of innocent tradition, born in

> «CHP’1i kadim kollarinda garsaf yorumu”, Milliyet, 24.11.2008, available at

http://siyaset.milliyet.com.tr/chp-li-kadin-kollarindan-carsaf-
yorumu/siyaset/siyasetdetay/24.11.2008/1020088/default.htm

378 «“Baykal’in savunmasi: Tiirban simge, carsaf degil”, Milliyet, 26.11.2008, available at
http://siyaset.milliyet.com.tr/baykal-in-savunmasi--turban-simge--carsaf-degil-

/siyaset/siyasetdetay/26.11.2008/1020957/default.htm
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Erzurum, Horasan and then came to Istanbul. This threat is in the head of
the one who wears a tie. Turkey learns that we should not say “come by
taking off your tiirbanand carsaf.’”

However, Baykal’s view concerning tlirbangarsaf has not actually changed in that
veiling harbors power relations between men and women and are tools for
reproduction of patriarchal system.’*’Baykal argued that the number of women using
carsafs as political symbols was minor and women wore it because of tradition at
most. “What is our problem about with veiling or understanding? What CHP does is
humanistic, ethic, complies with social democracy, and is by no means against
laicite."®" In this respect, in 2008 Baykal argued that laicite can not be reduced to
forms of attire and there is no obstacle for veiled women to watch CHP meetings
with their veils. He mentioned that they were not hostile to scarves. The point was
that who used it for what. The problem of laicism emerged as a result of men’s

582

efforts to use women and their oppression on women.” - Here Baykal touched upon

CHP’s sensitivity about religious oppression upon women.

In line with this softening attitude with the “carsaf opening”, the so-called by the
media, people including women wearing tirban were affiliated to membership in

Adiyaman in 2008.°* This was followed by affiliation of many women wearing
tiirban to membership in 2008°% In izmir, women wearing tiirban and headscarves

were also registered as members.”®

°7 “Baykal’in savunmast: Tiirban simge, carsaf degil”, Milliyet, 26.11.2008, available at
http://siyaset.milliyet.com.tr/baykal-in-savunmasi--turban-simge--carsaf-degil-

/siyaset/siyasetdetay/26.11.2008/1020957/default.htm
580 Ihid.

¥ Derya Sazak, “Modern Mahrem”, Milliyet, 27.11.2008, available at http://siyaset.milliyet.com.tr/-
/derya-sazak/siyaset/siyasetyazardetay/27.11.2008/1021371/default.htm

582

Carsaftan sonra ‘tiirban’ agilimi”, Milliyet, 30.11.2008, available at

http://siyaset.milliyet.com.tr/carsaftan-sonra--turban--
acilimi/siyaset/siyasetdetay/30.11.2008/1022550/default.htm

383 «Adiyaman’da carsafli ve tiirbanli kadinlar CHPye katildi”, Milliyet, 25.11.2008, available at
http://siyaset.milliyet.com.tr/adiyaman-da-carsafli-ve-turbanli-kadinlar-chp-ye-

katildi/siyaset/siyasetdetay/25.11.2008/1020718/default.htm
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Ersin also emphasized the significance of mentality:

It is not important what people wear for us. The important thing is their
love to their country. It is important that they say “we are ready for tasks
to maintain the future of our country”. No one can separate our women
according to their dressing style. We are against it. Now CHP exists. We
invite everyone whether veiled or not, in order to fight for the future of
the country.”™

In response to critics of affiliation of women including the ones who wear tlrban to

membership, Baykal put forward by denying the term “carsaf opening”:

Have you ever heard the word “opening” from me? I have never said
opening. Opening is something you do by planning and aims to reach a
segment. There is not such a thing. I did something ethic and humanistic.
To the people who asked “We want to be a member of your party. Will
our attires cause any problem?”, I said “you are venerated”. This is a
requirement for being democratic and is a humanitarian and an ethic
attitude. It is no way possible to sacrifice our party principles and basic
policies. Shall we say to the people who want to attend our party, “your
appearance is not appropriate?”Or shall we say “change your dress and
then attend?”’Is this possible? Shall we determine a dress code? Shall we
publish a dress code? Our attitude prevents veiling and tlrbanto become
a political symbol. Now you can not call every veiled woman as a
member of AKP. It was seen that also a veiled woman is or can be from
CHP. This is the breakdown of a political symbol. No one can make a
prejudgement as such. How can I reject a veiled woman coming to our
party? Shall we return to the single party mentality? You know, in the
single-party period, villagers weren’t allowed to enter Kizilay or Atatiirk
Boulevard just because of their jodhpurs or shalwars. Is it the extension of
this mentality which is expected from CHP? Do they want us to behave
to those people like they behaved to Asik Veysel? In the Single-Party Era,
there is Asik Veysel among people who could not get into Kizilay
because of shalwars and jodhpurs. Asik Veysel went to see Atatiirk. He
came to Ankara mostly on foot staying wherever he found on the road.
When he came to Kizilay, gendarmerie didn’t let him enter. They said,
“Your clothes are not appropriate.” Asik Veysel turned away from the
boulevard desperately and he couldn’t see Atatiirk. Now is the same
behavior in that period expected from us for our people? “You wear
headscarf, you wear jodhpur, you wear shalwar, you can’t come into the

384 «CHP’ye izmir’den tiirbanli katilim”, Milliyet, 30.11.2008, available at
http://siyaset.milliyet.com.tr/chp-ye-izmir-de-yeni-turbanli-
katilim/siyaset/siyasetdetay/30.11.2008/1022752/default.htm

¥ bid.

386 «“Tiirbanl katilim devam ediyor”, Milliyet, 2.12.2008, available at

http://www.milliyet.com.tr/turbanli-katilim-devam-
ediyor/ege/haberdetay/02.12.2008/1023239/default.htm
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party center.” Can we really do that? These people are ours. We are the
CHP. It is as the name goes, we are here for people. Is it possible to make
politics over attires?”®’

In this respect, CHP distanced itself from totalisation as well as Single Party Era and
ceased from marking veiled women as enemies to the regime. However, in the public
sphere, it defended the ban on veiling as it evaluates tlirban as a political symbol and
i1s against politicization of Islam. Therefore, Baykal made a distinction between
private sphere and public sphere concerning veiling. Whereas he was not against use
of religious symbols or attires in the private sphere, he opposed use of them in the

public sphere which resembled the state:

Our citizens can dress up as they want. No one can intervene into that.
But Turkey is a state of law. We can not let the state wear tlrban and
carsaf. This is another subject. Our attitude about tlirban in universities
won’t change. The decisions of the Constitutional Court are clear. The
decisions of the Council of State and AIHM are clear. The veiled
members of our party and the newcomers do not have such a demand.
They are coming to us by knowing CHP and our policies.”™

Baykal also argued:

No one has the right to intervene in dressing style of someone in her
private life. Law also does not give you this right. Everyone can dress up
as she wants according to her family or tradition. We have to respect this.
What’s wrong is to bring this dressing style to the state, to the public
sphere. A normal citizen can dress up like she wants in her private life.
Why will we oppose to this person’s making politics as she pleases?
Respect this a little bit. I neither have the power to legitimize nor
delegitimize garsaf. There can not be anything as such. If this is a

%7 «Baykal: tek parti zihniyetine mi dénelim?”, Milliyet, 2.12.2008, available at
http://siyaset.milliyet.com.tr/-/fikret-bila/siyaset/siyasetyazardetay/02.12.2008/1023410/default.htm
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decreasingly a part of Turkish social life and will decrease more,
everyone should regard it normal.’*

However, he added that in the public sphere it is CHP who struggle the

most with reactionism like tiirban and ¢araf in the public sphere.’”’

In the same year, Baykal stated: “Do not be hostile. Please be insightful and behave
with love. People who wear it take affront when you behave like this. They think that
the society excludes them.””' He also argued against a citizen who set forth

Atatiirk’s revolutions were frayed:

Is it so unfair to be in tolerance to others dressing unlike you on that way?
Let’s not divide Turkey please....“Where are we going to unite? No
respect is shown to them. They say that her dressing style is wrong. It’s
your point of view. It might also be wrong for me. It’s her judgement.
Why do you deal with her? The rest is dressing as they like. Nobody deals
with them. Let’s say “no” if they try to impose this dressing to another
one, namely to state. Let’s not change the Constitution.>”

Also, Baykal related garsaf and trban with tradition in response to a teacher who

criticized party’s black carsaf opening and reacted against tlrban and carsaf

reminding Atatiirk’s attire revolution.™”

%% «Carsafa diismanlik yapmayacagim kardesim”, Milliyet,13.12.2008, available at

http://siyaset.milliyet.com.tr/baykal---carsafa-dusmanlik-yapmayacagim-kardesim-
/siyaset/siyasetdetay/13.12.2008/1027599/default.htm

9 1bid.

! “Deniz Baykal’a carsaf sorgusu”, Milliyet, 14.12.2008, available at
http://siyaset.milliyet.com.tr/carsaf-sorgusu/siyaset/siyasetdetay/14.12.2008/1027790/default.htm

> Ibid.
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In 2009, CHP Group Vice Chairman Anadol made a distinction between turban and

carsaf:

Tiurbanand garsaf are different things. Cargaf is not a politic symbol, it is
a symbol of underdevelopment. The woman who prefers ¢arsaf does not
exceed 2,5 or 3. It is a different kind of dressing style prevalent in the
underdeveloped regions. It is not used as a political symbol. It is regulated
as far as economic conditions ameliorate.**

Therefore, Anadol emphasized that ¢arsaf resembled underdevelopment and had an
economic connotation in contrast to tlrban which carried a political message.
Kiligdaroglu was another figure who has been more moderate about tlrban. He
related tlrban with tradition just as Baykal did in 2009: “Headscarf is traditional.
Each person can use it as she wants, some like a tlrban, some like a headscarf and

some like a neckerchief”.>’

Therefore, CHP has changed discourse about veiling, namely headscarf, tlrban and
black carsaf. As have been mentioned above, before “the opening” tirban was coded
as a threat to national integrity and laic republic in the speeches of the CHP MPs.
The rhetoric was used in a totalizing fashion. However, with the “garsaf opening”,
CHP adopted a more inclusive discourse towards veiled women. Even though it did
not call for allowance of religious symbols in public sphere, it started to emphasize
respect for veiling and religious symbols in private lives more. In this respect, CHP’s
attitude concerning dichotomies like black and white has softened and intermingled.
In other words, CHP found grey areas. CHP’s clear-cut categories namely women

wearing tlrban which referred to political Islam signifying demands against the

394 «CHP’den c¢arsaf yorumu”, Milliyet, 5.2.2009, available at http://siyaset.milliyet.com.tr/chp-den-
carsaf-yorumu/siyaset/siyasetdetay/05.02.2009/1056010/default.htm

3% «“CHP’den 8 Mart hediyesi”, Milliyet,9.3.2009, available at http:/siyaset.milliyet.com.tr/chp-den---
mart--hediyesi--basortu/siyaset/siyasetdetay/09.03.2009/1068595/default.htm

165



regime and unveiled women who symbolized laic republic has undergone a process

of hybridization.

Therefore, CHP’s “carsaf opening” could be evaluated as a break away with CHP’s
totalization of Islamic symbols used in private lives. Even though CHP never
intervened into private lives of religious people or exercise of religious creeds in
private lives; before the “carsaf opening” CHP was evaluating those symbols as
symbols of “backwardness” to be excluded. In spite of the fact that CHP still saw for
instance carsaf as a sign of backwardness, it shifted its policies to include those
people rather than marginalization and exclusion of them. Therefore, CHP members
started pronouncing respect to these people, even though the way of looking to these
people might not have changed so much in terms of approving their attires. It seems
that CHP still continued the mission to transform people’s culture into its culture but
this time CHP tried to do it by understanding, including and avoiding from
marginalization in rhetoric. In other words, CHP seems to have changed methods not

mentality.

It can be suggested that Baykal’s softening tone about ¢arsaf seems to derive at least
partially from decreasing social significance of ¢arsaf in Turkish society. In other
words, as carsaf does not seem to cause a spillover effect in terms of religious
oppression, Baykal has more embracing to ¢arsaf as CHP’s main concern is about

religious oppression and thus secularism.

As has been stated elsewhere, CHP is liberal in the sense that it does not interfere in

private lives as well as it defines public in terms of state and state-related institutions.
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In line with this attitude, even though Baykal emphasized respect for veiled women
in their private lives, CHP kept its clear-cut distinction between public and private
concerning tlrban in the public sphere. Therefore, although CHP’s attitude towards
turban and cgarsaf softened in discourse, CHP’s sensitivity about veiling in public

sphere persisted.

4.3.4. Opposition to “Casaf Opening” Within the CHP

CHP’s “carsaf opening” did not come without opposition. For instance, Arat

596

criticized affiliation of women with tlrban and carsaf to CHP membership.””” Arat

also argued that we should not sacrifice from laic republic regardless of any electoral

concerns.™’ Kog also opposed-the so called carsaf opening of CHP:

The latest attempts that are presented as opening to people by some CHP
party administrators is the project of legitimization of some demands that
could not be actualized by the AKP through opening a door in CHP. CHP
administrators’ attempts to redefine and reinterprete laicite to save
religious and belief exploitation from the monopoly of the AKP is a very
dangerous approach. It should not be forgotten that politicians against
laicite might appear saying that “Let’s redefine laicite.” as on the 23rd of
April 2006 when they find a suitable ground. It is not possible for any
party to neglect, soften and disregard the articles of the Constitution
which could not even be proposed to be changed. No political party and
politician can promise people having such expectations and give hope
through the CHP. There is no reason for CHP to change its conception of
laicite which it defended so far, redefine and reinterpret laicite for this
purpose. There is no need to have a complex as such.””*

As can be seen, Kog strongly resists a change in CHP’s definition of laicite.

However, as has been mentioned above, Baykal did not go by allowance of tlirban or

3% «Baykal: Maskeli balo yapmiyoruz”, Milliyet, 22.11.2008, available at

http://siyaset.milliyet.com.tr/-kriterimiz-ataurk-sevgisi-
/siyaset/siyasetdetay/22.11.2008/1019311/default.htm

97 «Orada dur!”, Milliyet, 21.11.2008, available at http:/siyaset.milliyet.com.tr/-/taha-
akyol/siyaset/siyasetyazardetay/21.11.2008/1018849/default.htm

*% «Ko¢’tan Baykal’a carsaf tepkisi”, Milliyet, 26.11.2008, available at
http://www.milliyet.com.tr/default.aspx?aType=SonDakika&ArticleID=1021070
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carsaf in universities. He underlined that party’s attitude towards veiled women in
private sphere needed to be more inclusive. Yet, MPs such as Ko¢ and Arat found

this slight change in the conception of laicite as a sacrifice from laicite.

4.3.5. Concluding Remarks

Actually, the contextual change especially since the 1990s in Turkey was not
countered by CHP leaving the party in an impasse for veiled women. In other words,
although oppression of religion on women concerning veiling was valid for pre-
Republican era; there are many urban women who veil by their own will in the
1990s. In this respect, the meanings attributed to emancipation and oppression has
changed due to contexts involved and CHP’s role has shifted from emancipating to
oppressing concerning veiled women. However, after the 2007 elections CHP tried to
understand and include veiled women as long as they did not demand to be a part of

the public sphere.

As has been elaborated above, CHP has pursued a consistent policy between 2002
and 2010 in that it denied allowance of tlrban in universities and other public places
due to relating tirban with religious oppression of women and minorities and coding
it as a threat to national integrity. CHP’s application to the Constitutional Court for
cancelling the constitutional change concerning allowance to wear tlrban in
universities in 2008 in the same year with ¢arsaf opening can be considered in this
light.** CHP paid special attention to the ban on tiirban in universities as it could

pave the way for freedom to wear tlrban in public offices as well as primary and

% “Tiirban Yiiksek Mahkeme’de”, Milliyet, available at http://www.milliyet.com.tr/turban-yuksek-
mahkeme-de/siyaset/haberdetayarsiv/28.02.2008/242734/default.htm
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secondary school education. However, CHP’s “Garsaf opening” as was called by the
media, signaled a change in party policies if not a rupture. Even though “the carsaf
opening” was opposed by some MPs such as Ko¢ and Arat, CHP administrators
discovered the “different” and defended the human rights of the “other” in terms of
its conception of laicite. That’s why, CHP’s approach has been more inclusive and
understanding even though it still supported the ban on veiling in the public sphere.
But at least, in the private sphere including the party buildings, CHP has become
more tolerant about veiled women. Also, CHP started paying attention to mentality

rather than attires.

Concerning the veiling in public sphere, CHP’s attitude has been still totalizing in
that it categorized veiling as a threat to the regime as well as a tool for religious
oppression of women and religious sects between 2002 and 2010. Actually, opposing
religious oppression of majority is a democratic guarantee for minorities and thus as
a sign of democratic attitude. However, putting all demands under the basket of
religious threat and responding it with national reflexes is vice versa. What’s more,
having demands against the regime is no excuse for violation of basic human rights
or discrimination. Even though European Court of Human Rights (AIHM) did not
regard the ban as a violation of human rights due to prioritizing state’s neutrality

over human rights,*”’

I think that using religious symbols in the public sphere does
not necessarily create religious oppression on others. Stated differently, it is not
veiling which threatens the human rights of other people but rather the intentions and
actions of the Islamist agents which has the potential to do so. In other words, the
connection between wearing veil as a corollary of religious belief and political Islam
can not be taken granted. To put it differently, the relation between allowance of
veiling in the public sphere and religious oppression is contingent and is not

deterministic in terms of the former cauising the latter. CHP’s approach to veiled

690 R1za Tiirmen, “Giyim, kusam ve din 6zgiirligi”, Milliyet, 26.2.2010, available at
http://siyaset.milliyet.com.tr/giyim-kusam-ve-din-ozgurlugu/riza-
turmen/siyaset/siyasetyazardetay/26.02.2010/1204157/default.htm
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women so as to mark them potential threats to the regime in both discourse and
practice before the “carsaf opening” and in practice after the “opening” remained
both superficial and exclusionary at the same time. This reflected an anti-democratic
attitude as well. Furthermore, by excluding veiled women from public sphere as in
the case of universities, CHP has paradoxically served to the very opposite of its aim
that is emancipation of women through prevention of their education and creating
obstacles for them to develop professions. Veiling issue has also been problematical
for equality principle of CHP as it served to discrimination of religious women vis-a-
vis religious men. In this respect, CHP’s attitude concerning veiling carries the risk
of reproducing the patriarchal relations between men and women. CHP remained
etatist as it prioritized the survival of the state over individual rights with regard to
veiling. For softening the tone about ban on veiling in universities, we would have to
wait until 2010. However, if this threshold could be surmounted so in the party, this
is at least partially because the change in CHP’s discourse concerning the veiled

women in the private sphere after 2007 elections.

4.4. Jnams and fnam Hatip Liseleri

Another sensitive issue for CHP concerning laicite is imamsand /mam Hatip
Sdools CHP’s reaction about imamsand /mam Hatip Schoolderives from several
factors: In the first place, CHP objects to AKP’s discrimination against others by
filling state cadres with f/mam Hatip graduates and imams beyond need as it would
serve to desecularization of the state which stands as sharp contrast with CHP’s
ideology that is based on prevalence of reason over religion. Second, CHP is against
implementation of equal ratio to /mam Hatip gaduates together with other
vocational high schools with standard high school graduates. Behind this objection
lies CHP’s fear that people having religious educational background would continue
their education in other fields and be appointed to state cadres in the future. In this
respect, CHP’s reserve for equal ratio derives from administration of state with

raison d’état instead of religion as well as desecularization of education. Another
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sensitivity of CHP concerning /mam Hatip Schools about unintermittent education
of 8 years so that students can acquire basic tenets of scientific education before they
are donated with religious education. However, AKP’s dilution of basic education so
as to increase the duration of education by the /mam Hatip Schoolsonstitutes
another problem for CHP. Fourth, CHP is sensitive about /mam Hatip Schools
because of desecularization of education. Fifth, CHP problematized imams’ activities
or speeches targeting equality of sexes. In this respect, CHP regards that imams
should be donated with a secular worldview. In addition, CHP is against state’s
partial attitude towards religious education through supporting /mam Hatip Schools

vis-a-vis standard high schools.

4.4.1. The Reasons for CHP’s Reaction tanms//mam Hatips

4.4.1.1. Dscrimination About Filling State Cadres

First and foremost, CHP is against filling state cadres with /mam Hatip School
graduates and other people having religious background beyond need as it would
serve to desecularization of the state. For example, for the newly opened 15000
imam cadres, CHP MP Oguz Oyan stated in 2003: "This is a militant set up on the
governmental offices. In each assignment what is really questioned is loyalty to the
sect and benefits."®"" Similarly, CHP Group Vice President Ozyiirek evaluated
recruitment of 15.000 imams as follows: “This anti-laic, religious set up of cadres is
a first in the history of Turkish Republic."®* CHP MP Topuz was another figure who
was annoyed about filling state cadres with /mam Hatip Schoairaduates. He argued

that state was submitted to religious cadres: "/mam Hatip Schoograduates were

601 «>fmam ordusu’nun gerekgesi irtica!”, Milliyet, 26.6.2003, available at http://www.milliyet.com.tr/-
imam-ordusu-nun-gerekcesi-irtica-/siyaset/haberdetayarsiv/26.06.2003/14392/default.htm

%2 Ibid.
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placed to all state cadres except Turkish Armed Forces "°* Kart criticized AKP’s
filling public offices with its adherents by problematizing breaving the cadre of a laic

694 Mustafa Gazalci also questioned whether a retired imam was teaching in

imam.
some primary schools in Denizli and teachers graduated from Faculties of Theology
had been appointed as directors and asked the proportion of Religious Culture and
Ethical Knowledge teachers to other teachers.®Ali Riza Giilgicek submitted a
parliamentary question criticizing the appointment of /mam Hatip Schoograduates
to senior bureaucratic positions.®”® Sami Tandogdu also problematized appointment
of preachers and graduates of /mam Hatip Schoolmstead of psychologists, teachers
and social services specialists to intuitions connected to Social Services and Child
Protection Agency, (SHCEK) in 2005.°" Vedat Yiicesan also problematized
appointment of an imam who graduated from /mam Hatip Schoolsorking in Yunus

608
In

Emre State Hospital to the officer cadre and deputy manager respectively.
addition, Tandogdu put forward a written parliamentary question to Minister of
Health Recep Akdag for problematizing filling the cadres with graduates of /mam
Hatip Schoolsand Faculties of Theology.®” Concerning resignation of Serim by
protesting YOK for acting in parallel to the government, Arat stated: "It was evident
that Board of Higher Education would let these formations happen with assignment
of Dear Yusuf Ziya Ozcan as a head. It is understood that Ozcan would take actions

to pave the way for the imam Hatip Schools".®'® Arat accused YOK of politicization

693 Ibid.

604 Atilla Kart's written parliamentary question, 08.07.2004,357, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c086/tbmm22086108.pdf

695 Mustafa Gazalct's written parliamentary question, 17.05.2005,346, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c088/tbmm22088114.pdf

606 Ali Riza GULCICEK's written parliamentary question, 24.05.2005,748, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c086/tbmm?22086108.pdf

807 {.Sami Tandogdu’s written parliamentary question, 13.06.2005,808 , available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c024/tbmm23024127.pdf

5% Mehmet Vedat Yiicesan’s written parliamentary question, 17.06.2005,1403 , available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c024/tbmm23024127.pdf

609§ Sami Tandogdu’s written parliamentary question, 27.06.2005,872 , available at

http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c024/tbmm23024127.pdf

610 «CHP’den Serim’e destek, YOK e tepki”, Milliyet, 17.7.2009, available at
http://siyaset.milliyet.com.tr/chp-den-serim-e-destek-yok-e-

tepki/siyaset/siyasetdetay/17.07.2009/1118619/default.htm
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and acting in line with the government’s political agenda in terms of abolishing the
obstacles in front of /mam Hatip SchoolsArat problematized desecularization of
education and filling state cadres with religious people even in cases where those
people’s proficiency does not correspond with the cadres. As can be seen, CHP MPs
have a concern in filling state cadres with imams or other people having religious
background through politicization as they see this against laicite. In other words,
CHP finds privileging religion over science or reason in state administration

unacceptable.

4.4.1.2. Ratios for University Entrance Exam

The second issue concerning imams or /mam Hatip Schoolsvhich annoyed CHP
was equalization of university entrance ratios. In this respect, CHP was against
equalization of university entrance ratios of vocational high schools including /mam
Hatip Schoolsand standard high schools since this would eventually abolish the
restrictions upon /mam Hatip Schoograduates for being appointed to state cadres
other than Diyanet/sleri Baskanligi and finally serve to desecularization of the state.
For example, stating that the draft was against the Articles 130 and 131 of the
Constitution, CHP Group Vice President Topuz called for government’s withdrawal
of legislative draft which abolished Inter-university Board’s application concerning
implementation of different ratio to graduates of imam hatips in entrance to

universities.’'' CHP MPs Simsek, Hiiseyin Ekmekgioglu, Zekeriya Akinci, Mehmet

611 “Hocalara Tiirkiye’de hiikiimet biziz mesaji”, Milliyet, 11.10.2003, available at
http://www.milliyet.com.tr/hocalara-turkiyede-hukumet-biziz-
mesaji/siyaset/haberdetayarsiv/11.10.2003/20801/default.htm
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Tomanbay, Mustafa Ozyurt, Ince reacted to the legislative draft which facilitated the
entrance of the graduates of /mam Hatip School%? In a similar vein, Kemal Sag

argued:

Imam Hatip Schoolsvere established to meet the needs of imams and
preachers of the country. But now these schools have other aims. Other
meanings were attributed to these schools. They are no longer felt as
standard vocational schools. I think abolition of the ratio system for
paving the way for imam hatipschools is wrong. In today's Turkey,
everyone is conscious of making decisions for his/her own future. A
student aiming to enter a university should attend a regular high school. A
part of /mam Hatip Schoolshould be transformed into regular high
schools. We need more modern religious functionary that has knowledge
about religion, more than lawyers and is able to enlighten society. We
need enlightened functionaries.®"

On abolition of implementation of different ratios to /mam Hatip gaduates in
entrance to universities, CHP Chairman Baykal: “Vocational schools should be
directed to higher vocational schools. No one should attempt to pursue a battle of
their backyards.”®'* CHP also tried to prevent /mam Hatip Schoolgraduates’
entrance to faculties other than theology through suggestion of quota. CHP MP ince
initiated a legislative draft which set forth:

A quota of 10% should be allocated for all vocational high schools,
including /mam Hatip. If /mam HatipSchools are closed, an elective
religious course should be added to the schedule of regular high
schools.*"

CHP regards the regulation as targeting /mam Hatip Schoolslt submitted a written

parliamentary question to Minister of National Education Celik questioning

612 “imam hatip tasaris1 simdilik donduruldu”, Milliyet, 17.10.2003, available at

http://www.milliyet.com.tr/imam-hatip-tasarisi--simdilik-
donduruldu/siyaset/haberdetayarsiv/17.10.2003/21321/default.htm

613 «“Kadin 6gretmenler tedirgin geliyor”, Milliyet, 4.5.2004, available at

http://www.milliyet.com.tr/kadin-ogretmenler-tedirgin-geliyor---
/guncel/haberdetayarsiv/04.05.2004/265959/default.htm

614 «“Imam hatip rovansi”, Milliyet, 5.5.2004, available at http://www.milliyet.com.tr/imam-hatip-
rovansi/guncel/haberdetayarsiv/05.05.2004/265963/default.htm

615 «“Mesleki ve normal liselere ayri sinav 6nerisi”, Milliyet, 19.5.2004, available at

http://www.milliyet.com.tr/mesleki-ve-normal-liselere-ayri-sinav-
onerisi/guncel/haberdetayarsiv/19.05.2004/266076/default.htm

174



facilitation of /mam Hatip Schoograduates’ entrance to university with equal ratio
with standard high school graduates. CHP implied that regulation was against
Tevhid-i Tedrisat Law of 1924 which was accepted among revolution codes in
Article 174 of the Constitution. CHP called for vocational high school graduates’
entrance into the relevant fields in universities.’'® Gazalci has been another MP who
was against implementation of equal ratio to /mam Hatip Schoairaduates with

standard high school graduates. He stated that National Education Council should not
be instrumentalized for damaging the secular education system and reduced to

religionization of education:

Suggestions to the council such as proliferation of /mam Hatip and
enabling their graduates to apply to any branch of universities just like
regular high school graduates and change in unintermittent education of 8
years are worrying very much. I hope the 17" National Education Council
disregards such suggestions.617

An advisory decision for granting /mam Hatip Schoolshe status of standard high
schools was taken by the 17. National Education Council. Criticizing the decision,
Baykal argued: "The Minister of National Education, Celik attempts to form groups
with political motives in the Council. He is not a problem solving, but is a problem
producing Minister."®'® Criticizing the 17. National Education Council Baykal
argued: "The Council serves to the political engagements of AKP. While the current
education system requires a strong revision and the education is hindered due to lack

of teacher cadres, AKP tries to consturuct an education system in accordance with its

616 Abbas Giiglii, “imam hatipler, OKS ve YOK”, Milliyet, 17.12.2005, available at
http://www.milliyet.com.tr/imam-hatipler--oks-ve-yok/abbas-
guclu/turkiye/yazardetayarsiv/17.12.2005/138756/default.htm

617 “Egitim sturasimin dikkatine”, Milliyet, 13.11.2006, available at http:/www.milliyet.com.tr/egitim-
s-rasi-nin-dikkatine-/yasam/haberdetayarsiv/13.11.2006/177709/default.htm

618 <

Stira: imam hatip, genel lise statiisiine gegirilsin”, Milliyet, 16.11.2006, available at
http://www.milliyet.com.tr/s-ra--imam-hatip--genel-lise-statusune-
gecirilsin/siyaset/haberdetayarsiv/16.11.2006/178069/default.htm
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own worldly perspective".®”’ Simsek also proposed that /mam Hatip School

graduates should be registered into faculties of theology instead of other faculties.®*

The quota for vocational high school seems like an attempt to hinder the /mam Hatip
Schoolgraduates to enter into faculties except faculties of theology. In this respect,
Simsek proposed that /mam Hatip Schoolgraduates should be registered into

faculties of theology instead of other faculties:

If we directly send the graduates of imam Hatip schools to society, thus
mosques without teaching them theology we can never put an end to
tarikats, people who use religion for money and superstitions. Instead of
encouraging them to become imam doctors, imam lawyers etc., we should
explain our religion, religious knowledge to people against priests with
doctorate degrees. We should also be able to express the high values of
Islam to the people from Judaism who have knowledge of theology.
Because of this, we have to make a reformation in education and organize
the quota of faculties of theology in accordance with the needs of
religious functionary in our country, better the working conditions of our
imams, miiezzig and preachers and s increase their salaries.®”'

Simsek pointed out to the need to rescue imams from the oppression of tarikats and
to train them in line with the requirmenets of modern education that is in faculties of
theology. He also underlined the need to register /mam Hatip Schoograduates to
faculties of theology and opposed to registration of /mam Hatip Schoograduates

into other faculties through equalization of ratio.

Gazalci also reacted to YOK’s decision equalizing the ratios of /mam Hatip Schools

and standard high schools:

619 «“Sira 108.000 6grenciye kilitlendi”, Milliyet,18.11.2006, available at http:/www.milliyet.com.tr/s-
o — bin-ogrenciye-kilitlendi/sivaset/haberdetayarsiv/18.11.2006/178350/default.htm

620 Berhan Simsek 's speech at TBMM, 30.05.2007,152-156, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c160/tbmm22160117.pdf

62! Berhan Simsek 's speech at TBMM, 30.05.2007,152-156, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c160/tbmm22160117.pdf
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On 22 July 2009 the Board of Higher Education tooked the first step
through equalizing the ratios of the university entrance exam and enabled
Imam Hatipgraduates to enter into all departments in universities. With
the new proposal, it tries to make elementary school students and children
who do not go to school get through religious education. Protection of
scientific education and unity of education are impossible without AKP’s
leave. The proposal must be opposed despite everything and already
interrupted 8 year unintermittent compulsory education system should not
be spoiled more.**

Gazalct also evaluated the issue as desecularization of education. On the other

hand, Arat argued:

Dear Ozcan states: “Should we also hinder the development of regular
vocational high schools for the sake of two or three Imam Hatip
Schools?” You know, we need intermediary staff in Turkey. Universities
are establishments which make academic researches and only a minor
number of people are registered in them. The probkem of intermediary
staff is very important in industrializing countries like we are. /mam
Hatip schools are such vocational schools. However, when we have a
look, there are graduates of these schools working at Diyanet Isleri
Baskanligl. The Ministry of National Education takes them and appoints
them as teachers and principals.®”

Therefore Arat objected to equalization of university entrance ratios as well as
recruitment of imams in other fields such as profession of teaching or managerial
positions. Actually, CHP’s reaction to equalization of ratios emanated from the
suspicion concerning AKP’s will to desecularize the state through employment of
people having religious education in state offices. As CHP evaluated /mam Hatip
Schoolsas the backyard of AKP, it privileged the principle laicite over principle of
equality.

622 «CHP’den Kuran Kurslari’nda yas indirimine tepki”, Milliyet, 6.10.2009, available at
http://siyaset.milliyet.com.tr/chp-den-kuran-kurslari-nda-yas-indirimine-

tepki/siyaset/sivasetdetay/06.10.2009/1147065/default.htm

623 «CHP’den Serim’e destek, YOK e tepki”, Milliyet, 17.7.2009, available at
http://siyaset.milliyet.com.tr/chp-den-serim-e-destek-yok-e-

tepki/siyaset/siyasetdetay/17.07.2009/1118619/default.htm
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4.4.1.3. 8 Years Compulsory Education

CHP’s sensitivity about /mam Hatip Schoolslso comes from interruption of 8 years
uninterrupted education. For instance, Gazalci1 put forward: "AKP shows its real
intentions with the recent statements of Dear irfan Giindiiz, the Group Deputy
Chairma. After his statement: “Religious orders should be legal.”, now he posits: “8
year compulsory education is an imposition. The law passed to hinder the
development of imam Hatip Schools also hinders the development of Turkey.”®**
Gazalcr held for 8 years unintermittent education which would acquire students a
scientific approach rather than a religious approach. For the regulation for reducing
the penalty of imprisonment from 3 years to 1 year for the ones who open illegal
educational institutions, CHP Deputy Groups Chairperson Topuz stated: "AKP tries
to abolish the 8 year compulsory education and changes the fundamentals of the
system".*”> Unintermittent education for 8 years is vital for CHP as it would acquire
students the basic tenets of modern scientific education. Actually, CHP evaluates

education as a significant component of secularism as people having secular

educational background would not constitute a threat to desecularize the state.

4.4.1.4. Desecularization of Education

CHP is against desecularization of education through imams or /mam Hatip Schools
which constitutes the fourth nodal point for CHP. For instance, Hakki Ulkii
submitted a written parliamentary question concerning the claims about rape and

harassment of children in state dormitories which was tried to be compensated by

624 Abbas Giiclii, “8 yillik temel egitim, AKP ve CHP” Milliyet, 12.1.2005, available at
http://www.millivet.com.tr/--yillik-temel-egitim--akp-ve-chp/abbas-
guclu/turkiye/yazardetayarsiv/12.01.2005/101940/default.htm

625 «CHP: Orgiitlerin isine yarayacak”, Milliyet, 28.5.2005, available at
http://www.milliyet.com.tr/chp--orgutlerin-isine-
yarayacak/siyaset/haberdetayarsiv/28.05.2005/117702/default.htm
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assignment of preachers from Provincial House of Mufti by Directorate for

Provincial Social Services. In his written parliamentary question Ulkii argued:

These developments which may cause the education of our children and
young population with unscientific outdated methods are of a nature
which will increase the efficiency of religious orders with the help of the
state as is in exact oppositition to the fundamental values of our Republic.
It should also be borne in mind that our children already receive religious
education in the schools they are registered. While the state needs to take
care of the children under its protection by all means, to support them
with positive discrimination and to educate them with modern and
scientific methods, it is impossible to define state’s exposing of children
to a “different kind of abuse” as a development which is positive or
harmless.**

He also problematized religious education given by imams and preachers as a
corollary of cooperation between Directorate of Social Services and local muftis with

a parliamentary question to Minister of State Nimet Cubuk¢u. He argued:

While the crucial problem the children under the protection of the
government experience today is sexual harassment, the religious
education given to these children by the Society for the Protection of
Children Protect with the help of imams and preachers,even though such
an education is not one of its specified duties, is not compatible with the
principle of laicite, which is an essential principle of our Republic
specified in our Constitution as is also against the 14" article of
Convention on the Rights of the Child which is binding for our state and
creates obligation for our state to respect the freedom of thought, belief
and conscience of the children.*?’

Ulkii accused government of violating Convention on the Rights of the Child by not
respecting Children’s freedom of thought, religion and conscience and found it

against laicite.

626 Hakki Ulkii's written parliamentary question, 27.06.2005,728-729, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c024/tbmm23024127.pdf

%27 Hakki Ulkii's written parliamentary question, 04.07.2005,1741-1742, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d23/c024/tbmm?23024127.pdf
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In a similar vein, Baykal stated:

We respect to people’s need to receive a proper religious education. We
are open to suggestions as long as they do not lead to desecularization of
education. We also do not consider the closure of Imam Hatip Schools
appropriate. We consider that protection of Imam Hatip Schools is
important for vocational education.®®®

Therefore, Baykal underlined that CHP was not against training clerics. Actually, as
CHP is for controlling religious activity, training of clerics is vital. On the other
hand, CHP wants those clerics to have a scientific education before they have
religious education to maintain supremacy of reason over religion in state
administration. Another issue concerning the desecularization of education was
compensation of deficiency of Teachers for Religious Culture and Ethics with imams
in some schools in Izmir which was brought into the agenda by a parliamentary
question by CHP MP Ersin.®”” Ulkii has also opposed replacement of modern
education by religious education and evaluated this as religious
oppression.®” Therefore, even though CHP is not against religious education which
has been under the control of the state, it is against desecularization of education.

That’s why, replacement of teachers with imams was strongly resisted by the CHP.

4.4.1.5. Gendered Practices of Imams

CHP has also been against gendered rhetoric or activities of imams. In this respect,

CHP pursued its policy of state’s controlling of religious activity in imams’ sermons.

628 «“Baykal’dan din egitimi agilim1”, Milliyet, 24.6.2007, available at
http://www.milliyet.com.tr/baykal-dan-din-egitimi-
acilimi/siyaset/haberdetayarsiv/24.06.2007/203428/default.htm

629 “Imam-6gretmen uygulamasinda geri adim”, Milliyet, 28.11.2008, available at
http://siyaset.milliyet.com.tr/imam-ogretmen-uygulamasinda-geri-
adim/siyaset/siyasetdetay/28.11.2008/1021993/default.htm

530 Abbas Giiclii, “Egitimde ¢ok sey degisecek”, Milliyet, 25.9.2009, available at

http://siyaset.milliyet.com.tr/egitimde-cok-sey-degisecek/abbas-
guclu/siyaset/siyasetyazardetay/25.09.2009/1142845/default.htm
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Nevin Gaye Erbatur submitted a parliamentary question concerning the control of

81 Ag can be

Friday sermons because of an imam’s sermon which devaluated women.
seen clearly, Erbatur supported state’s control of religious activities as well as

equality between sexes.

4.4.1.6. State’s Support for Religious Activities

CHP also rose against state’s sponsoring of religious activities in the body of /mam
Hatip Schools Tiitiincii submitted a parliamentary question to PM Erdogan which
problematized distribution of questionnaires to primary school students in Ankara by
the Ministry of Natonal Education. The questionnaire included the following
questions among others: “Did you receive religious education outside of schools? If
yes, in which establishment? (Quran course, religious establishments, religious

» 932 Here CHP opposed the application due to its concern about

orders, family...).
religious oppression and laicite which required non-discrimination for all believers or
non-believers. In other words, CHP resisted state’s favoring of religious education
vis-a-vis secular education rather than state’s training of imams for the needs of
practicing religious beliefs. Simsek and Gazalc1 submitted parliamentary questions
criticizing leaving quotas of /mam Hatip Schoolgmpty. They argued that The
Minister of National Education Celik aimed to fill the quotas of /mam Hatip Schools
besides private schools.®® Gazalc1 criticized manipulation of students by placing
students to /mam Hatip Schools/ithout entering to DPY (State Boarding School and

Scholarship Free of Charge) examination.”** CHP MPs are against state’s instilling

of religion and acting like a part which would contrast with laicite. Form a different

63! Gaye Erbatur’s written parliamentary question, 25.01.2008,843, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf

632 Enis Tiitiincii’s written parliamentary question, 14.06.2005,416-417, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c024/tbmm23024127.pdf

633 Abbas Giiglii, “’Kontejan’ krizi”, Milliyet, 2.9.2006, available at http://www.milliyet.com.tr/-
kontenjan--krizi/abbas-guclu/turkiye/yazardetayarsiv/02.09.2006/170087/default.htm

634 ¢

Celik’in imam hatip itirafi”, Milliyet, 21.11.2006, available at http://www.milliyet.com.tr/celik-in-
imam-hatip-itirafi-/siyaset/haberdetayarsiv/21.11.2006/178707/default.htm
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angle, CHP problematized use of /mam Hatip Schools for discrimination among

students by the state as it found it inconsistent with laicite.

4.4.2. Concluding Remarks

In short, as CHP’s conception of laicite rests on control rather than separation of
politics and religion, CHP is not against training of imams or existence of /mam
Hatip Schools. This can be regarded as respect to religious beliefs and needs in
society. However, due its control account of laicism, CHP maintains that just as other
religious elements, imams or /mam Hatip Schoolshould be monitored by the state.
What’s more, CHP supports /mam Hatip School$or training clerics. However, it
strongly opposes to appointment or employment of imams or /mam Hatip School
graduates— that is, people having religious educational background to or by the state.
In a parallel fashion, ramification of /mam Hatip Schoairaduates into other fields of
education is unacceptable by the CHP. In short, whereas religious needs of society
are respected, diffusion of those religious elements into state administration is tried

to be prevented by the CHP.

4.5. Quran Courses

CHP evaluates Quran courses within the framework of control account of laicism. In
other words, CHP sees Quran courses as courses that needed to be controlled by the
state through Diyanet/sleri Baskanligi. This is because CHP does not desire to leave
religious education to the domination of tarikats and religious communities. In this
respect, CHP problematizes illegal Quran courses. This constitutes the first aspect of
CHP’s apprehension about Quran courses. Second, CHP is annoyed about facilitation
of Quran courses through lowering the age of attendance, the number of students to

open the course, lowering the penalties for the ones who open illegal Quran courses.
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Therefore, CHP opposes state’s sponsoring of Quran courses. For CHP, state should
not sponsor or encourage but rather control religious activities. Likewise, CHP sees
religious education only within the framework of freedom of religion and conscience
and thus as a right for believers. However, it challenges shifting the balance towards
religious education from secular education as a corollary of its conception of laicite.
What CHP opposes is not actually religious education but lack of supervision on
Quran courses. In this respect, CHP’s “Quran courses opening” will also be

elaborated.

4.5.1. Reasons for CHP’s Sensitivity About Quran Courses

4.5.1.1. llegal Quran Courses

In conformity with CHP’s conception of laicite which requires control of religion by
the state, CHP is against domination of tarikats and religious communities in
religious affairs. In this respect, Okuducu drew attention to exploitation of Quran

courses by tarikats:

Now, understanding of spillover of Quran courses into society is
dominant and the government has made an interesting preparation to do
this for the children who graduated from primary school or those who are
at that age. Our Diyanet/sleri Baskanligl actualized a series of changes
in Regulations for Quran Courses and Student Dormitory and
GuestHouses. It is quite apparent that these changes have features which
exceed the borders of Quran education and enable the exploitation of
tarikats and organizations. In case we fail to terminate the attempts and
courses which are against the Constitution, Law of Unification of
Education and which close minds to free thinking in apartments’
basements and in unknown places, counter revolutionary focuses, units
which have been homes for reaction; it would be mandatory to discuss
what kind of a measure keeping the dormitories and lodging houses open
for a year would be. It needs to be seen how and for what a regulation
concerning a course per 10 people would be as an investment.**

533 Giildal Okuducu’s speech at TBMM on behalf of CHP group, 19.12.2003, 18-19, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c035/tbmm22035031.pdf
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Therefore, Okuducu’s concern is about not teaching Quran but instilling religious
dogmas to children which closes the minds to free and critical thought. Ahmet
Yilmazkaya also pointed out to arbitrary practices of some muftis and underlined the
need to supervise Quran courses.”*® Orhan Eraslan underlined illegal organization of
Quran courses: “We facilitate all kinds of illegal activity including rape on children

by taking the courses out of the state’s supervision. Leaving the education of the
children to tarikats and unknown organizations.The law aims this in the final

analysis.”®’

Another CHP MP, Altay questioned the pedagogic and academic qualification of
Imam Hatip Schoatraduates who would teach in Quran courses. He pointed out to

3% Here we observe that CHP

difficulties in audition of the courses in rural areas.
looks for scientific qualifications in religious men. In addition, Gazalct posited that
AKP overlooked illegal Quran courses. Children except the ones who could go the
secondary schools (55% of the children) were directed to Quran courses. He
evaluated this as revenge from 8 year education.””” He problematized illegal Quran

640
courses and lack of control.

636 Ahmet Y1ilmazkaya's written parliamentary question, 04.04.2005,532, available at
http://www.tbmm.gov.tr/develop/owa/TutanakBilgiBankasi.sayfa getir?sayfa=532&v_meclis=TBM
Mé&v_donem=22&v_yasama_yili=4&v_cilt=115&v_birlesim=83

37 Melih Asik, “Promosyonlu kurs”, Milliyet, 24.06.2005, available at

http://www.milliyet.com.tr/promosyonlu-kurs/melih-
asik/guncel/yazardetayarsiv/24.06.2005/121374/default.htm

5% Engin Altay's written parliamentary question, 06.01.2004,211, available at
http://www.tbmm.gov.tr/develop/owa/TutanakBilgiBankasi.sayfa getir?sayfa=223&v_meclis=TBM
M&v_donem=22&v_yasama_yili=2&v_cilt=37&v_birlesim=38

39 «Diploma hediyeli Kuran kursu”, Milliyet, 25.08.2004, available at

http://www.milliyet.com.tr/diploma-hediyeli-kuran-
kursu/guncel/haberdetayarsiv/25.08.2004/245395/default.htm

640 Mustafa Gazalct's written parliamentary question, 28.06.2005, 623, available at
http://www.tbmm.gov.tr/develop/owa/TutanakBilgiBankasi.sayfa getir?sayfa=623-
624&v_mecliss=TBMM&v_donem=22&v_yasama_yili=3&v_cilt=89&v_birlesim=120 &
http://www.tbmm.gov.tr/develop/owa/TutanakBilgiBankasi.goruntule?sayfa_no_ilk=707&sayfa_no_s
on=712&sayfa no=707&v_meclis=TBMM&v_donem=22&v_yasama_yili=5&v_cilt=132&v_birlesi
m=11
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CHP is not against teaching religious doctrines unless it turned to manipulation of
social and political life according to religious dogmas and superstitions. As Baykal

set forth:

Every Muslim has a right to learn the truth and benefit from the
educational institutions related with this. The state’s duty is to maintain
this. There is no discussion about this issue. Our hesitation has nothing to
do with it. The problem is about what will be done to the officers of
illegal educational institutions. Quran education is not an illegal job.
Nevertheless; if education of a different thing is given with the excuse of
Quran and religion, this constitutes an illegal situation.**!

In this sense, CHP sustains Law of Unification of Educational Instruction (Tevhid-i

Tedrisat).

On the other hand, Erdal Karademir criticized taking Quran courses and foundation
dormitories out of control of Ministry of National Education with an amendment in
regulation. He argued: “Nevertheless, supervision of Quran courses and dormitories
by the state is a constitutional obligation. This supervision can not be carried out on
behalf of the state by Diyanet sleri Bagkanligi or another unit, institution or
organizations, which are not included within the scope of the defendant ministry.
Their enforcement, supervision and audit are the liabilities of the Ministry of
National Education on behalf of the state.”Also, Karademir suspected that the
amendment owed to the oppression from tarikats and religious communities. He

questioned lack of Diyanet Igeri Baskanligi’s control over those courses.***

64 «Rarsilikli sertlestiler”, Milliyet, 29.05.2005, available at http://www.milliyet.com.tr/karsilikli-
sertlestiler/siyaset/haberdetayarsiv/29.05.2005/117860/default.htm

642 Erdal Karademir's written parliamentary question, 22.11.2005,146-147, available at
http://www.tbmm.gov.tr/develop/owa/TutanakBilgiBankasi.goruntule?sayfa_no_ilk=146&sayfa_no_s
on=147&sayfa no=147&v_meclis=TBMM&v_donem=22&v_yasama_yili=4&v_cilt=99&v_birlesim
=21
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Gazalc1 pointed out to the link between tarikats and Quran courses:

The course, belonging to Diyanet/sleri Bagkanligi, is called 'Ismailaga’.
They say “it has nothing to do with a tarikat" How come? Going beyond
these aims, these courses have been started to be used as a tool of
adapting girls to wear tlrban and making people open to suggestions of
religious communities. Unification of education is attempted to be
terminated via religious education. Some courses, dormitories started to

function like madrasahs.643

Gazalct as a member of TBMM National Education Commission also stated:

Unfortunately, some implementations have been carried out to abolish
unification of education during the AKP’s rule. While punishments had
been stipulated for those who opened illegal Quran courses, this
government abolished this punishment. The audit of Quran courses was
under the responsibility of primary school inspectors. Ministry of
National Education abolished this while Council of State cancelled this
implementation. Then, “Let them supervise the summer Quran courses"
was uttered. The others were left aside.®**

Eraslan also argued:

There is an illegal domain in which the state can not interfere. You can
not intervene in religious communities, tarikats as if they were in a private
compartment, and laws are not binding for them. Why did AKP stand
for illegal Quran courses? These were the organizations which were
carried out to terminate the Republic, and they still do. We had foreseen
these issues even that day and warned the people.*®

Kili¢ emphasized creation of a headquarter for tarikats with illegal Quran courses:

"That was a deliberate preference of AKP. They wanted to create the headquarters

643 «iRurslar medreseye doniiyor' elestirisi”, Milliyet, 13.09.2006, available at

http://www.milliyet.com.tr/-kurslar-medreseye-donuyor--
elestirisi/guncel/haberdetayarsiv/13.09.2006/257792/default.htm

644 «Bu okul ve kurslar kapatilsin”, Milliyet, 18.09.2006, available at http://www.milliyet.com.tr/-bu-
okul-ve-kurslar-kapatilsin-/siyaset/haberdetayarsiv/18.09.2006/171801/default.htm

645 «fste kagak kurslar”, Milliyet, 19.09.2006, available at http:/www.milliyet.com.tr/iste-kacak-
kurslar/guncel/haberdetayarsiv/19.09.2006/257820/default.htm
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of tarikats in additional outbuildings of official mosques and Quran courses."**®

Ozyurt also attracted attention to illegal Quran courses. He argued that children at
primary school education level were taught religous dogmas in those courses.
Besides, dresses against the dress code were worn.®”’ He underlined the religious

oppression on students in Quran courses which were not audited.

Ersin also problematized Quran courses opened without the permission of Diyanet
Isleri Bagkanligi as well as the ones who collected aids in mosques without the
permission of Office of Mufti or Diyanet/sleri Bagkanlig1.**® After the illegal Quran
course tragedy which finalized with the death of course students in Konya as a result
of the collapse of the course building, Ersin brought the issue into the agenda and
promotion of people who opened illegal Quran courses through alleviation of
penalties.®”® Baykal also mentioned that they would monitor the issue for calling
responsible people into account for those illegal courses. He also declared that a CHP
commission under the chairmanship of Kart would make examinations and meet with
entitled people concerning the issue. Ersin also questioned the occasion as well as
illegal courses. 630 After the illegal Quran course tragedy which finalized with the
death of 18 people, CHP Istanbul Gaziosmanpasa District Organization determined

22 illegal Quran courses within the district and made a criminal complaint. In the

%4 Ibid.

47 Mustafa Ozyurt's written parliamentary question, 05.12.2006,149, available at

http://www.tbmm.gov.tr/develop/owa/TutanakBilgiBankasi.sayfa getir?sayfa=149&v_meclis=TBM
M&v donem=22&v yasama yili=5&v cilt=138&v birlesim=27

6% Ahmet Ersin's written parliamentary question, 10.01.2008,106, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c012/tbmm23012048.pdf

649 «“CHP ¢oken kiz yurdunun hangi vakfa ait oldugunu sordu”, Milliyet, 01.08.2008, available at
http://siyaset.milliyet.com.tr/chp-coken-kiz-yurdunun-hangi-vakfa-ait-oldugunu-

sordu/siyaset/siyasetdetay/01.08.2008/973584/default.htm

650 «Baykal: Konya'daki olaymn takipgisi olacagiz”, Milliyet, 01.08.2008, available at

http://gundem.milliyet.com.tr/baykal--konya-daki-olayin-takipcisi-
olacagiz/gundem/gundemdetay/01.08.2008/973592/default.htm
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criminal complaint, CHP touched upon primitive education conditions as well as

brain washing of students. He also emphasized lack of control in those courses.®’

Aritman also drew attention to lack of control in Quran courses:

The recent news about illegal Quran courses and foundation of illegal
Quran courses stand as the clearest evidences of lack of audition in this
field. The parents who send their children to these courses to acquire
them religious education suffer from many damnifications ranging from
rape to the death of their children due to lack of inspection in this field.
Unfortunately our government can not protect their human rights such as

sexual immunity and right to life attending these courses.®>

In a later parliamentary meeting in 2008, Erenkaya brought forward
again the lack of control on illegal Quran courses.®>® On the other hand,
GOk touched upon desecularization of education through uncontrolled

Quran courses:

No barriers and control are available against these contra-laic republic
organizations, which are established to desecularize and dogmatize the
education with the changes that are implemented. Their aim on paper in
establishing places under "Association For Aid For Course and School
Students" sign is to provide education opportunity to poor children who
are in elementary school age. The main aim is to grow our children with
anti-secular knowledge and inspirations in our country which are
attempted to be subdivided by religious communities. Arabic alphabet
pronunciation is taught under a "Quran Course" plate with a mentality
against worship in Turkish Language, the children are tried to be put
under the domination of a power by a language that they don't understand.
The children’s ability to think, question, reason is undermined while
memorizing and fanaticism are indoctrinated in these courses. It is
intended to raise a vassal community which does what it is told without
questioning and which is not aware of free thought. While the number of
Quran Courses opened by Diyanet/sleri Baskanligi in 2004 was 4332 in
Turkey, this number rose up to 7036 in 2008.8'" As far as we could detect,
1817 Quran courses were opened without permission. Our country has

651 <7 kagak Kuran kursu faaliyette”, Milliyet, 23.08.2008, available at

http://gundem.milliyet.com.tr/---kacak-kuran-kursu-
faaliyette/guncel/gundemdetay/23.08.2008/981789/default.htm

652 Canan Aritman's written parliamentary question, 28.10.2008,115, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c034/tbmm23034028.pdf

653 Hikmet Erenkaya's written parliamentary question, 27.11.2008,189-190, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d23/c033/tbmm23033023.pdf
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67.000 schools, 1220 hospitals, 6300 primary health care centers while
7036 registered Quran courses are available. When illegal Quran courses
are added to these, the numbers reach up to considerable amounts. °**

GOk also problematized lack of control over illegal Quran courses. GOk’s anxiety
derived from desecularization of education and use of these courses as a tool to
challenge laic, modern Turkish Republic and Atatiirk revolutions.”” Ersin
problematized lowering the penalties for illegal Quran courses because of the deaths

as a consequence of the blast in a illegal Quran course in Konya.®*® Aritman argued:

The recent news about illegal Quran courses and foundation of illegal
Quran courses are the clearest evidences on lack of inspection on this
field. The parents who send their children to these courses to get
religious education suffer many damnifications from rape on children to
the death of their children due to lack of inspection in this field.
Unfortunately; our government can not protect the human rights such as
sexual privilege and right to live of our children attending these
courses.*’

Aritman also questioned the qualification of imams and hodjas in those courses and

lack of control %

Gok drew attention to the claim concerning privileging of Quran
courses vis-a-vis schools in terms of financial aid by the state: “While water bills are
collected in schools by the Konya and Ankara Metropolitan Municipalities and water
is not supplied to the schools which do not make any pre-paymen, it has been heard
that money is not collected from places such as mosques, smalle mosques and Quran

courses.”®’

654 {sa Gok's written parliamentary question, 27.11.2008,176, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c033/tbmm23033023.pdf

% Ibid, 176.
656 Ahmet Ersin's written parliamentary question, 02.12.2008,309, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c033/tbmm23033024.pdf

657 Canan Aritman's written parliamentary question, 16.12.2008,115, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c034/tbmm23034028.pdf

558 1bid, 115.

659 fsa Gok's written parliamentary question, 27.01.2009,737-738, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c038/tbmm23038049.pdf
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4.5.1.2. Facilitation of Quran Courses

Another sensitivity of CHP with respect to Quran courses is facilitation of those
courses so as to contain social life and serve to descularization of education.
Concerning the change in the regulation regarding Quran courses and Student

Dormitories and Pensions, Birgen Keles put forward:

It is stipulated to open evening courses for those who want to learn how
to read Quran. Furthermore; it is envisaged that students who complete
the fifth grade education can attend to summer courses while the relation
between the courses and the Ministry of National Education is eliminated
and the qualifications sought in teachers are diminished, the course
periods are extended and it is foreseen that both night and summer

courses will be opened with the application of less people. In other
words; a mobilization has been launched for teaching how to read Quran
face to face.”®"

Keles found this against 8 years of basic education®'Altay criticized the

implementation concerning opening of a Quran course for 10 students even though

primary schools whose number of students remained under 11 were closed. °*

Gazalcr also stated that poor children were directed to those courses with attractive

promises such as free food and accommodation, completion of open high schools.*®

6% Birgen Keles's written parliamentary question, 06.01.2004,211, available at

http://www.tbmm.gov.tr/develop/owa/TutanakBilgiBankasi.sayfa getir?sayfa=211-
212&v_mecliss=TBMM&v_donem=22&v_yasama_yili=2&v_cilt=37&v_birlesim=38

81 1hid,211.

662 Engin Altay's written parliamentary question, 06.01.2004,211, available at
http://www.tbmm.gov.tr/develop/owa/TutanakBilgiBankasi.sayfa getir?sayfa=223&v_meclis=TBM
M&v_donem=22&v_yasama_yili=2&v_cilt=37&v_birlesim=38

853«Diploma hediyeli Kuran kursu”, Milliyet, 25.08.2004, available at

http://www.milliyet.com.tr/diploma-hediyeli-kuran-
kursu/guncel/haberdetayarsiv/25.08.2004/245395/default. htm
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CHP opposed reduction of age criterion in attending Quran courses. In this respect,

Gazalci argued:

The fact is that the children, who complete their elementary school, can
attend to summer Quran courses only if they want to do so. In the
Constitution, there are Article 2 stating that the state is laic, Article 42,
stipulating that the education should be regulated on the basis of
contemporary science and education principles and Article 174 which
obliges the unification of education in revolution laws. There is also
National Education Basic Law dated 1973 and numbered 1739,
stipulating that the education should be secular and scientific.
Furthermore, there is 8-year unintermittent elementary education law
numbered 4306 which was obtained in 1997 as a result of reactions and
fights which lasted for many years. This draft is against all these drafts.
This deteriorates the union of education a bit more. It desecularizes the
education. Republican education which rests on scientific basis, is
countered a bit more.®**

In a similar vein, Baykal criticized the regulation that brought reduction of penalties
for the ones who opened illegal Quran courses.’® By drawing attention to reduction
of penalties to illegal Quran courses owners and to parents who did not send their
children to primary school from prison sentence to fine, Gazalc1 proposed that this
would constitute an obstacle in front of actualization of primary school
education.®®®Another critique to state’s sponsoring of Quran courses came from
Tacidar Seyhan. Accordingly, he problematized a state imam launching a promotion
campaign to attract students to Quran courses in Samsun as he saw this as

incompatible with laic structure of the state. *’

664 «“Miilkiye, ODTU, ITU'de terdristler yetisti”, Milliyet, 31.05.2005, available at
http://www.milliyet.com.tr/-mulkiye--odtu--itu-de-teroristler-yetisti-

/siyaset/haberdetayarsiv/31.05.2005/118117/default.htm

665 “Miilkiye, ODTU, ITU'de terdristler yetisti”, Milliyet, 31.05.2005, available at
http://www.milliyet.com.tr/-mulkiye--odtu--itu-de-teroristler-yetisti-

/siyaset/haberdetayarsiv/31.05.2005/118117/default.htm

666 Mustafa Gazalci's written parliamentary question, 28.06.2005, 623, available at
http://www.tbmm.gov.tr/develop/owa/TutanakBilgiBankasi.sayfa getir?sayfa=623-
624&v_mecliss=TBMM&v_donem=22&v_yasama_yili=3&v_cilt=89&v_birlesim=120

667 Tacidar Seyhan's written parliamentary question, 04.07.2005,1767-1768, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c024/tbmm23024127.pdf
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Therefore, CHP was anxious about desecularization of education. In this context,
Gazalcr criticized state’s sponsoring of Quran courses. In this sense, he asked
whether the regulation which required completion of 5th year in primary school
education for attending Quran courses was implemented. He also brought facilitation
of attendance in Quran courses by lowering the number of necessary students to 10
from 15 and abolishing the parental permission for attendance to these courses.’®®
Gok also problematized lowering the age for attendance to Quran courses °® Gazalci
also problematized reduction of penalties to illegal Quran courses, abolition of prison
sentence and increase of courses to 5 days from 3 days a week. He mentioned that
children at every age attended Quran courses in summer vacations. He also argued
that whereas courses such as painting and music were one hour, compulsory religious

courses were two hours per week.*”

4.5.2. Quran Courses Opening

Despite the fact that CHP problematized use of Quran courses as a host for tarikats
and religious communities, and replacement of state’s control with their domination
in Quran courses in illegal courses as well as state’s sponsoring of Quran courses,
CHP regarded religious education as a right. In this respect, Kart suggested: “It is
unthinkable that we, as the CHP, are against the Quran and religion education of our

people under legal guarantees and responsibilities. This is what laicite means.

668 Mustafa Gazalci's written parliamentary question, 26.10.2006,707, available at
http://www.tbmm.gov.tr/develop/owa/TutanakBilgiBankasi.goruntule?sayfa_no_ilk=707&sayfa_no_s
on=712&sayfa no=707&v_meclis=TBMM&v_donem=22&v_yasama_yili=5&v_cilt=132&v_birlesi
m=11

669 fsa Gok's written parliamentary question, 27.11.2008,176, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c033/tbmm23033023.pdf

670 «CHP’den Kuran Kurslari’nda yas indirimine tepki”, Milliyet, 6.10.2009, available at
http://siyaset.milliyet.com.tr/chp-den-kuran-kurslari-nda-yas-indirimine-

tepki/siyaset/siyasetdetay/06.10.2009/1147065/default.htm
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Everyone has a right to receive education in line with his/her belief."®* To highlight
the right of people for religious education, Baykal actualized a “Quran courses
opening” as was called by the media. CHP Izmit Mayor candidate Sefa Sirmen
declared that they would give Quran courses service among other activities in
neighborhood houses if there was demand. Baykal mentioned that Quran courses
would serve with the contributions of Diyanet Isleri Baskanlig1. He said that Quran
courses under the control of tarikats stood as a serious problem as children were

conditioned against the Republic, Atatiirk and laicite:

Everybody knows that Quran courses are places where anti-republican
people are grown by tarikats. The minds of the children are filled with
superstitions. Both Quran and our religion are taught in a wrong manner,
they are deflected and the children are raised as anti-republican. We want
to save the children from the domination of tarikats. We defend that
Quran and our religion should be taught in a correct way by eliminating
superstitions. ~ We place value on provision of this service in
neighborhood houses which we will open for this aim, in case it is
demanded. Therefore, we want to contribute to the issue of growing
intellectual young people who embrace the Republic, principles of
Atatiirk and laicite rather than who become a part of anti-republican
pursuits. This issue is the one which is exploited and used for political
purposes the most in Turkey. We aim to prevent this.”?

Baykal underlined that they were against religious oppression but not religion.
Reminding the decisions of the Council of State and the Constitutional Court, Anadol
also argued that municipalities could not give religious education. CHP rather aimed
to abolish awry structurings.®”> With respect to “Quran courses opening” Anadol also

argued:

Religious education can only be carried out by Diyanet/sleri Baskanligi.
The municipality can solely provide place when it is needed. The
municipality will not provide religious education. Diyanet Isleri
Baskanligl carries out religious education in Turkey. All Quran courses

67! «CHP:Hiikiimet kagak yurtlara g6z yumuyor”, Milliyet, 8.08.2008, available at
http://www.milliyet.com.tr/Siyaset/SonDakika.aspx?aType=SonDakika&ArticleID=976121

672 Fikret Bila, ‘‘Baykal’dan Kuran kursu a¢ilim1 <* , Milliyet, 05.02.2009, available at
http://siyaset.milliyet.com.tr/carsafa-sigmadi--yeni-umudu--font-color-red-kuran-kursu---font-/fikret-

bila/siyaset/siyasetyazardetay/05.02.2009/1055733/default.htm

673 «CHP’den ¢arsaf yorumu”, Milliyet, 5.2.2009, available at http://siyaset.milliyet.com.tr/chp-den-
carsaf-yorumu/siyaset/siyasetdetay/05.02.2009/1056010/default.htm
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are under the supervision of Diyanet sleri Baskanligi. The others are
tarikats, religious communities and illegal. Thus, they are outlawed. We
don't say anything beyond standard regulations. In case it is demanded,
our Candidate for Kocaeli Metropolitan Municipality Mayorship, can
provide places by informing Diyanetisleri Baskanlig, that’s all.*™

As Anadol argued, what was suggested with the “Quran courses opening” was not a
new approach with respect to its conception of laicite as CHP still defended control
of Quran courses by Diyanetsleri Baskanligi. However, Kocaeli Mayor Candidate
Sirmen’s promise to open Quran courses within the texture of the municipality under
the supervision of Diyanet Isleri Baskanligi is a step to respond to demands of
people. Thus, CHP paid special attention to bridge the gap between the party and the
people at the level of perception. Therefore, even though CHP’s concern about
Quran courses and its conception of laicite has not changed, in 2009 CHP
endeavored to address religious people to show that it was not hostile to religion but

to religious oppression and exploitation.

4.5.3. Concluding Remarks

All in all, CHP opposed any power vacuum of the state on Quran courses which
would be filled by tarikats and religious communities. CHP saw this against laicite as
domination of tarikats and religious communities in society would serve to
desecularization of education and thus society through injection of religious dogmas
and superstitions to children at an age at which their skills for critical thinking had
not developed. Furthermore, state’s facilitation of Quran courses via lowering the age
for attendance, lowering the penalties for illegal courses and parents who do not
send their children to primary schools was seen incompatible with a laic state in
CHP’s point of view. Thus, what CHP tackled with was not religion but religious
oppression. Furthermore, once again, CHP championed for prevalence of reason over

religion in social and political affairs. These stood as the main motives behind CHP’s

67 < Anadol: 'Rozet ¢cikarma provokatif hareket “*, Milliyet, 06.02.2009, available at
http://siyaset.milliyet.com.tr/anadol---rozet-cikarma-provokatif-hareket-
/siyaset/siyasetdetay/06.02.2009/1056413/default.htm
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will to centralize religious education as otherwise would serve to desecularization of

society.

4.6. Diyanet Ileri Bagkanligi

Diyanet Zsleri Baskanligi constitutes another issue betraying CHP’s conception of
laicite. CHP criticizes DiyanetZsleri Baskanligi for several reasons. In the first place,
CHP is against basing state administration on reason owing to the principle of laicite
which constitutes one of the six arrows of the party. Second, CHP criticizes the
politicization of Diyanet/sleri Baskanligi which leads to partiality of Diyanet/sleri
Baskanligi which constitutes another dimension in CHP’s critique of Diyanet /sleri
Baskanligl with respect to its conception of laicite. In this sense, CHP mainly focuses
on discrimination of Alevis in the Sunni dominant structure of Diyanet Isleri
Baskanligi. CHP brings the budget of Diyanet Isleri Baskanligl into sharp relief
while challenging the Sunni domination in Diyanet/sleri Baskanligi. In this respect,
CHP criticizes the allocation of the resources of Diyanet/sleri Baskanligi as well as
proportion of Diyanet/sleri Baskanligi’s budget to the overall budget with respect to
its conception of laicite. I argue that CHP’s conception of laicite rests on a control
account rather than separation. Therefore, CHP pictures a DiyanetZsleri Baskanligi
which holds control over religious activities. Therefore, proliferation of tarikats,
religious communities, sheiks, Quran courses outside the surveillance of Diyanet
Isleri Bagkanligi stands as another problem for CHP. As has been mentioned in the 2.
Chapter, CHP’s laicite also involves secularism which refers to oppression from the
sacred. Therefore, CHP’s laicite has a sociological concern. In this respect, CHP is
against social regulatory role of religion which constitutes the fourth aspect of CHP’s
approach to Diyanet Isleri Baskanligi. As equality of women and men lies at the
heart of CHP’s modernization project, CHP challenges religion’s regulatory role

targeting this equality among others. The use of Diyanet Isleri Baskanligi as a
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leverage to filling other state cadres with people having religious background is

another problematique as it serves to desecularization of the state according to CHP.

4.6.1. Reasons For CHP’s Discontent About Diyanetlési Baskanlig

4.6.1.1. Basing State Administration on Raison D’etat

As has been mentioned elsewhere, CHP’s conception of laicite is based on raison
d’etat which contradicts with legitimization of state affairs/law with religion. As
Diyanet/sleri Baskanligl is a state institution which needs to be governed according
to raison d’état, Diyanet /sleri Baskanligi’s orientation towards religious order is
problematized by CHP. In order to challenge legitimization of state affairs through

religion, Osman Kaptan criticized the attempt to authorize Diyanet/sleri Baskanligi

675

instead of Council of State.””” In a similar vein, in 2008 Geng argued:

On the other day, the Council of State took a decision. The Council of
State enforced the provision of the Article 24 of the Constitution, upon
continuing lawsuit of a citizen and said... As you know the Article 24
puts forward “Religious Culture and Ethical Knowledge lesson is among
compulsory lessons. Otherwise education of religion can be taught upon
the consent of adults and with the demand of parents for children under
age.” There is no such natural, honest and lawful decree. But now the
man who directs Diyanet Jsleri Baskanligi—which is described in the
Article 136 of our Constitution and aims at national solidarity and
integration through keeping its distance to all political views and thoughts
in line with the principle of laicite— we really respect to this
institution—supported political power and he said: “The Council of State
can’t make such a judgment, they must consult with us.” Dear friends, in
a constitutional state, in which cases did the judges ask the advice from
people who have religious profession? There is no such a thing. "

675 Osman Kaptan’s speech on behalf of CHP Group, 16.12.2006,32, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

676 Kamer Geng’s speech at TBMM, 11.3.2008, 185, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c016/tbmm23016075.pdf
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Also, Durdu Ozbolat problematized Prime Minister Erdogan’s words:

No amnesty, no amnesty. If someone commits a crime he must be
punished. The state has no right to forgive a murderer. The right to
forgive a murderer belongs to successors of the victim, as it has to be. We
don’t have such a right. If you make such a law then you make the worst
cruelty. If he is the murderer, he must suffer the consequences. °”’

He criticized Director of Diyanet/sleri Baskanligi for supporting Prime Minister as
well as his declaration concerning Council of State’s decision about compulsory
religious courses in which he stated that Council of State should ask them.®’® Gok
problematized Diyanet Isleri Baskanligi’s support for celebration “Holy Birth
Week”.”” As can be seen in the examples above, CHP rejects basing state
administration on religion. As Diyanet/sleri Baskanligi stands as a state institution,
Diyanet/sleri Baskanligi’s reference to religion in its administration is incompatible
with CHP’s conception of laicite. Given CHP’s conception of laicite, legitimization

of state administration with religious norms is unacceptable.

4.6.1.2. Politicization ofDiyanet Isleri Baskanhgi.

Second concern of CHP in terms of the relation between laicite and Diyanet Isleri
Baskanligi is politicization of Diyanet/sleri Baskanligi. CHP’s conception of laicite
requires that DiyanetZsleri Baskanligi needs to be impartial towards all religious and

political groups. One reflection of this attitude is incarnated in CHP’s challenge of

77 Durdu Ozbolat’s written parliamentary question, 28.3.2008, 850, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c018/tbmm23018090.pdf

578 1bid, 850.

57 “Dersimiz ‘Kutlu Dogum’”’, Milliyet, 19.04.2009, available at
http://siyaset.milliyet.com.tr/dersimiz--kutlu-dogum-
/siyaset/siyasetdetay/19.04.2009/1084863/default.htm
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politicization in the structure of Diyanet/sleri Bagkanligl. In this respect, Tomanbay
criticized politicization of Diyanet [feri Bagkanligi in 2003 as follows:

The AKP government which aims to fill public offices with its own
cadres and provide seats to its partisans instead of serving to our country
in such an era which we need solidarity and consolidation and great
efforts and messages are needed to reach these goals, caused resignation
of the Director of Diyanet/sleri Baskanligl. The Director explained this
oppression with these words: “If we don’t take the last term into account,
we have not had any oppression from any government or minister.” We
don’t know what lies beneath such an oppression that is exercised on the
Director of one of the most sensitive institutions of our country.
Neglecting such lean times that our country has been going through, a
government that only aims to set up its own cadres in public offices does
not serve to our country but conversely it damages it.5%0

Gokhan Durgun also problematized resignation of the Director of Religious Affairs

through asking whether there was political oppression on him by the ruling party.®*'

Ozyurt was another CHP MP who brought the same issue into agenda.®® Likewise,
Kepenek problematized politicization of religion by referring to resigned Director of

Religious Affairs Mehmet Nuri Yilmaz’s declaration concerning politicization of

683

religion. The oppression on the Director of Diyanet Isleri Bagkanligi which

betrays the attempt to interlink religious affairs with politics is incompatible with
CHP’s conception of laicite. Okuducu also pointed out to the need to keep Diyanet

Isleri Bagkanligi out of politics:

Diyanetwhich was founded on 3™ March 1924 was defined in the Article
36 of our Constitution. Diyanetthat is included in general administration
performs its duties through aiming national solidarity and integration in
line with the principle of laicite through staying above all political
opinions and thoughts. As per the imperative provision of this Article,
Diyanet Isleri Baskanligi has to perform its duties with the aim of

580 Mehmet Tomanbay’s speech on behalf of CHP, 24.3.2003, 12, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c010/tbmm22010054.pdf

81 Gokhan Durgun’s written parliamentary question, 9.4.2003, 601, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c011/tbmm22011064.pdf

582 Mustafa Ozyurt’s written parliamentary question, 4.11.2003, 214, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c094/tbmm22094002.pdf

%83 Yakup Kepenek’s oral parliamentary question, 3.12.2003, 587, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c031/tbmm?22031023.pdf

198



national solidarity through advocating the principle of laicite and staying
above all political opinions and thoughts.684

CHP was also annoyed about insult of Atatiirk and CHP as well as reverence of
Prime Minister and AKP through using religious references. For instance, Okuducu

argued with reference to Turkish Religious Foundation:

I would like to attract attention of our Parliament and public opinion to
publications of this foundation. At this platform I would like to mention
that it is required to review this publishing policy which inspires Islamic
reactionary movements, Islamic reactionary thoughts and that don’t
comply with Ataturk’s principles and revolutions.®®

Politicization of Diyanet Jsleri Bagkanligi by AKP was seen as serving to
desecularization of the state by the CHP. In this sense, Ersin criticized employment
of 2500 imams through privileging /mam Hatip Schoairaduates and on the basis of
manipulation and oppression of AKP MPs.®*® In order to question the partial nature
of Diyanetsleri Bagkanligi, Nejat Gencan criticized involvement of Giilen’s books
in publications of Diyanet jsleri Baskanlig.®®” By the same token, Halil Akyiiz
problematized imams working for right parties: “Of course we have qualified
religious functionaries, of course we have globally qualified religious functionaries; I
have nothing to say about them, but I have some words for Imams that officially
support you - the right parties. Please common.”®®® Fahrettin Ustiin problematized an
imams’s speech under Diyanet/sleri Baskanligi. Accordingly, those imams set forth
they would not wash the corpses of Head of Council of Higher Education, Kemal

Giiriiz and The President of Istanbul University, Kemal Alemdaroglu who did not

6% Giildal Okuducu’s speech at TBMM on behalf of CHP group, 19.12.2003, 17, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c035/tbmm22035031.pdf

% Ibid, 19.
6% Ahmet Ersin’s written parliamentary question,8.1.2004, 542, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c037/tbmm?22037040.pdf

687 Nejat Gencan’s written parliamentary question, 11.5.2004, 142, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c054/tbmm22054105.pdf

5% Halil Akyiiz’s speech at TBMM on behalf of CHP Group, 21.12.2004, 73, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf
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allow veiled students to enter into university campuses and would not perform a
prayer at their funeral.®®® Ahmet Sirr1 Ozbek emphasized the danger of religion’s

instrumentalization for political ends:

Diyanet/sleri Bagkanligi should take any necessary measures to prevent
intervention into politics, administrations, law, education and social life
and to hinder people who exploit religion, use religion for political
purposes, and merchandise religion in order to protect our democracy.
Because of this, well educated and equipped religious functionaries
should be trained in order to enlighten individuals about these issues and
religion.*”

Akyiiz stressed the need for autonomy of Diyanet/isleri Baskanligi: “Diyanet/sleri
Baskanligi shouldn’t intervene into politics.”®"' Adjustment of cadres of imams on
the basis of political loyalty was also questioned. In this sense, transfer of a secular

imam to another village as exile was criticized by Mehmet Nuri Saygun.692

CHP Denizli provincial Chairman Ali Kavak and District Chairman Osman Bartal
made a criminal complaint about a book distributed by Diyanet Isleri Baskanligi

693 .
.7 Nevin

which related Prime Minister with Allah and prophet and insulted Atatiirk
Gaye Erbatur problematized acknowledgement and distribution of the same book
which involved expressions against Tevhid-i Tedrisat Law, words praising Prime

Minister, claims about Atatiirkist people as irreligious by Diyanet Isleri

6% Fahrettin Ustiin’s oral parliamentary question, 4.10.2005, 245, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c094/tbmm22094002.pdthttp://www.tbm
m.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c094/tbmm?22094002.pdf

9 Ahmet Sirr1 Ozbek’s speech at TBMM on behalf of CHP group, 18.12.2005, 567, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c104/tbmm22104035.pdf

%! Halil Akyiiz’s parliamentary speech, 16.12.2006,81-82, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

2 Mehmet Nuri Saygun’s written parliamentary question, 26.12.2006, 170, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c143/tbmm22143044.pdf

693 <“Erdogan’l ilahi kitabi Denizli’yi karistirdi*’, Milliyet, 28.03.2008, available at
http://gundem.milliyet.com.tr/--font-color-red-tayyip-i--font--uzmek---font-color-red-allah-i--font--

uzmektir-/guncel/gundemdetay/28.03.2008/510414/default.htm
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Ba;kan||g|.694 Gilivel questioned the claim concerning an imam who said that
entrance to mosque with Ataturk badge was sin.®”> Therefore, CHP MPs converge in
the need to maintain Diyanet/sleri Bagkanligi impartial and abstracted from political
oppression as Diyanet/sleri Bagkanligi is a state institution that needs to serve to all
people from different political thoughts. In this respect, they challenge filling
Diyanet Isleri Baskanligi cadres with proponents which facilitate Diyanet Zsleri

Baskanlig’s political manipulation.

4.6.1.3. Partiality of Diyanet Ieri Baskanligi

Another problem concerning Diyanet Isleri Baskanligi with respect to laicite is
Diyanet/sleri Baskanligi’s approach to different religious sects and beliefs which is
borne out of politicization of Diyanet Isleri Baskanligl. In this respect, CHP
challenged the Sunni prevailing structure of Diyanet/sleri Baskanligi. In this sense,
Ismail Degerli brought up Diyanetisleri Baskanligi’s neglect of Alevis, Christians,

Jews, Caferis:

Diyanet/sleri Baskanlig that is organized within the laic state, serves to
only Sunni sect, what will happen to Christians, Caferis, Jews, Alevis?
Dear friends, in addition to that Diyanet /sleri Bagkanligi that is
organized within the laic state doesn’t serve to all segments in our society,
other sects and religious communities; it occasionally causes conflicts
among religious groups. Today 15.000.000 million Alevi citizens live in
our country. I don’t think that any Alevi citizen is employed within
[Diyanets] 88.500 personnel. The cem houses cannot be established due
to the word of “Cem”. The courts expect Diyanet Isleri Baskanligi to
issue a fatwa. Dear members of the Parliament, this country is not
governed by a caliphate; our regime is laic Turkish Republic. Dear
friends, Diyanet sleri Bagkanligi must respect to the Cem house. Belief
groups do not have the right to define other belief groups, this is one of

694 Nevin Gaye Erbatur’s written parliamentary question, 14.4.2008, 678, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c019/tbmm23019096.pdf

5% Hulusi Giivel’s written parliamentary question, 8.5.2008, 701, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c022/tbmm23022115.pdf
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the basic principles of laicite; otherwise it is violation of human rights.
Construction of mosques in Alevi villages should be stopped.®®

That’s why, Degerli called for an impartial Diyanet Zferi Bagkanligi:

Diyanet sleri Baskanligi should be a special institution that carries out
religious services impartially, guides people in religious affairs according
to the requirements of the current era, makes organizations without
damaging the main rules of religion and hurting religious feelings and
worship rituals, bowdlerizes people from superstitions and wrong
information. The state should take off its hands from Diyanet Isleri
Baskanligl or re-organize it. This institution should be re-structured and it
must be autonomous. Dear friends, in conclusion, the state should abolish
the oppression on religion and supra-sectarian education should be
implemented. Diyanet should become an independent institution
respecting all religions.®’

In a similar vein, Tomanbay also underlined the significance of a neutral Diyanet

Isleri Bagkanligi:

It is not possible for Diyanet/sleri Bagkanligt which secures the principle
of laicite and therefore has a very important status in this regard to
function on the basis of a single sect or belief. Therefore, Diyanet Isleri
Baskanligi should approach impartially towards different beliefs and
contribute to the development of tolerance in our world of beliefs through
tending towards an open structure for all beliefs who want to be a part of
it. On the other hand, it is an obligation not to deprive beliefs which do
not want to be a part of state institution from state aid and support them
with appropriate methods as per the principles of laicite and equality of
the Constitution.**®

Similarly, Vahdet Sinan Yerlikaya complained about Diyanet /sleri Baskanligi’s

sidelining of Alevis:

A democratic state is obliged to be equidistant to all beliefs and ethnic
groups. This is the requirement for respect and tolerance to different
beliefs. With this perspective, Diyanet/sleri Bagkanligi must treat equally
to different beliefs and must be open to all beliefs that intend to be

6% fsmail Degerli’s speech at TBMM, 24.3.2003,29-30, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c010/tbmm22010054.pdf

%7 1bid, 30.

% Mehmet Tomanbay’s speech on behalf of CHP, 24.3.2003, 13, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c010/tbmm22010054.pdf
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Yerlikaya also questioned what Diyanet/sleri Baskanligi had done to solve Alevis’
problems so far and whether there was any unit representing Alevis. He also asked
how many Alevi students Tiirk Diyanet Vakfgave scholarships.”” Also, Ali Kemal
Kumkumoglu argued that Diyanet sleri Baskanlgi did not give service to 10

involved in its structure; it must treat equally to all sects,Alevi or Sunni,
and it must provide equal support to them. Yet, it is seen that the
Government doesn’t allocate any fund for Alevi belief groups. It doesn’t
pursue any research to examine the problems of Alevis and find solutions
to them. In religious course books there is no correct information about
Alevism. My dear friends, this discrimination must be ended. Respecting
all beliefs and tolerance towards them should be among the main duties of
the state. A place should be assigned for Alevis in Diyanet Isleri
Baskanligl and a unit should be established and a qualified Alevi thinker
should be appointed as the director of this unit, and the substructure
should be designed in line with this. So the necessary attempts should be
launched for listening, determining and solving the problems of our Alevi
citizens. Also Diyanet Vakfishould stop its biased policies, provide
services to Alevi citizens and provide scholarship for Alevi students, and
also publish books to introduce Alevi belief and inform people about it in
the literal sense. The publications that remove slanders and
misunderstandings that harm Alevi—Sunni brotherhood should be made,
sermons should be given at the mosques about these issues.*”

millions of Alevi citizens. *!

Another CHP MP who is sensitive about discrimination of Alevis by Diyanet/sleri

Baskanligl was Giilgigek. Referring to the words of Deputy Director of Religious

Affairs Giilgigek argued:

Although there are 3500 beliefs in the world and there are millions of
Alevi citizens in our country; freedom of belief of millions were insulted
through not recognizing cem houses among places of worship besides
calling cem houses, the places of worship of Alevi citizens as “places for
revel”. As we all know that “place for revel” means “place of festival,
feast and entertainment. Considering a place for insight as a “place of

6% Vahdet Sinan Yerlikaya’s speech at TBMM on behalf of CHP group, 24.06.2003, 35, available at

http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c019/tbmm22019097.pdf

"0 1hid, 33.

"' «Diyanet 'tavan' yapti”, Milliyet, 25.6.2003, available at http://www.milliyet.com.tr/diyanet--tavan-

-yapti/siyaset/haberdetayarsiv/25.06.2003/14322/default.htm
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revel” can not certainly be accepted. Recently replacement of the
“mosque” with “place of worship” in the Sixth Legislative Package has
been a source of happiness for me. However, we see and hear that only
places of worship like churches, synagogues are considered in this scope.
Yet, it is so upsetting not to include cem houses within this scope in a
country where millions of Alevi citizens live.””

Giilgigek questioned words of Deputy Director of Religious Affairs which degraded
cem houses “cem house cannot be an official place of worship. Cem house is a house

of revel, they play instrument there.” "> He also asked:

Do you think it is right to keep such a religious functionary despising and
condemning the beliefs of millions of Alevi citizens, acting against
freedom of religion and having such an old-fashioned approach about
cem houses as Deputy Director of Diyanet Jsleri Baskanligi in an
institution that needs to dominate society with love and toleration

. 704
perspective?

Giilgicek also criticized degradation of Alevis:

On the 21st November 2004, the Director of Diyanet /sleri Baskanlg
made a statement as follows “Alevis are not a minority group, they are a
sub-group of Islam; we cannot provide services to all groups; if so, what
happens when the Aczmendis demand service?” My dear friends,
religious interpretations have nothing to do with the content, spirit and
aim of our religion. The current situation can already be understood from
their acts and this pervert interpretation is denied by our society.
However, Alevi and Sunni interpretations are accepted by the majority of
our society. If Alevism is a sub-group of Islam, then Sunnism is also a
sub-group. This understanding is an insult and inequity against our Alevi
citizens who own our laic democratic Republic, Atatlirk principles and
revolutions, our national integrity. This should be fixed as soon as
possible.””

92 Ali Riza Giilgicek's speech at TBMM on behalf of CHP, 22.07.2003, 312-313, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c023/tbmm?22023109.pdf

793 Ali Riza Giilgigek’s oral parliamentary question, 1.10.2003, 578, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c026/tbmm22026001.pdf

% 1bid, 578.

795 Ali Riza Giilgigek’s speech at TBMM on behalf of CHP Group, 21.12.2004, 71, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf
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Giilgigek also problematized the Sunni-biased structure of Diyanetsleri Bagkanligi
in 2004:

The duties that are assigned by the Constitution are aiming national
solidarity and integration through keeping equal distance with all political
and religious opinions and thoughts; and making plans and organizations
to meet the demands of citizens concerning religion and belief; and
performing the functions of observation and audit during these processes
in line with the principle of laicite. Yet, the duties of Diyanet Jsleri
Basgkanligl turn out to be undertaking some duties in the direction of only
a particular religious-belief’s viewpoint and performing these duties
widely along the country. Because of neglecting differences, this picture
necessarily raises the question of imposing a particular standpoint to all
society.”

Another issue which was underlined by Giilgigek was the need to recognize as
official places of worship: “It is hard to understand non-recognition of cem houses as
places of worship whereas mosques, churches and synagogues are recognized with
the amendments at the Settlement Plan Law during the EU process.”’"’ Akyiiz was
another CHP MP who was sensitive about representation of Alevis by Diyanet/sleri

Baskanligi:

Other part of society, Alevi segment could not express their beliefs in
periods in which democracy and human rights were not improved and
when they were under pressure. It is required that Diyanet Isleri
Baskanligi should pay importance to their belief and respect them. Dear
friends, does arrangement of Diyanet sleri Baskanligl to represent this
segment of our society, this belief group harm our national integrity?! We
neither desire oppression of religion nor religion to become an instrument
of oppression. Diyanet/sleri Baskanligl has to maintain this and it must
dissuade its personnel from looking hostilely to a segment of society and
it must train them.”®

Ersin criticized Director of Religious Affairs because of categorizing Alevis as a

cultural tarikat as Aczmendis, Naksis and Kadiris.”

796 Ali Riza Giilcicek’s speech at TBMM on behalf of CHP Group, 21.12.2004, 70, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf

7 Ali Riza Giilgigek’s speech at TBMM on behalf of CHP Group, 21.12.2004, 71, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf

7% Halil Akyiiz’s speech at TBMM on behalf of CHP Group, 21.12.2004, 72-73, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf

7% Ahmet Ersin‘s written parliamentary question, 23.12.2004,395, available at
http:/www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c070/tbmm22070038.pdf
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Degerli criticized Diyanet/sleri Baskanligi’s decision which did not accept houses
other than mosques as official houses of worship finding it against laic and modern
Republic, Atatiirk Revolutions as well as the Constitution and Universal Human
Rights. He argued that such kind of fatwas did not even exist in the Ottoman
Empire.”'® Degerli’s reaction stemmed from the need to give cem houses the official
status of worship places, partial and political nature of Diyanet Isleri Baskanligi,
exclusion of Alevis from Diyanet Isleri Baskanligi as well as construction of
mosques in Alevi villages as a corollary of assimilation policy of the state towards
other religious sects through Diyanet sleri Baskanligl. Degerli also pointed out to
inequalities Alevis have faced in worshipping and in employment in Diyanet Isleri

Baskanligi:

In our country there are more than 20 million Alevi-Bektashi citizens.
There are many people belonging to Caferi sect. Dear friends, these
people cannot find a place for worshipping and when they want to
establish a Cem house, the Ministry of Interior Affairs requires fatwa
from Diyanet/sleri Baskanligl. I wonder whether we can provide a place
of Cem house for Alevi and Bektashi citizens or not? You go to
synagogue; I would like to pray at my home or I would like to go to the
Cem house; meanwhile you don’t say anyhing to people who desire to
pray at church. Don’t you accept the Alevi-Bektashi people as Muslims?!
Is there any Alevi citizen who is employed among the 90.000 personnel
of Diyanet Isleri Baskanligi? Let’s allocate 1000 personnel cadres to
Alevi-Bektashi citizens among 9200 new personnel cadres that you will
employ; let them learn their religion, let them have their own real
thoughts. Please look sir, I don’t want to pray in mosque. You don’t say
nothing if I go to Church; why do you shout when I go to Cem house?!
Why don’t you so when I go to a synagogue? It is so wrong. Look, please
act fairly and don’t make discrimination, I demand 1000 cadres to be
allocated for Alevi citizens.”"!

Degerli called for allocation of cadres for Alevi-Bektashis as well as recognition of
cem houses. Giilgigek reacted against non-recognition of cem houses as official
places of worship again in another speech in 2005: “Last year, in 2003 while the
mosques, small mosques, churches and synagogues were recognized as official

places of worship within the scope of law of Harmonization Code of European

719 fsmail Degerli‘s written parliamentary question, 21.04.2005,83-84, available at
www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c082/tbmm?22082087.pdf

! fsmail Degerli’s speech at TBMM on behalf of CHP group, 27.04. 2005, 408-410, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c082/tbmm22082090.pdf
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Union, we have difficulty to understand why cem houses were not described as a
place worship.””'? Criticizing the absence of Organization Law for Religious Affairs
and non-legislation of this Law, Akyiiz related recognition of cem houses as official

worship places to the absence of this law:

The government - at least dear Minister - doesn’t recognize the cem
houses as a place of worship and says that only mosques and madrasas
can be places of worship and worship places are indoor places. Mustafa
Kemal founded laic and democratic Republic in a Muslim country, then
why don’t you accept cem houses as official places of worship?’"?

Ogiit also questioned the partial structure of Diyanet feri Baskanligi:

My dear friends there are approximately 20.000.000 Alevi citizens in
Turkey. These approximately 20.000.000 Alevi citizens pray in cem
houses now. This is a factual truth and in the Turkish Republic, as per the
Copenhagen Criteria and 9/1st Article of the Convention for the
Protection of Human Rights and Fundamental Freedoms it is stated that
everyone has freedom of thought, conscience and belief. What kind of
studies was made with regard to the freedom of belief that is given to the
Alevi citizens according to the Copenhagen Criteria? Will the state
contribute to recognition of cem houses officially? Will qualified people
who have their own ways of life and are in compliance with the belief
system and thus, hodjas be appointed to cem houses within the cadres of
Diyanet/sleri Baskanhg?’"

Ahmet Sirr1 Ozbek also criticized devaluing of Alevis and discrimination against

them:

The most important function that Diyanet sleri Baskanhg should
perform is to make arrangements in order to remove oppression and
outrage on Alevi citizens for many years. Diyanet/sleri Bagkanligi should
make new arrangements to remove the fatwas that are issued in the name
of religion and in line with the reputation of Alevi citizens. As soon as
possible, Diyanet Isleri Bagkanligi should fulfill its responsibilities for
Alevi citizens who contribute to Diyanet /sleri Baskanligli’s budget by

712 Ali Riza Giilgigek’s speech at TBMM, 18.12.2005, 569 ,available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c104/tbmm22104035.pdf

73 Halil Akyiiz’s speech at TBMM on behalf of CHP group, 18.12.2005, 511-512 , available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c104/tbmm22104035.pdf

"% Ensar Ogiit’s speech at TBMM, 18.12.2005, 568, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c104/tbmm22104035.pdf
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paying their taxes and should distribute sermons and manifestos that
remove all misunderstandings about Alevis all around Turkey and ensure
that they are read in mosques on friday sermons for several times.”"

Ozbek emphasized the role of Diyanet sleri Baskanligl in changing the negative

perception against Alevis. Yerlikaya also put forward in 2006:

Unfortunately, the original residents of this country — Alevis — have
always been treated like stepchildren. Unfortunately, the obstacles and
prohibitions in reflection of thoughts and worships of Alevi citizens have
not been removed yet. That’s why, prejudices and misexplanations about
Alevis continue. Unfortunately, our Diyanet /sleri Baskanligl has no
study for this purpose; it does not care for Alevis. Our Diyanet Isleri
Baskanligl is so self-oriented and performs its practices only for one sect.
It shows us that from the viewpoint of this institution there is no society
as Alevi, there is no such a belief, and there is no such a sect. As long as
this institution neglects these realities, the respect of Alevi citizens and
citizens who believe in democracy fades out. Diyanet sleri Baskanligi
almost loses its objectivity. Turkey has to resolve this. It is necessary to
acquire Diyanet Isleri Bagkanligl an understanding that represents
everyone in our country. From now on, Diyanetsleri Baskanligi should
embrace all belief groups. Diyanet Isleri Baskanligi who makes up its
budget by collecting taxes applied to all citizens without discriminating as
Alevi and Sunni has to serve also to Alevi belief. Both the government
and Diyanet/sleri Baskanligl have to stop their exclusionary and damning
styles. Therefore, I declare my affirmative vote for this legislative
proposal that proposes recognition of cem houses as official houses and 1

. 716
request your affirmative votes.

In another speech in 2006, Giilgicek criticized non-recognition of cem houses as

official worship places:

We shouldn’t forget that a laic state should treat equally to all beliefs. The
taxes that are collected from our Alevi citizens have been spent for
religious needs of our friends having other beliefs and this situation has
been continuing. My dear friends, Diyanet/sleri Baskanligi whose budget
I have begun to speak about has been established and developed in this
way. For this organization, 1 Billion 638 Million 383 Thousand YTLs
were allocated from the overall budget. Besides, the government supplies
electricity and water for mosques, small mosques, churches and
synagogues for free. Of course, this kind of donation should be provided.
However, same facilities should also be provided by the state for the cem
houses. This discrimination doesn’t correspond to these words “Alevi

15 Ahmet Sirr1 Ozbek’s speech at TBMM on behalf of CHP group, 18.12.2005, 567, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c104/tbmm22104035.pdf

716 Vahdet Sinan Yerlikaya’s speech at TBMM, 21.11.2006, 32, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c136/tbmm22136021.pdf
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people are our friends, they are first class citizens”. For 1300 years, it is
cem houses that our Alevi citizens use for worshipping. Nobody can
determine where and how they pray, can’t make impositions. You can be
fair by treating equally all the beliefs and not charging all places of
worship for electricity and water.”"’

Akyiiz also argued:

I could not tell a word about the representation of our Alevi citizens at
Diyanet/sleri Bagkanligi-as it corresponds to the principles of laicite and
equality in the Constitution. This Alevi segment must be represented at
Diyanet/sleri Baskanligi. The worship methods of Alevi citizens in cem
houses - as they are about 20 million citizens- should be given a status. '

Akyiiz issued a call for representation of Alevis in the texture of Diyanet Jsleri

Baskanligi: “This Alevi segment should be represented at Diyanet Isleri

59719

Baskanligl.”""” Kili¢ drew attention to the need to make broadcasting concerning the

Muharram month which is accepted as sacred for the Alevis:

Diyanet Isleri Bagkanligi makes some programs during the Month of
Ramadan and makes religious suggestions and arranges talk shows.
However, a great part of Islamic world fasts in Muharram month. Well,
during the Muharram month, will you contribute to making TV programs
with the contributions of Alevi leaders to be forecasted at TRT Channel
whose budget resources are supplied from the state budget by Diyanet
Isleri Baskanhg?’®

Ersin criticized neglection of Alevis by Diyanet sleri Baskanligl.”*' Geng also
questioned why Alevis were not represented in Diyanet/sleri Baskanlgi. He posited:
“Within the budget of Diyanet Isleri Bagkanligi approximately 100 thousand

personnel are employed. Unfortunately the people having Alevi belief are not

"7 Ali Riza Giilgigek’s speech at TBMM, 16.12.2006, 113-115, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

¥ Halil Akyiiz’s speech at TBMM on behalf of CHP Group, 16.12.2006, 83, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

9 Halil Akyiiz’s parliamentary speech, 16.12.2006,83, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

20 Muharrem Kili¢’s speech at TBMM, 16.12.2006, 116, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

72! Ahmet Ersin’ s written parliamentary question, 31.01.2007,538, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c145/tbmm?22145057.pdf
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22 Emek pointed out to the need for Diyanet sleri

accepted in this organization.
Baskanligi’s equal service to all religious groups: “Sunni or Alevi, necessary studies
must be carried out to inform all the believers.”’* Agyiiz also criticized construction
of mosques in Alevi villages.”** Geng also expressed his discontent about non-

recognition of cem houses by Diyanet Ieri Baskanligi:

Diyanet/sleri Baskanligi has a circular. It says: “There are only mosques
and small mosques in Islamic belief.” Well, allright. I don't say any
contrary thing; you can call the place where you worship a mosque, a
small mosque or a Cem House. What’s wrong with that?”*

Malik Ecder Ozdemir drew attention to exclusion of Alevis from Diyanet Isleri
Baskanligi cadres: “How many of our Alevi-origin citizens work in Diyanet sleri
Bagkanligi? How much wage do they earn, my dear friends?”’*® By referring to
Director of Religious Affairs Ali Bardakoglu’s words Geng argued that “in Islam, the
worship is performed in mosques or in small mosques”’?’ He also set forth: "The
Director of Diyanet [sleri Baskanligl is the Caliph that they precisely wished".”®
Sevket Kose was another CHP MP who called for official status for cem houses.””

Therefore, Kose objected to Diyanet/sleri Baskanligi’s assimilation policies directed

22 K amer Geng’s speech at TBMM, 20.11.2007,126, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c005/tbmm23005022.pdf
2 Atila Emek’s speech at TBMM on behalf of CHP Group, 5.12.2007, 77, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c008/tbmm23008030.pdf
% Yasar Agyiiz's written parliamentary question, 24.06.2008,485-486, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c023/tbmm23023121.pdf
5 Kamer Geng’s speech at TBMM,11.11.2008, 759, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c030/tbmm23030015.pdf
726 Malik Ecder Ozdemir’s speech at TBMM, 11.11.2008, 768, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c030/tbmm23030015.pdf

727 < CHP ve Geng'ten 'Cem evleri ibadethane' sayilsin teklifi’’, Milliyet, 21.10.2009, available at
http://siyaset.milliyet.com.tr/chp-ve-genc-ten--cem-evleri-ibadethane--sayilsin-

teklifi/siyaset/siyasetdetay/21.10.2009/1152942/default.htm
28 Ibid.

729 ¢ CHP ve Geng'ten 'Cem evleri ibadethane' sayilsin teklifi’’, Milliyet, 21.10.2009, available at
http://siyaset.milliyet.com.tr/chp-ve-genc-ten--cem-evleri-ibadethane--sayilsin-

teklifi/siyaset/siyasetdetay/21.10.2009/1152942/default.htm
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at Alevis. Drawing upon what has been said above, it is possible to suggest that CHP
calls for an impartial Diyanet [sleri Baskanligi which keeps equidistance with all
religious sects. This means, in particular, recognition of Alevi belief system as an
autonomous branch of Islam by Diyanet/sleri Baskanligi which would lead Diyanet
Isleri Baskanligi to serve Alevis among others like Jews, Christians, Caferis etc. as

well as Sunnis.

4.6.1.4. Budget oDiyanet Ieri Bagkanligi

4.6.1.4.1. Alocation of the Budget of Diyanet Aieri Baskanligi

CHP’s discontent about Diyanetsleri Baskanligi’s partisanship is not limited with
its services but is also valid for the budget of Diyanet Isleri Baskanligi. CHP is
annoyed about allocation of Diyanet Isleri Baskanligl’s budget to only Sunni

Muslims. To problematize this, Degerli maintained in 2003:

The share of Alevi associations was 90 billion TL out of the 2001 budget
of Diyanet/sleri Baskanligl that equaled to 771 trillion TLwhereas it was
only 140 billion TL in 2002. This amount can only be given to beggars.
The laic state must use this money for all 70.000.000 citizens.”*’

Degerli questioned the allocation of Diyanet jeri Baskanlig’s resources as follows:

No Alevi citizen has benefitted from the budget of Diyanet Isleri
Baskanligl that equals to the total budgets of ten ministries. Today, no
Alevi institutions, Christians, Jews, or other belief groups can benefit
from the budget which is 771 trillions TL.”"

3% {smail Degerli’s speech at TBMM, 24.3.2003,30, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c010/tbmm22010054.pdf

1 bid, 29.
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Tomanbay also problematized uneven distribution of the budget to different religious
groups:

Expenditure of the budget of Diyanet/sleri Baskanligi that is made up of
the taxes collected from citizens irrespective of differences of belief and
thought in line with respecting to differences of belief and thought and
approaching fairly to all segments is a constitutional obligation for
securing national solidarity and integrity.”**

By the same token, Yerlikaya argued: “Some subsidies must be granted for
establishment and equipment of cem houses.””** Ogiit asked whether there will be
any resources allocated to different religious groups in Diyanetisleri Bagkanligi.”**
Giilgigek also set forth: “It is so tragic that Alevi society and Alevi institutions are
not included within the scope of Diyanet/sleri Baskanligi’s budget that equals 740

trillion TL.”"*

Degerli drew attention to the fact that Alevis could not receive any aid from the state

even though they performed all their duties as citizens:

In laicite, a government is not obliged to allocate funds for religious
worship. Please look, you spend additional 12 trillion TL for this purpose.
Then I ask; has the government ever subsidized Alevi-Bektashi, Caferi
institutions until today? Don’t they perform military service?! Don’t they
pay taxes?!

32 Mehmet Tomanbay’s speech on behalf of CHP, 24.3.2003, 13, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c010/tbmm22010054.pdf

33 Vahdet Sinan Yerlikaya’s speech at TBMM on behalf of CHP group, 24.06.2003, 35, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c019/tbmm22019097.pdf

3% Ensar Ogiit’s written parliamentary question, 3.12.2003, 664, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c03 1/tbmm22031023.pdf

35 Ali Riza Giilgigek's speech at TBMM on behalf of CHP, 22.07.2003, 313, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c023/tbmm?22023109.pdf

736 fsmail Degerli’s speech at TBMM on behalf of CHP group, 27.04. 2005, 409, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c082/tbmm22082090.pdf
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Correspondingly, Ogiit asked whether people who were accepted as qualified by the
Alevis would be employed by Diyanet/sleri Bagkanligi and whether any fund would
be allocated for the Alevis from approximately the 1,5 quadrillion budget of Diyanet
Isleri Bagkanligl.”?” Ogiit asked whether Diyanetisleri Baskanligi will allocate any
budget for foundation of a Cem house in Ardahan.”® Ogiit argued:

The duty of the state is to help to maintain the most basic rights of Alevis
namely, living their beliefs and culture freely and right to establish spaces
in line with this. The most of the citizens who live in Damal district of
Ardahan province are of Alevi origin. Most of the citizens who live in
that region have always attracted attention with their sensitive attitude
about the unity of our country since the foundation of our Republic.
However, they didn’t reach a positive result concerning their demands for
finding a fund from Diyanet /sleri Baskanligi which has a widespread
organization, cadres and budget to establish a Cem house. The Alevi
citizens who make sacrifices by paying their taxes to make up the budget
of Diyanet Isleri Baskanligi reaching to quadrillions, can not find any
support for constructing their places of worship, cem houses.””

Akyiiz also drew attention to non-allocation of Diyanet/sleri Baskanligi’s budget for

Alevis’ religious needs:

It is necessary to represent these belief groups at Diyanet/sleri Baskanlig
and to give cem houses a legal status. You don’t give them two pennies.
These people pay their taxes to the government; you support another sect
by u%ng these taxes; we don’t do this fairly. This is not right, this is not
fair.

Giilgicek also mentioned: “The %30 portion of Diyanet/sleri Baskanligi’s budget is
supplied from Alevi-Bektashi citizens. It is so hard for me to understand why the aids
that are given in the past governments’ era are not given during the era of AKP

government.”741

77 Ensar Ogiit’ s written parliamentary question, 22.08.2005,416-417, available at
http:/www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c096/tbmm22096012.pdf

7% Ensar Ogiit’s written parliamentary question, 19.9.2005, 1685, available at
http://www.tbmm.gov.tr/tutanakla/ TUTANAK/TBMM/d22/c093/b127/tbmm220931271685.pdf

™ Ibid, 1685.
0 Halil Akyiiz’s speech at TBMM on behalf of CHP group, 18.12.2005, 513 , available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c104/tbmm22104035.pdf

™1 Ali Riza Giilgigek’s question at TBMM, 18.12.2005, 569 , available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c104/tbmm22104035.pdf
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Sahin problematized discrimination against cem Houses. Accordingly, the electricity

and water bills of the cem Houses were not covered by the state even though the bills

of other worship places were covered as a requirement of the Act 4736 Article 1.7+

Services such as electricity and water are supplied to mosques, churchs
and synagogues on a discounted tariff. As cem Houses are not considered
as a worship place by our Ministry, electricity and water debts are paid on
the current price; their electricity and water supplies are even cut in case
they fail to pay the bills. Article 10 of our Constitution determines the
principle of equality. Do you approve that some of our citizens namely,
our Alevi citizens among other citizens should pay for such services in
worship places on current price just because of their beliefs?’*

Giilgigek also continued:“The rightful demands of our Alevi citizens on receiving the
share they deserve from the budget should be heard; I believe that it would be quite
right if steps are taken immediately for the solution of their problems.””** Ogiit asked

whether a share of the budget would be allocated for the Alevis:

Article 10 of the Constitution states: “Everyone is equal before the law
without discrimination due to their language, race, color, sex, political
view, philosophical belief, religion, sect and similar reasons".
Nevertheless, no share is somehow allocated for Alevis who are
essentially Turk and a branch of Islam and corresponds to approximately
20 million out of 72 million Turkish people. Will you allocate a share for
Alevism in 2007 budget.”*

Aslanoglu asked to Minister of State Mehmet Aydin: “Do you allocate money from

the budget of Diyanet /sleri Baskanligi for our Alevi citizens’ freedom of belief?

2 Feramus Sahin’s written parliamentary question, 24.04.2006,333, available at
www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c118/tbmm?22118094.pdf

™ Muharrem Kilig’s speech at TBMM, 16.12.2006, 115-116, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

4 Ali Riza Giilgigek’s speech at TBMM, 16.12.2006, 115, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

™3 Ensar Ogiit’s speech at TBMM, 16.12.2006, 117, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf
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Have you ever provided even a cent for this issue? Don’t you have twinges of

conscience?”*® Kili¢ also problematized lack of sponsoring the bills of cem houses:

Services such as electricity and water are supplied to mosque, church and
synagogue on a discounted tariff. As cem Houses are not considered as a
worship place by our Ministry, electricity and water debts are paid on the
current price; their electricity and water supply are even cut in case they
fail to pay the bills. Article 10 of our Constitution determines the
principle of equality. Do you approve that our Alevi citizens should pay
for such services in worship centers on current price just because of their
beliefs?""’

Ozyiirek also criticized lack of financial aid to cem houses: “Diyanet Isleri
Bagkanligl only provides service to Sunni citizens. The financial support that is given
to other places of worship must also be given to cem houses."”* Geng underlined the
fact that Alevis did not receive any fund for actualizing their beliefs despite the fact
that they paid taxes:

Remember that these people are sons/daughters of this country and the
greatest defenders of the laic Republic of Turkey and provide sources for
them to perform their worship in a comfortable way, not just in line with
the beliefs of brothers/sisters in Sunni sect; you should also provide these
sources for our Mevlevi and Bektashi friends in addition to Alevi people.
Do allocate some of the taxes paid by them to the state for them to
perform worship in line with their beliefs.”*

746 Ferit Mevliit Aslanoglu’s speech at TBMM, 16.12.2006, 116, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

"7 Muharrem Kilig’s speech at TBMM, 16.12.2006, 115-116, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

M8 <« AKP'li vekilin Alevilik ¢ikisi komisyonu gerdi <, Milliyet, 01.11.2007, available at

http://www.milliyet.com.tr/akp-li-vekilin-alevilik-cikisi-komisyonu-
gerdi/siyaset/haberdetayarsiv/01.11.2007/220690/default.htm

™9 Kamer Geng’s speech at TBMM, 1.11.2007, 600, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c003/tbmm23003015.pdf
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Geng criticized non-allocation of resources for Alevis in Diyanet/sleri Baskanligi’s
budget:

The Alevi people have always been oppressed in this country. They

couldn’t have performed their beliefs. They pay huge amount of taxes to

the state and Diyanet/sleri Baskanlg budgets but they are not tolerated

about establishing a place of worship in line with their beliefs and

worship, educating their own religious functionaries who would spread

their beliefs, and their beliefs are not tolerated in the course books at
schools and there isn’t no expenditure in this direction.”

Referring to the change in the legislation, Ferit Mevliit Aslanoglu also asked:“Will
cem Houses be considered as places of worship in this law? Will our Alevi citizens
benefit from the budget of DiyanetZsleri Baskanligi?””>! On the other hand, Emek
stated his discontent about non-reservation of a fund for Alevis from Diyanet Isleri

Bagkanlig1’s budget:

While almost all of the expenditures from the budget of Diyanet [sleri
Baskanligi are allocated for services carried out solely for a specific belief
segment of the community, a significant belief segment of community can
not receive share from these services. As cem Houses are not recognized
as official places of worship, our Alevi citizens pay electricity and water
bills on their own.””

Aslanoglu problematized AKP’s denial of allowance for repairing and renovation of
cem houses and other needs.”””> Geng asked an oral parliamentary question

concerning the payment of lightening of cem houses to Prime Minister.”*

30 K amer Geng’s speech at TBMM, 20.11.2007,126, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c005/tbmm23005022.pdf
51 Ferit Mevliit Aslanoglu’s speech at TBMM, 5.12.2007, 115, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c008/tbmm23008030.pdf

52 Atila Emek’s speech at TBMM on behalf of CHP Group, 5.12.2007, 75-76, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c008/tbmm23008030.pdf

753 Ferit Mevliit Aslanoglu's written parliamentary question, 24.06.2008,486, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c023/tbmm23023121.pdf

7% Kamer Geng’s oral parliamentary question, 11.11.2008, 44, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d23/c030/tbmm23030015.pdf
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Kése called for allocation of resources from Diyanet [sleri Baskanligi’s budget to
cem houses: "Approximately 20 million of Alevi citizens live in our country. The
electricity and water bills of the mosques are paid by using the taxes that Alevi
citizens pay. We are not against this issue. But the bills of the synagogues and cem
houses should also be paid.””>> In short, CHP questioned reservation of Diyanet
Isleri Baskanligi’s budget for only Sunnis even though all citizens from all sects and

religious beliefs pay taxes for it.

4.6.1.4.2. Proportion of the Budget to Other Parameters

If allocation of Diyanet Isleri Baskanligi’s budget to Sunnis is one thing about
CHP’s conception of laicite, the proportion of Diyanet/sleri Baskanligi’s budget to
other elements in the general budget is quite the other. In this respect, CHP MPs also
criticized portion of Diyanet/sleri Baskanligi’s budget in the overall budget of the
state, as it meant privileging Diyanet sleri Baskanligi and religious affairs over
temporal affairs such as education, employment etc. Okuducu’s speech at TBMM in
2003 is a case in point. Okuducu criticized the proportion of Diyanet Isleri
Baskanligi’s budget to other ministries’ budget:

We see that the budget proposal for Diyanet /sleri Baskanligi is 997,5
trillion TLs , in other words, it is approximately 1 quadrillion. And its
budget has increased by 29%. The increase is parallel more or less to the
increase seen every year. On the other hand, the budget of the Ministry of
Labor and Social Security decreased by 11%, the budget of the Ministry
of Finance decreased by 18%. The budget of the Ministry of Foreign
Affairs remains about 538 trillion, and the budget of Ministry of Energy
and Natural Sources remains at about 193 trillions and also we see
another figure: The sum of investments which concerns the future of our

755 ¢ CHP ve Geng'ten 'Cem evleri ibadethane' sayilsin teklifi’’, Milliyet, 21.10.2009, available at
http://siyaset.milliyet.com.tr/chp-ve-genc-ten--cem-evleri-ibadethane--sayilsin-
teklifi/siyaset/siyasetdetay/21.10.2009/1152942/default.htm
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country is about 7,6 quadrillions. The budget of Diyanet/sleri Baskanligi
is 1 quadrillion.”®

Aritman also argued that the budget of Diyanet [sleri Baskanlgi was 3 times the
budget of General Directorate of Social Services and Child Protection (SHCEK).”’
Aritman privileged temporal affairs over spiritual affairs which pointed out the
prevalence of reason over religion in state administration. Giilgicek made a similar

emphasis in 2004:

The 2% of the national income is allocated for religious affairs and 0,5%
is allocated for research and development and 1,7% is allocated for
education. The budget of Diyanetsleri Baskanligi being more than the
budget of many ministries is the proof of the above mentioned
situation.”®

Degerli also made a similar remark. Referring to new cadres for Diyanet Isleri
Bagkanligi Degerli argued: “The number of total schools in Turkey is 53.556; now
we require 100.000 classrooms and we need 200.000 teachers. While we face such
problems and requirements in our country, we prioritized this.””>’ Kart also brought
the unequal distribution of the budget according to state services into the agenda:
“Today we can see that the budget of Diyanet/sleri Baskanligi is equal to the total
budgets of eight ministries and 20 times the budget which is allocated for

. o 60
universities.”’

756 Giildal Okuducu’s speech at TBMM on behalf of CHP group, 19.12.2003, 18, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c035/tbmm22035031.pdf

57 Canan Aritman’s speech at TBMM on behalf of CHP group, 19.12.2003, 21, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c035/tbmm22035031.pdf

7% Ali Riza Giilgigek’s speech at TBMM on behalf of CHP Group, 21.12.2004, 70, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf

7 fsmail Degerli’s speech at TBMM on behalf of CHP group, 27.04. 2005, 408, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c082/tbmm22082090.pdf

760 Atilla Kart’s speech at TBMM on behalf of CHP group, 06.02.2008,768, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
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4.6.1.5. Control of Religious Activities

Another problem concerning Diyanet sleri Baskanligi for CHP stands as lack of
control of religious activities. As CHP evaluated Diyanet/sleri Baskanligi as state’s
control mechanism over religion, it questioned lack of state’s authority in mosques.
In this respect, CHP MPs called for Diyanet/sleri Baskanligi’s control of sermons,
imams’ and muftis’ activities, tarikats, religious communities as well as Quran
courses. In other words, lack of imams affiliated with Diyanet /sleri Baskanligi
meant vacuum of state’s control over religion. In this respect, Sami Tandogdu
problematized an imam’s sermon which did not involve Atatiirk even though it was
about Victory Day. Tandogdu questioned the preparation of sermons and implied

control of imams’ sermons by Diyanet/sleri Baskanligi.”"

He also problematized
activities of a skeihk in Adiyaman. Accordingly, the sheikh was receiving people in
audience for confession, medication and saving them from alcohol addiction.
Tandogdu criticized non-regulation of sheiks as such and asked whether Diyanet

Isleri Bagkanligi was aware of the issue.’®

Equally, Engin Altay problematized
decentralization of the organization of sermons.’® Kesimoglu put forward illegal
organization of tarikats in mosques which were under the supervision of Diyanet
Isleri Baskanligi.”** Gazalei formulated a parliamentary question concerning the
control of Quran courses. He asked for the auditing of those courses about the age of

the students. He problematized facilitating participation of Quran courses.’®> Enver

76! Sami Tandogdu’s written parliamentary question, 13.10.2004, 234, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c061/b005/tbmm220610050234.pdf

762 Sami Tandogdu’s written parliamentary question,10.3.2005, 405, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c077/tbmm22077069.pdf

763 Engin Altay’s written parliamentary question, 10.5.2006, 582, available at
http://www.tbmm.gov.tr/tutanakla/ TUTANAK/TBMM/d22/c119/b100/tbmm221191000580.pdf

764 Mehmet Kesimoglu’s written parliamentary question, 26.10.2006, 772, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c132/tbmm22132011.pdf

765 Mustafa Gazalc1’s written parliamentary question, 26.10.2006, 707, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c132/tbmm22132011.pdf
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Oktem problematized religious service by some tarikat and religious community

members as a corollary of shortage of Diyanet [§eri Baskanligi personnel.”*®

Simsek questioned a local district mufti’s words “The villagers living in villages with
minaret are circumcised and the villagers where there are no minarets are not
circumcised.”’®” Simsek also criticized Diyanet Isleri Baskanligi for its lack of

supervision of tarikats, sheiks, and religious communities:

It is not possible to say that Diyanet Isleri Baskanlig has fulfilled its
mission in its eighty three years’ history after the dervish lodges were
closed down. Unfortunately, Turkey has been transformed into a country
where religious communities, religious orders, sheikhs and Sikhs
swarmed and where those religious orders and their leaders established
relations of sheikh and disciple with our citizens.”®®

Gazalc1 also criticized the transfer of the authority to audit Quran courses from

Ministry of National Education to Diyanet Ieri Bagkanligi:

In the past, Quran courses were audited by the inspectors of the Ministry
of National Education. During the era of AKP government was this duty
was transferred to Diyanet/sleri Bagkanligi from the Ministry. Thereby,
the audit function was removed in practice if not officially. It is removed
so that the children who are not at the age of primary school education
can attend Quran courses for the last 2 or 3 years and Diyanet Isleri
Baskanligi overlooks this situation. Just before a week a senior officer of
Diyanet Isleri Baskanligi said: “We display some tolerance to Quran
courses.””

766 Enver Oktem’s written parliamentary question, 21.11.2006, 120, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c136/tbmm22136021.pdf

767 Berhan Simsek’s written parliamentary question, 11.1.2007, 330, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c148/tbmm22148069.pdf

768 Berhan Simsek 's speech at TBMM on behalf of CHP group, 30.05.2007,152, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c160/tbmm22160117.pdf

7% Melih Asik, “Baskin'in ezberi...”, Milliyet, 19.07.2007, available at

http://www.milliyet.com.tr/baskin-in-ezberi---/melih-
asik/guncel/yazardetayarsiv/19.07.2007/206599/default.htm
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Ersin brought mosques which were dominated by tarikats and religious communities
into the agenda as he found this organization against laicite.”’® Ersin questioned the
lack of control of mosques as a result of lack of Diyanet/sleri Baskanligi personnel
due to their transfer to other state institutions. Ersin criticized tarikats and religious
communities’ as well as Hizbullah terrorist organziation’s hold of control over those
mosques with no personnel from Diyanet Isleri Baskanligl.””! Ergin Aydogan
criticized sermon of Balikesir mufti which was against laicite and denounced
European belief system.”’? Ozbolat brought into the agenda the Quran courses
opened without the permission of Diyanet sleri Baskanlgl.””® Selcuk Ayhan
problematized domination of a retired imam who became Sheikh of a tarikat
afterwards in a mosque in Izmir and Diyanet Isleri Baskanligi’s overlooking the
issue.”” Referring to illegal Quran courses which were not audited by Diyanet/sleri

Bagkanligl Kart also argued:

Well then, don’t the officers of Diyanet Isleri Baskanligi know this
situation? Why don’t they inform the top level authorities about this
situation? They can’t, because they encourage this situation. Ministry of
National Education and the government encourage such structurings.
Now unfortunately, Turkey experiences this situation.”””

Giirol Ergin brought forward news concerning a mosque under the domination of a

religious community that caused withdrawal of an imam appointed by Diyanet/sleri

7% Ahmet Ersin’s written parliamentary question, 31.1.2008, 872, available at
http:/www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c014/tbmm23014066.pdf

7" Ahmet Ersin’s written parliamentary question, 18.02.2008, 890, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c015/tbmm23015072.pdf

2 Ergilin Aydogan’s written parliamentary question, 12.3.2008, 752, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c016/b078/tbmm230160780752.pdf
5 Durdu Ozbolat’s written parliamentary question, 03.07.2008, 623, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c025/tbmm23025133.pdf

7 Selguk Ayhan’s written parliamentary question, 04.07.2008, 177-178, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c025/tbmm23025130.pdf

77 <«CHP: Hiikiimet kacak yurtlara goz yumuyor*’, Milliyet, 08.08.2008, available at

http://siyaset.milliyet.com.tr/chp--hukumet-kacak-yurtlara-goz-
yumuyor/siyaset/siyasetdetay/08.08.2008/976121/default.htm

221



Bagkanligi for security reasons.”’® Geng also mentioned his dismay about dominance

of religious communities in the absence of Diyanet /feri Baskanligi:

I don’t want DiyanetZsleri Baskanligi to be abolished because when you
abolish Diyanet/sleri Baskanlig, religious communities will be dominant
in this country. Thus, it is necessary to have a Diyanet/sleri Baskanlg
under the supervision of the state but in compliance with the definition
stated in Article 136 of the Constitution pursuant to the structure of the
State of Turkish Republic; but today, Diyanet Isleri Baskanligl which
carries out its duties solely in conformity with the Sunni sect, can not
embrace the Turkish society’”’

Ali Kogal also called for audition of Quran courses: “Diyanet Isleri Bagkanligi is
affiliated with Prime Ministry. All courses have to be supervised effectively and all
Quran courses other than those which are active in summer holidays, and
organizations providing similar services should be prevented.””’® Anadol also
underlined the need to control religious education via Diyanet Isleri Baskanligi:
“Diyanet/sleri Baskanligi is authorized for religious education. The other trends are
religious communities’ fashion. They are out of control.”””’ Ozbolat also asked
whether Quran courses were sufficiently audited by Diyanet/sleri Baskanligi: “One
of the weakest parts of the system is the Quran courses. Are all of these courses
affiliated with Diyanet/sleri Baskanlig1? Can those courses be audited adequately?

Are all the expenses of these courses covered by Diyanet Jgeri Baskanlig1?” "*

78 Giirol Ergin’s written parliamentary question, 23.10.2008, 719, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c030/tbmm23030014.pdf
"7 K amer Geng’s speech at TBMM, 11.11.2008, 758, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c030/tbmm23030015.pdf

8 Ali Kogal's speech at TBMM on behalf of CHP Group, 18.12.2008,303, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c035/tbmm23035030.pdf

77 «CHP’li milletvekillerinden Sefa Sirmen’e destek”, Milliyet, 6.2.2009, available at
http://www.milliyet.com.tr/default.aspx?aType=SonDakika& ArticleID=1056533

8 Durdu Ozbolat’s speech at TBMM on behalf of CHP group, 29.06.2010, 554, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c073/tbmm23073125.pdf
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4.6.1.6. Social Regulatory Role ddiyanet igeri Baskanligi

Another problem determining CHP’s approach to Diyanet Isleri Baskanlgi is
Diyanetsleri Baskanligi’s policies to descularize society. CHP is against religion’s
regulation of social life and that’s why, challenge Diyanet/sleri Baskanligi’s role in
engineering of society according to religious norms. In line with the party’s
orientation as such, Giilgicek brought attempt of Director of Religious Affairs for a
sermon concerning New Year’s Eve into agenda in his speech concerning the budget
of Diyanet/sleri Baskanligi: “Calling for a sermon about the New Year’s Eve by the
Director of Religious Affairs at the mosques is a blunder. In a context in which we
are about to become a member of the EU, such statements will not bring any benefit
to our country. Conversely, it is a fact that such statements attract reactions and
suspicions as in the case of adultery.””® Gazalci also criticized Diyanet Isleri

Baskanligl’s intervention into social life with reference to religion:

I have a writing that is supposed to be delivered as a sermon on
31.12.2004 in my hands; it is written by a specialist of Din Isleri Yiiksek
Kurulu. This was also published in the media. ‘The New Year’s Eve
parties have no cultural or traditional basis. Drink...’ it goes on and says:
‘it is not possible to associate these with our national and religious
values”. And this circular letter was issued for New Year’s Eve. 37
people were roasted alive in Sivas on 2nd July 1993, I ask whether
Diyanet/sleri Baskanligi has made any statement about this issue.”™

In a similar vein, when family advisors in Office of Istanbul Mufti advised prayed
water as a solution to intrafamily violence, Oktem brought it to the agenda in
2006.”% Kesimoglu also criticized activities of Family Advice Offices of Diyanet
Isleri Baskanligi in the form of advising praying to the water which would be poured

into spouse’s water as a solution to intrafamily violence. Kesimoglu asked whether

8L Ali Riza Giilgicek’s speech at TBMM on behalf of CHP Group, 21.12.2004, 71, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf

82 Mustafa Gazalcr’s speech at TBMM, 21.12.2004, 105, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf

783 Enver Oktem’s written parliamentary question, 5.10.2006, 233, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c131/b004/tbmm221310040233.pdf
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784 Erbatur

those bureaus were under the supervision of Diyanet Isleri Baskanligi.
also problematized the issue and evaluated it as superstition.”®> Nail Kamaci asked
whether some films were portrayed as problematic in terms of their approach to
religiousmen in a publication of Diyanetisleri Baskanligi.”®® Ozyiirek problematized
Istanbul Mufti’s sermon using left hand in the meal as inappropriate and as a

87 Ozyiirek’s reaction derived from basing social life according to

Western tradition.
religious dogmas. Furthermore, it betrayed that CHP’s laicite had a Western

connotation.

4.6.1.7. Approach of Diyanet fgri Bagkanligi to Women

Diyanet sleri Baskanligi’s approach to women has been another problem for CHP
given the social regulatory role of Diyanet/sleri Baskanligi. In this respect, Mehmet
U. Nessar criticized Diyanet/sleri Baskanligi’s declaration of artificial fertilization

88 Ozyurt criticized a sermon in Bursa mosques which declared kissing

as adultery.
women other than wives, children and mothers ilicit causing act of marrying
illegitimate.” Similarly, Giirol Ergin criticized Mudanya Mufti’s sermon which

attained shaking hands with women other than mothers, spouses and children as

8 Mehmet Kesimoglu’s written parliamentary question, 26.10.2006, 711, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c132/b011/tbmm221320110711.pdf
85 Nevin Gaye Erbatur’s written parliamentary question, 26.10.2006, 712, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c132/b011/tbmm221320110712.pdf
78 Nail Kamaci’s written parliamentary question, 2.2.2007, 347, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c151/tbmm22151081.pdf

87 Mustafa Ozyiirek’s written parliamentary question, 6.3.2007, 176, available at

http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c155/tbmm22155097.pdf and Mustafa
Ozyiirek’s written parliamentary question, 2.5.2007, 176, available at

http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c155/tbmm22155097.pdf

8 Mehmet U. Nessar’s written parliamentary question, 14.2.2005, 153, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c079/tbmm22079076.pdf

8 Mustafa (")zyurt’s motion,9.1.2007, 439, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c143/tbmm22143047.pdf
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adulterous leading to illegitimacy of the act of marriage.””® Also, Ozlem Cergioglu
questioned silence of State Minister Responsible for Women and Family Cubukgu as
the she did not react to imam’s words “working women commit adultery”.”
Cercioglu also criticized an imam’s sermon in Istanbul which denounced working
women and set forth men whose wives work became sinful.”’* In addition, Erbatur
criticized an article on the official website of Diyanet Isleri Baskanlgi which
denounced feminism as being against family structure as it might lead to the
perception of defense of women’s rights as being against religion.””® Fatih Atay
questioned an imam’s declaration relating the death of woman who was bitten by tick
with prostitution.””* Erbatur problematized gendered expressions attaining women
secondary and restricting their liberties in their sexual lives that took place on the
official website of Diyanetsleri Baskanligi.”> In short, as Diyanet/sleri Baskanligi
came to target the central element of CHP’s modernization project namely equality

between sexes, CHP MPs questioned it as CHP’s laicite involved emancipation from

the oppression of the sacred that usually addressed women.

™ Giirol Ergin’s written parliamentary question, 20.3.2007, 740, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c153/tbmm22153089.pdf

" Meral Tamer, ‘‘Calisan kadin aldatir m1 Sayin Cubukgu? ©*, Milliyet, 09.01.2008, available at
http://www.milliyet.com.tr/calisan-kadin-aldatir-mi-sayin-cubukcu-/meral-

tamer/ekonomi/yazardetayarsiv/09.01.2008/233161/default.htm

2 Ozlem Cercioglu’s written parliamentary question, 14.1.2008, 282, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013055.pdf

73 Nevin Gaye Erbatur’s written parliamentary question, 3.4.2008, 811, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c018/tbmm23018090.pdf
74 <“Keneyi fuhusa baglayan imam Meclis giindeminde **, Milliyet, 04.06.2008, available at

http://siyaset.milliyet.com.tr/keneyi-fuhusa-baglayan-imam-meclis-
gundeminde/siyaset/siyasetdetay/04.06.2008/762784/default.htm Please also see Fatih Atay’s written

parliamentary question, 03.07.2008, 625, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c025/tbmm23025133.pdf

7% Nevin Gaye Erbatur’s written parliamentary question, 11.07.2008, 134, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c026/tbmm23026135.pdf
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4.6.1.8. Use of Diyanet lisri Bagkanligl as a Leverage for Other State Cadres

CHP has also been against use of Diyanet /sleri Baskanligi as a tool to serve to
desecularization of the state. In other words, transfer of Diyanet sleri Baskanligi
personnel who has religious background to other state cadres was questioned by CHP
MPs. In this context, Giilgigek problematized transfer of personnel from Diyanet
Isleri Bagkanligi to other state institutions.””® Also, Emin Kog questioned the transfer
of Diyanet/sleri Bagkanligi personnel to other state institutions.”’ Kog questioned
transfer of Diyanet /sleri Baskanligi personnel to other state institutions.””® In this
respect, Giilgicek argued: “Recently, it has become clearer that the religious and the
state affairs are intermingled with transferring the personnel of Diyanet Isleri
39799

Bagkanligl to other ministries, especially to the Ministry of National Education.
On the other hand, Gazalci stated:

In a reply to the written parliamentary questions in my hand, the Minister
said: “There are 909 personnel who were transferred to other Ministries’
cadres from Diyanetsleri Baskanlig’s cadres”. Yet, there are only 735
personnel who are transferred to the Ministry of National Education
cadres. If Diyanet/sleri Baskanligi really needs more personnel, why is
the transfer of personnel to other Ministries approved?*®

Akyiiz also criticized use of Diyanet/sleri Bagkanligi as a leverage to move to other

state cadres:

Dear parliamentarians, the cadre of Diyanet/sleri Baskanligi consists of
65 or 70 thousand personnel. It is claimed that the staff is not enough, I
think it is true. Diyanet/sleri Baskanhg requires 15 or 20 thousand more

796 Ali Riza Giilgigek’s written parliamentary question, 20.1.2004, 152, available at
http:/www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c039/tbmm?22039044.pdf

"7 Emin Kog’s oral parliamentary question, 13.10.2004, 215, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c061/tbmm22061005.pdf

% Emin Kog’s oral parliamentary question, 3.11.2004, 99, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c063/b013/tbmm220630130099.pdf

9 Ali Riza Giilcicek’s speech at TBMM on behalf of CHP Group, 21.12.2004, 70, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf

890 Mustafa Gazalcr’s speech at TBMM, 21.12. 2004, 105, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf
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personnel. We have talked about the lack of personnel; my dear friends,
but some of these cadres are transferred to other institutions by the
approval of DiyanetZsleri Bagkanligi. From 2002 to 2005, approximately
1500 personnel were taken from the staff of DiyanetZsleri Bagkanlg and
appointed to other cadres and institutions. And I guess they were mostly
transferred to Ministry of National Education. What are we doing? Why
do we take these personnel from Diyanet/sleri Baskanligi and give them
to the Ministry of National Education? Do we aim a specific cadre setting
up in the Ministry of National Education? There is need for personnel in
an institution but instead of meeting the needs of this institution, we
weaken this institution through taking this personnel who we need
elsewhere out from this institution. This reflects an understanding of
cadre setting up and this is not right my friends.*"'

Akyliz was anxious about desecularization of national education. Karademir was
another CHP MP that questioned transfer of personnel from Diyanet/sleri Baskanligi
which had shortage of 12.000 personnel to other state institutions and asked whether
this serves to Islamization of the state.**> Similarly, Tandogdu questioned transfer of
imams from the cadres of Diyanet/sleri Baskanligi to the personnel cadres of other
ministries.*” Similarly, Gazalc1 questioned transfer of cadres of Diyanet Isleri
Baskanligi to cadres of Ministry of National Education.*® Ersin inspected the claim
concerning the use of Diyanetsleri Baskanligi as a springboard to transit to other
institutions.*® He also problematized use of Diyanetisleri Baskanligi as a leverage
to be transferred into other ministries.**® Likewise, Hiiseyin Mert also questioned the

transfer of personnel from Diyanet Jgeri Baskanligi to other ministries.>"’

%! Halil Akyiiz’s speech at TBMM on behalf of CHP group, 18.12.2005, 511 , available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c104/tbmm22104035.pdf

%02 Erdal Karademir’s written parliamentary question, 14.3.2006, 554, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c113/tbmm22113074.pdf

803 Sami Tandogdu’s written parliamentary question, 26.10.2006, 708, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c132/b011/tbmm221320110708.pdf
804 Mustafa Gazalc1’s written parliamentary question, 2.5.2007, 348, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c155/tbmm22155097.pdf

805 «TUSIAD"1n uyarist Meclis giindeminde”, Milliyet, 11.09.2007, available at

http://www.milliyet.com.tr/tusiad-in-uyarisi-meclis-
gundeminde/siyaset/haberdetayarsiv/11.09.2007/213139/default.htm

806 Ahmet Ersin’s written parliamentary question,4.10.2007, 303, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c003/tbmm23003012.pdf. Please also
see ‘5 yilda 2 bin imam kurum degistirdi °, Milliyet, 24.02.2008, available at

http://www.milliyet.com.tr/chp-cozseydi-sorun-
olmazdi/siyaset/haberdetayarsiv/24.02.2008/241883/default.htm

807 Hiiseyin Mert’s written parliamentary question, 4.10.2007, 300, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c003/tbmm23003012.pdf
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Another MP questioning the passage from Diyanet /sleri Baskanligi to other state

institutions was Ersin.%%

Halil Unliitepe also questioned transfer of personnel from
Diyanet Isleri Baskanligi to other state institutions.*® In addition, Giivel inquired
passage of Diyanet/sleri Baskanligi personnel to other state institutions. '* Oztiirk
questioned substitution of cadre of teaching with imams from Diyanet Isleri
Baskanligl.*!' Turgut Dibek questioned the transfer of Diyanet Isleri Baskanligi
personnel to other state cadres by bringing to the fore the claims for filling state
cadres with /mam Hatip Schoograduates.®'? As has been mentioned many times,
Diyanet Isleri Baskanligi was founded to control and delimit religious activities. In
other words, Diyanet/sleri Baskanligi served to drawing the boundaries of religion
in social life. However, with use of Diyanet/sleri Baskanligi by its personnel as a

gate to enter into other state cadres, desecularization of the state erupted according to

CHP.

4.6.2. Concluding Remarks

All in all, even though Diyanet /sleri Baskanligi was founded to make religion
subservient to the state by the CHP, it became a tool to serve to desecularization of
state as it was open to political manipulation. It has contributed to challenge state
reason with religion. Furthermore, through using its social regulatory role to the
favor of religious norms, Diyanet /sleri Baskanligi has induced reproduction of

religious oppression in society. Regeneration of gendered society has been a

808 Ahmet Ersin’s written parliamentary question, 4.10.2007, 303, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c003/tbmm23003012.pdf

%99 Halil Unliitepe’s written parliamentary question, 25.10.2007, 332, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c005/tbmm23005022.pdf

#19 Hulusi Giivel’s written parliamentary question, 31.1.2008, 874, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c014/tbmm23014066.pdf

81 Ali Riza Oztiirk’s written parliamentary question, 28.2.2008, 335, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d23/c017/tbmm23017082.pdf

812 Turgut Dibek’s written parliamentary question, 14.4.2008, 1142, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c020/tbmm23020105.pdf
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dramatic aspect of it. Plus, Diyanet sleri Baskanligi has stood like a tunnel
facilitating the passage of religiousmen to other state cadres. In this respect,
religiousmen did not remain under the control of the state but they became the state
according to CHP. CHP also criticized Diyanet Isleri Baskanligi’s Sunni-biased
structure which excludes other religious sects in general, especially Alevis in
particular in both services and financial aids. Therefore, CHP calls for an impartial
Diyanet Isleri Baskanligi for all religious sects which paves the way for other
religious groups, especially Alevis’ receiving of equal service from Diyanet sleri
Bagkanligl. This would also lead to recognition of cem houses as official places of
worship and correction of misperceptions about Alevis as well as grant of equal
budget aid to religious sects other than Sunni Muslims. Last but not the least, as CHP
pays special attention to secularization of society to reverse the trend of religious
oppression, it legitimizes the existence of Diyanet/sleri Baskanligi — If we neglect
Mehmet Kiiciikastk who questioned the existence of Diyanetisleri Baskanligt.®*—
as far as it remains impartial to be able maintain religious activities subservient to the

authority of the state.

4.7. Alevis

Another issue that would betray CHP’s conception of laicite is CHP’s approach to
Alevis. As CHP is against Sunni domination as well as use of religion in state
administration, CHP defends the rights of the Alevis who have faced discrimination
and come to believe in the laic and democratic republic. CHP is sensitive about
several issues concerning Alevis. In the first place, CHP questions the partial nature
of education. In this respect, CHP is against compulsory religious courses which
excludes Alevism or misinforms students about Alevism as it constitutes a tool for
religious oppression on Alevis. Second, CHP pays attention to recognition of cem

houses as it believes that no religious sect can be privileged over the other in a laic

813 Mehmet Kiiciikasik’s speech at TBMM, 7.11.2006, 68, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c134/tbmm22134015.pdf
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state. Another concern of CHP with respect to Alevis stands as Sivas Massacre in
which 35 intellectuals most of which were Alevis were killed in Madimak Hotel
which hosted a celebration of Alevi poet Pir Sultan Abdal. CHP MPs condemned the
occasion which erupted because of Islamic fundamentalism. CHP offers to turn
Madimak Hotel into a memorial and a museum as it respects the freedom of belief
and conscience as well as memoirs of the killed intellectuals. Fourth, CHP is against
religious oppression on Alevis. In this respect, CHP MPs challenge assimilation and
normalization as well as redefinition of Alevis. In this sense, CHP has brought the
common culture between Alevis and Sunnis in the foreground and embraced Alevi
culture against state’s assimilation policies between 2002 and 2010. CHP has also
challenged devaluing of and insult against Alevis. Last but not the least, CHP has

opposed state’s discriminatory policies against Alevis.

4.7.1. Reasons for CHP’s Concern With Alevis with Respect to Laicite

4.7.1.1. Compulsory Religious Courses

CHP is against imposition of compulsory religious courses on Alevis as those
courses donate students with mostly Sunni teachings. In this respect, Degerli
criticized the compulsory religious courses: “Religious lesson taught at schools
should become optional. In a Sunni religious lesson, basic philosophy of Alevism
should be taught.”*'* In another speech, Degerli problematized the existence of
religious courses. He argued that state considered religion as a social right that
needed to be fulfilled by the state. However, he also questioned the very existence of

religious courses in a laic state:

814 {smail Degerli’s speech at TBMM, 24.3.2003,30, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c010/tbmm22010054.pdf
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Religious education has been considered as a Constitutional choice, a
social right to be performed by the state, not as a matter of freedoms.
Especially the 1982 Constitution left the education, by the way the
religious education, to state monopoly, in accordance with the Law of
Unification of Education. Dear all, 24th article of the Constitution writes
that "everyone has freedom of conscience, religious belief and thought"
and nobody shall be disapproved or accused due to their religious beliefs,
worship, beliefs and thoughts. However, it made it obligatory that
religious and moral education is under the supervision and control of the
state. In our country, education of religion and ethics has been included
in compulsory lessons in secondary education since fourth year; for
younger children it has been left to the tutelage of their legal tutelars.
However, dear friends, should not religious and political affairs be
separated in laic state understanding? *'°

He also argued:

In public television, educational hours concerning Alevism should at any
rate take place. Sunniization is against Universal Declaration of Human
Rights, it is a kind of assimilation. Insults and humiliations against Alevis
should be included within the scope of crimes against religion.
Approaches meaning insult should be removed from books and
encyclopedias.®'®

CHP also questioned the compulsory courses which had Sunni prevailing content and
lack of schools which trained Alevi elders and zakirs as well as of lack of sufist
teachings in theology faculties. In this respect, Yerlikaya asked whether Alevi
doctrines would be included in Religious Culture and Ethical Knowledge courses
which are compulsory in secondary schools.®'” Ogiit questioned the content of
compulsory religious courses taught in secondary schools which are confined to
Sunni doctrines so as to include Alevi doctrines in those courses.®® Giilgicek also
submitted a parliamentary question criticizing the incompatibility of Religious
Culture and Ethics lesson with the principle “Turkish Republic state has no religion”

stated in the Article 4 and 24 of the Constitution. He also added that the compulsory

815 {smail Degerli’s speech at TBMM, 24.3.2003,29, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c010/tbmm22010054.pdf

816 1hid, 30.

817 Vahdet Sinan Yerlikaya’s oral parliamentary question, 24.06.2003, 33, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c019/tbmm22019097.pdf

818 Ensar Ogiit’s written parliamentary question, 3.12.2003, 664, available at
http:/www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c031/tbmm?22031023.pdf
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religious lesson contradicted with the principle “everyone has freedom of thought,

conscience and belief” stated in the Article 24 of the Constitution.®"’

Fikret Baloglu criticized the content of religious books of compulsory religious
courses which did not touch upon Alevi culture.®”® Ozbek posited: “Moreover,
chapters explaining and introducing Alevism should be included in the curriculum of
religious lesson and books of religious lesson should be regulated within this
framework and while performing this task, they should appeal to the opinion and

821 Concerning the decision of Istanbul 5.

suggestion of our Alevi citizens.
Administrative Court about exemption of an Alevi student from compulsory
religious courses Ali Riza Yiiksek evaluated it as the most significant decision about
Alevis in the history of the Republic. He also added that CHP would struggle for
abolishing compulsory religious courses.** Giilcicek problematized compulsory
religious courses in the sense that they donated students with merely Sunni
teachings: “Education of religious culture and ethics included in the Constitution, has
degraded Islam to education of a single sect and struck a blow against secular

doctrine and enlightenment revolution.”®* On the other hand, Ogiit pointed to the

lack of schools which trained Alevi elders and zakirs:

You know, there is an elder in Alevism and there is a zakir. Zakir is the
assistant of the elder. As there is a large number of people understanding
Alevism with very different understandings in Anatolia, Turkey; do you

819 Ali Riza Giilgicek’s written parliamentary question, 29.04.2004,499, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c154/tbmm22154094.pdf

820 Feridun Fikret Baloglu ‘s written parliamentary question, 23.12.2004,227, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070038.pdf

821 Ahmet Sirr1 Ozbek’s speech at TBMM on behalf of CHP group, 18.12.2005, 567, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c104/tbmm22104035.pdf

822 «Alevi orgiitlerinden dava agma gagrisi”, Milliyet, 19.4.2006, available at

http://www.milliyet.com.tr/alevi-orgutlerinden-dava-acma-
cagrisi/guncel/haberdetayarsiv/19.04.2006/256278/default.htm

823 Ali Riza Giilgigek’s speech at TBMM, 16.12.2006, 113-115, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf
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think to open a school for training elders and zakirs? Therefore, do you
think to establish elder and zakir schools for development, extension and
better understanding of Alevism, which is essence of Islamism? Do you
plan to establish Sufism charis in faculties of theology?824

Giilgicek also challenged the compulsory religious courses later in 2007.*° Also,
Ince underlined the need for universal religious education: “Who will give universal
religion lesson? Present religious lesson teachers do not have adequate
competence.”*® Kart opened the content of religious courses which damaged laicite
and excluded Alevism into discussion: “The dimension of current religious lesson
which buffets laicite and excludes Alevism should always be discussed. This is an
issue to be discussed, evaluated and interrogated.”®’ He continued: “Laicite prevents
domination and oppression of religions on each other, and it purposes and guarantee
survival of all kinds of belief.”**® Baykal congratulated Hubyar Sultan Alevi Culture

Center Chairman Al for their struggle against compulsory religious courses.**

In addition, concerning State Council’s decision which found compulsory religious

courses against the law, Yerlikaya as a Central Executive Board member argued:

The Government should evaluate this decision thoroughly. Democratic
countries do not make religious lesson compulsory. Indeed, it is an
apparent violation of human rights. The Government should take
necessary measures in this optimistic scene. We are ready to give support
about legal regulations. In this respect, CHP’s attitude is apparent.
Compulsory religious lesson should be abolished. Government has not
taken a step for a legal regulation about this issue yet. Discourse of the

824 Ensar Ogiit’s speech at TBMM, 16.12.2006, 117-118, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf

825 «Alevilerin bilirkisi itiraz1”, Milliyet, 29.9.2007, available at http://www.milliyet.com.tr/alevilerin-
bilirkisi-itirazi/guncel/haberdetayarsiv/29.09.2007/260887/default.htm

826 1hid.

827 Atilla Kart’s speech at TBMM on behalf of CHP group, 06.02.2008,768, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf
528 Ibid, 769.

829« CHP ile Aleviler arasindaki buzlar eriyor”, Milliyet, 10.03.2008, available at
http://siyaset.milliyet.com.tr/-/siyaset/siyasetdetay/10.03.2008/503685/default.htm
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Government regarding Alevis has remained unfulfilled. As CHP, we will
give necessary support to the legal arrangements about this issue.**’

Agyliz asked whether Alevis’ demands for abolishing the compulsory religious
courses in schools would be taken into consideration.*! Geng problematized the

content of books used in the compulsory religious courses which devalued Alevis:

Education of Religious Culture and Ethics indicated in the Article 24 of
the Constitution. Religion should be taught as a culture. Ethics should be
taught as an ethics lesson; however the education, in question, is not a
kind of education that the Ministry of National Education put into school
books, it is not an instruction of this type. For example, you know, Hz.
Ali has a horse. It is called “’Diildiil’’. This is given as a sacred belief;
however you put it in religious book and say: “A mule ridden by Hz. Ali.”
Is it appropriate now? Can there be any appeal as such?**

Geng¢ was sensitive about misinformation and ridiculing about Alevi worship in
religious books: “For example, it mentions a cem in a religious lesson. They took a
play of children on the 19th May and the 23rd April in our district called Piiliimer
and they published it in book as cem. If something is to be done, it needs to be
carried out in a suitable form. Furthermore, beliefs of people should not be made fun
of ”** Ozdemir also argued that compulsory religious courses violated the 2 Article
in the 1. Protocol of European Convention on Human Rights.*** Ozbolat argued that
call for implementation of the decision of State Council and AIHM about abolishing
compulsory religious courses did not stand as a marginal idea. ®*° Therefore, CHP
both criticized adjustment of religious education according to Sunni teachings and

exclusion of Alevi doctrines in religious education. Whereas some MPs criticized the

30 «CHP ile Aleviler arasindaki buzlar eriyor”, Milliyet, 10.03.2008, available at
http://siyaset.milliyet.com.tr/-/siyaset/siyasetdetay/10.03.2008/503685/default.htm

81 Yasar Agyiiz's written parliamentary question, 24.06.2008,485-486, available at
http:/www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c023/tbmm23023121.pdf

82 Kamer Geng’s speech at TBMM, 11.11.2008, 758, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c030/tbmm23030015.pdf

83 1bid, 759.

834 Malik Ecder Ozdemir's written parliamentary question, 18.12.2008,535, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c035/tbmm23035030.pdf

35 Durdu Ozbolat's written parliamentary question, 18.12.2008,533, available at
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content of religious books, some others criticized the compulsory structure of those

courses as they saw it an imposition on Alevi students.

4.7.1.2. Rligious Oppression

Another issue that concerns CHP about Alevis regarding laicite stands as religious
oppression on Alevis. For instance, Hiisnli C6llii problematized the partial attitude of
the Prime Minister by bringing the religious oppression of 4 students in a vocational
high school in Amasya to the fore.**® Similarly, Baykal argued that Turkey was
undergoing a religious hegemony. He wrote a letter to the Alevi student who

experienced religious oppression from the literature teacher.™’

Okay also
problematized the same issue.*”® Concerning the decision of the state council with
respect to compulsory courses Baykal also drew attention to religious suppression:
“It is said that there is outrage to tlrban. Isn’t there any outrage for 15 million

Alevis?%¥

Agyiiz criticized oppression on Alevi students whose human rights and freedoms

were violated in some education institutions.**® Hiiseyin Unsal questioned religious

836 Melih Asik, “istanbul bereketi”, Milliyet, 5.12.2007, available at

http://www.milliyet.com.tr/istanbul-bereketi/melih-
asik/guncel/yazardetayarsiv/05.12.2007/226309/default.htm

837 «Baykal: Tiirkiye dini hegemonya altma giriyor”, Milliyet, 13.12.2007, available at
http://www.milliyet.com.tr/baykal--turkiye-dini-hegemonya-altina-
giriyor/siyaset/haberdetayarsiv/13.12.2007/227469/default.htm
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%0 Yasar Agyiiz's written parliamentary question, 24.06.2008,485-486, available at
http:/www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d23/c023/tbmm?23023121.pdf
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oppression in a classroom in Amasya which had Alevi administrators who had
modern and Atatiirkist views. He criticized police bust to the classroom.**' Ozdemir

brought to the fore the violence applied to an Alevi student.**

Aslanoglu asked when
legal arrangements concerning the recognition of cem houses as official houses
would be made.*® Geng criticized Minister of State’s statement concerning that
Alevis were not Muslims as they did not go to the mosques for worshipping. *** Geng
reacted against religious oppression and assimilation of Alevi culture: “belief is a tie

of affection. In other words, people worship in line with their own hearts and their

23845

own thoughts. In other words you can not say: "You have to worship there.””" Kdse

criticized AKP’s attempt to redefine Alevism.**®

4.7.1.2. Recognition of Cem Houses as Official Places of Worship

CHP is also sensitive about recognition of cem houses as official houses as it defends
neutrality of the state vis-a-vis all religious groups and sects as a corollary of its
conception of laicite. In this respect, Giilgigek asked an oral parliamentary question

on whether a place would be reserved for cem houses in places reserved for public
service according to the Settlement Law. **7 Referring to Alevis, Kumkumoglu

argued:

sl Hiiseyin Unsal’ s written parliamentary question, 08.04.2008,150, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c018/tbmm23018087.pdf

$42 “Meclis Komisyonu Nevruz olaylari igin Dogu'ya gidecek”, Milliyet, 17.04.2008, available at
http://siyaset.milliyet.com.tr/-/siyaset/siyasetdetay/17.04.2008/518133/default.htm

%43 Ferit Mevliit Aslanoglu's written parliamentary question, 24.06.2008,486, available at
http:/www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d23/c023/tbmm?23023121.pdf

844 Kamer Geng’s speech at TBMM, 1.7.2008,898, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c023/tbmm23023124.pdf

845 Kamer Geng’s speech at TBMM, 11.11.2008, 766, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c030/tbmm23030015.pdf

846 Sevket Kose’s speech at TBMM, 6.1.2010, 478, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c058/tbmm23058044.pdf

%47 Ali Riza Giilgigek’s oral parliamentary question, 6.1.2004, 16, available at
http://www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d22/c037/tbmm?22037038.pdf
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Ogiit called for freedom of conscience and religion for Alevis. He criticized non-
recognition of cem houses as official places of worship in Settlement Law.®
Feramus Sahin questioned the damages for unlawful occupation of a Cem House in
Tokat as a result of the change in the Settlement Law by the municipality by
reminding the law regarding that no damage can be taken from religious

establishments. He also criticized that Cem House should be evacuate

When same citizens say“We are at least 10 000 000 people and we are
within a different belief group; we do not perceive Islam in a way that our
Sunni citizens do; our worship place shall not be mosques, our worship
places are cem houses, allocate a budget for cem houses™’, it is said : “No,
you do not know. Your place of worship can not be cem houses but
mosques.” Then what are these places; these are cultural houses, cultural
activities are performed here. Yes; then, let’s think like that; cultural
activities are performed there. The place, which you define as “’where
cultural activity is performed’’, is a place considered as “a place of
worship” by our citizens, number of which exceeds 10 000 000... and it
could not receive the contribution it has demanded from the government,
from the budget of Prime Ministry. Then, how much money has been
allocated from the budget of the Ministry of Culture for the unit which
Dear Prime Minister considers as a place where our 10 000 000 citizens
perform their cultural activities? Dear Prime Minister, how much money
has been allocated from the Ministry of Culture budget for the unit which
you consider as a place where our 10 000 000 citizens perform their
cultural activities? Can there be a double standard as such? Dear friends,
in this country if we consider Turkish Republic citizenship compact
which has been constituted through the compact of citizenship, not
through blood or race relation within Turkish Republic citizenship, in
other words, if we consider it a uniform human model when it serves to
the purpose, and a different model when it does not serve to the purpose,
we can persuade nobody with this double standard.®*®

850
d.

questioned non-recognition of cem houses as official houses:

In the Settlement Law, the indication of “’mosque’ was changed as
"place of worship", actually this was changed within the term of this
Government and we welcomed it as we were thinking that cem houses
would be included within this scope. However; only mosques, churchs,
synagogues have been indicated among these official places of worship
within the statements made. Will this understanding continue in the term
of your government, will not cem Houses be accepted as official places of

% Ali Kemal Kumkumoglu’s speech at TBMM on behalf of CHP group, 21.12.2004, 18, available at
http://www.tbmm.gov.tr/develop/owa/tutanak g sd.birlesim_baslangic?P4=13265&P5=B&pagel1=18

&page2=18

849 Ensar Ogiit’ s written parliamentary question, 22.08.2005,416-417, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c096/tbmm22096012.pdf

%50 Feramus Sahin’s written parliamentary question, 02.05.2006,575-576, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c118/tbmm22118096.pdf
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worship? Second point: Dear Minister Hacibektas constitutes an
important place in Alevi belief, it is an important belief centre. The date
of foundation of cem Houses in Hacibektas was 1367, Dear Minister.
However, unfortunately, Alevis can only enter these belief centers by
buying tickets. In other words, Ministry of Culture appropriated there,
now when Alevis enter Hacibektas, they have to buy ticket, they can only
enter their places of worship by this way. Will we able to say no to this
injustice?™'

Ogiit stated: “People who want to worship in cem houses, there are mosques in some
villages, there are mosques in Alevi villages, Alevis want to worship in mosques in
their own way. Can Alevis worship in mosques? If they can, please can you explain
it with a circular?”®? Therefore, Kili¢ criticized evaluation of the Cem house in
Hacibektas as a cultural element rather than a worship place. CHP presented a
motion concerning recognition of cem houses as official houses in 2006.*>* Giilgigek
called for official status to cem houses.*™* Ersin criticized the ban on Cem houses.*”
Ersin criticized the ban on cem houses.*® Ersin argued “Until now, they were saying

¢

that it was not a place of worship.’”” At present, they say; °’ it is a private place of
worship’’. State has to recognize cem Houses as official places of worship.”®’ Emek
also set forth: “The necessary legal regulations and decisions which are among the

demands of our Alevi citizens should be taken for cem Houses to be accepted as

1 Muharrem Kili¢’s speech at TBMM, 16.12.2006, 115, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf
852 Ensar Ogiit’s speech at TBMM, 16.12.2006, 118, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf
853 Ali Riza Giilgicek’s speech at TBMM, 16.12.2006, 114, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf
854 Ali Riza Giilgigek’s speech at TBMM, 16.12.2006, 113-115, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf
855 Ahmet Ersin’ s written parliamentary question, 31.01.2007,538, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c145/tbmm22145057.pdf
856 Ahmet Ersin’s written parliamentary question, 31.01.2007,538, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c145/tbmm22145057.pdf

857 «Cemevi tartismasi bityiiyor”, Milliyet, 22.6.2007, available at http:/www.milliyet.com.tr/cemevi-
tartismasi-buyuyor/siyaset/haberdetayarsiv/22.06.2007/203161/default.htm
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places of worship. In this respect, Emek mentioned that CHP would be the

guarantee of Alevis’ freedom of conscience and belief:

Like every citizen, our Alevi citizens constituting a considerable majority
of our society, in terms of population, have the right to perform their
beliefs freely as the essential components, as the enlighetened people
loyal to laic republic, Atatiirk’s thought,integrity of the country,nation-
state and unitary structure by all means. Basically, Republic has
guaranteed the right to practice beliefs freely and in peace of our every
citizen residing in this country as a nation having come up from a great
empire and established Turkish Republic nation-state. CHP will continue
to be the guarantee of performance of this right provided by the laic
democratic Republic by by these citizens.*”

As state did not recognize cem houses as official places of worship, CHP saw this as
a deficiency in terms of laicite as well as human rights. In this respect, CHP
subsidized Alevis in a way state did not do. For instance, CHP gave food aid to cem
houses for asure as a response to Alevi elders because of Muharrem month.*® To
meet the demands of Alevis concerning places of worship, Baykal assigned Cankaya
Municipality for construction of a Cem House as a response to Cem Foundation
administrators.*®’ Consequently, Cankaya Municipality maintained a land for

2 QOzyiirek asked which religious

construction of Turkey’s greatest Cem house.*
oppression Muslim majority in Turkey faced and whether the official permission for
cem Houses was given.*® CHP Group Vice Chairman Anadol: "CHP accepts and

sees cem Houses as official places of worship." Anadol stated that CHP had

858 Atila Emek’s speech at TBMM on behalf of CHP Group, 5.12.2007, 76, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c008/tbmm23008030.pdf

9 1bid, 75.

860 «CHP'den Alevilere erzak”, Milliyet, 16.01.2008, available at http://www.milliyet.com.tr/chp-den-
alevilere-erzak/guncel/haberdetayarsiv/16.01.2008/262070/default.htm

861«CHP ile Aleviler arasindaki buzlar eriyor”, Milliyet, 10.03.2008, available at
http://siyaset.milliyet.com.tr/-/siyaset/siyasetdetay/10.03.2008/503685/default.htm

862 «“Deniz Baykal da Alevi dedelere mektup yazdi”, Milliyet, 14.01.2008, available at

http://www.milliyet.com.tr/deniz-baykal-da-alevi-dedelere-mektup-
yazdi/siyaset/haberdetayarsiv/14.01.2008/234183/default.htm

863 “MHP'li Vural: Babacan'a sormak lazim neyi kisitlantyor?”, Milliyet, 29.05.2008, available at
http://siyaset.milliyet.com.tr/mhp-li-vural--babacan-a-sormak-lazim-neyi-kisitlaniyor-

/siyaset/siyasetdetay/29.05.2008/760621/default.htm
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submitted a motion concerning recognition of cem houses as official houses which
was rejected by the ruling party. He called for passing it into law.*®* Ates asserted
that cem houses should be recognized as official places of worship. ** Anadol stated
that CHP saw cem houses as places of worship and reminded that CHP moved a
motion in the 22th Period which was rejected by other MPs. He stated that the
motion involved recognition of cem houses as official places of worship and called

for passing the legislative act for it.**°

In line with party’s policy for supporting cem Houses, CHP Izmir Mayor Aziz
Kocaoglu stated they started constructing cem houses in order to contribute to keep
the traditions alive.*®” He announced the construction of cem houses in Bornova,
Menemen, Cigli, Sel¢uk, Torbali, Altindag ve Giiltepe besides Narlidere. 3¢ Agyiiz
also brought cem houses into the agenda and asked whether construction of cem
houses would take place in the Settlement Law.*® Ozdemir asked: “what if cem
Houses become official places of worship and they benefit from the legal rights and
discounts like mosques, like our mosques? Whom does this harm?”*" Criticizing
State Minister Yazicioglu’s definition of Alevi demands as marginal, he criticized

non-recognition of cem houses: “Alevis want official status for cem Houses. At

864 «Camuroglu'ndan 'cemevi' ¢ikist”, Milliyet, 01.07.2008, available at

http://siyaset.milliyet.com.tr/camuroglu-ndan--cemevi--
cikisi/siyaset/siyasetdetay/01.07.2008/888508/default.htm

8635 Y1lmaz Ates’s speech at TBMM,1.7.2008,916, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c023/tbmm23023124.pdf

866 K emal Anadol’s speech at TBMM, 1.7.2008, 897, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c023/tbmm23023124.pdf
867 “Hamzababa’da “birlik” mesaj1”, Milliyet, 1.9.2008, available at

http://www.milliyet.com.tr/hamzababa-da--birlik--
mesaji/ege/haberdetay/02.09.2008/985564/default.htm

868 «“Narlidere'de miting gibi cemevi agiligi”, Milliyet, 11.01.2009, available at

http://gundem.milliyet.com.tr/narlidere-de-miting-gibi-cemevi-
acilisi/gundem/gundemdetay/11.01.2009/1045769/default.htm

5 Yagar Agyliz's written parliamentary question, 07.10.2009,321, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c049/tbmm23049fih.pdf

870 Malik Ecder Ozdemir’s speech at TBMM, 11.11.2008, 768, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c030/tbmm23030015.pdf
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sight, no AKP authority refuses it, however when it comes to legislative proposal,

unfortunately our proposal has been being rejected for years.” *!

Referring to the demands of Alevis, Geng¢ called for equality to Alevis in
worshipping facilities: “Says: ‘Bro, I want to beg Allah with string of saz in cem
Houses, in other words in cems performed there, I want to perform my religious
worship in this way. In other words, why don’t you give the opportunity you have

provided for church and synagogue for this?”*"?

Ozdemir also presented a motion for recognition of cem houses as official houses in
the 22. Term.!”” CHP Group Vice Chairman Okay mentioned that they were
preparing a legislative proposal for meeting the demands of Alevi associations such
as recognition of cem houses and turning Madimak Hotel into a museum. He also
argued: “We find discrimination of belief and culture in Sunni-Alevi distinction

wrong.” *™* He asked whether cem houses would acquire official status of worship
places.?” Ozbolat implied that whether cem houses were worship places could not be

determined by the government.®’®

1 1bid, 767.

872 K amer Geng’s speech at TBMM,11.11.2008, 766, available at
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875 Malik Ecder Ozdemir's written parliamentary question, 18.12.2008,535, available at
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CHP MPs who have Alevi origins namely, Ozbolat, Kose, Ersin, Fuat Cay and Geng
moved motion for recognition of cem houses as official houses of worship in 2009.
When AKP did not support the notice, they blamed AKP for not being sincere in
Alevi opening. Ozbolat emphasized that freedom of conscience and belief was
guaranteed in the Articles 10 and 24 of the Constitution. Kdse demanded recognition
of cem houses as official houses and appropriation of resources from the budget for
them.®”” In short, CHP finds non-recognition of cem houses as unjust and against the

freedom of conscience and belief as well as laicite.

4.7.1.3. Madimak Masaccre

Another sensitive issue for CHP regarding Alevis is Sivas Massacre that took place
in Madimak. Simsek called for transforming Madimak Hotel into a museum for
Alevis killed in Madimak by religious fundamentalists.®”*Erol Tiastepe submitted a
parliamentary question concerning Madimak.*”” CHP attended commemoration
ceremonies in Madimak in 2006. 100 CHP members laid wrath and MP S6zen took
place in the ceremony.®™ CHP presented a motion concerning turning Madimak
Hotel into a museum in 2006.5¥' CHP MP Nurettin Sozen, MP candidate Ozdemir
and other party members attended the march in Sivas. S6zen mentioned that they

would transform Madimak into a museum of peace and tolerance as they had pledged

877 «CHP ve Geng'ten 'Cem evleri ibadethane' sayilsin teklifi”, Milliyet, 21.10.2009, available at
http://siyaset.milliyet.com.tr/chp-ve-genc-ten--cem-evleri-ibadethane--sayilsin-

teklifi/siyaset/siyasetdetay/21.10.2009/1152942/default.htm

878 “Miize egilimi giicleniyor”, Milliyet, 9.7.2005, available at http:/www.milliyet.com.tr/muze-
egilimi-gucleniyor/guncel/haberdetayarsiv/09.07.2005/253132/default.htm

879 1bid.

880 «Elde var hiiziin”, Milliyet, 3.7.2006, available at http:/www.milliyet.com.tr/elde-var-
huzun/guncel/haberdetayarsiv/03.07.2006/257061/default.htm

881 Ali Riza Giilgicek’s speech at TBMM, 16.12.2006, 114, available at
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to their people.”~ Emek also underlined the need to turn Madimak hotel into a

museum:

Our hearts still pain because of the event in which many people were
burnt in Sivas Madimak Hotel that hurts us as a nation. Our Alevi citizens
desire Madimak Hotel where this event causing this pain occurred to be
turned into a museum. What needs to be done should be done about this
issue. If legal regulation is needed, this should be actualized by our
Parliament.®

Sevigen argued that they would do their best to turn Madimak into a museum. He
mentioned that CHP would collect the money as much as they could to buy Madimak
Hotel on sale and would want the rest from the state. He proposed that the museum
would bring peace to Sivas.***Ali Thsan Koktiirk reacted to Sivas massacre and the
people having such a mentality: “Moreover, I memorialize 35 intellectual people
having died as a result of an inhumane event in Madimak Hotel on 2nd July 1993
with endless love, respect and longing. And one more time I condemn and damn
people having such a mentality to have performed this hateful attack vigorously.”**
Ates suggested that Madimak Hotel should be transformed into a museum and

e . . 886 . .
criticized its use as a kebap restaurant. Mengili reacted against Corum

Municipality’s launching of a festival in the anniversary of Sivas massacre.*’

882 «Biitiin partiler Madimak'ta”, Milliyet, 3.7.2007, available at http://www.milliyet.com.tr/butun-
partiler-madimak-ta/yasam/haberdetayarsiv/03.07.2007/204558/default.htm

883 Atila Emek’s speech at TBMM on behalf of CHP Group, 5.12.2007, 76, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c008/tbmm23008030.pdf

884 «“Madimak miizesi i¢in finansman1 CHP bulacak”, Milliyet, 05.05.2008, available at
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Simsek moved a motion for transforming Madimak hotel into a museum in the 22.
Term. Ozdemir also presented a motion about it in the 23. Term.*™® Ozdemir also
asked whether Madimak Hotel in which Sivas massacre as the greatest uprising of
Republican history took place would be turned into a museum of Enlightenment.*®’
Furthermore, Sav argued that Sivas Massacre stood as one of the most painful
occasions of the Republican history. He said that they shared the pains of people who
lost their relatives and acquaintances in the massacre. He added that the necessary
steps should be taken for turning Madimak hotel into a Museum of Tolerance.®
Ozdemir reacted against non-transformation of Madimak Hotel into a museum:
“What if Madimak Hotel in Sivas is turned into an enlightenment museum, where is
the harm to you, to anyone else?” ®' Ozdemir argued what was tried to be burnt in
Sivas not only intellectuals. What was tried to be casted down was laic and
democratic Republic. He argued that Madimak Hotel should be turned into a
museum again.*> CHP submitted a proposal for turning Madimak Hotel into a
museum which was rejected by AKP MPs. ¥° Kose presented a motion for

transforming Madimak into a museum of Democracy Martyrs which was rejected.®

4.7.1.4. Religious Oppression

888 Malik Ecder Ozdemir’s speech at TBMM, 11.11.2008, 767, available at
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CHP is also against assimilation of Alevi culture by the dominant Sunni culture as it
evaluates this as religious oppression. In this respect, Giilgicek criticized religious

oppression on Alevis:

Dear Prime Minister ignored the cem houses which are the places of
worship of our Alevi citizens in his speech he made on 3rd September
2003 in Berlin saying: “’Now that you are Muslims, then you go to the
mosques too.”” Dear Prime Minister may have problem with Alevi belief
and the cem houses. Our citizens with Alevi belief, which is another
interpretation of Islam do not have any problem with Islam, mosque, they
have not had and they will not have my dear friends. The place where
Alevi citizens have worshipped for a thousand three hundred years is the
cem houses. No one can take decision regarding how and where they
worship, no one can make imposition.*”

Aslanoglu also criticized normalization of Alevis:

Dear Minister, it is not politician’s duty to resolve belief issues. This is
the duty of Diyanet/sleri Bagkanligi. Sewing a new dress is not our job. I
really can not accept the saying “sewing a new dress’” on behalf of Alevi
Bektashi citizens. Only Alevi Bektashi citizens can sew a new dress for
themselves. *°

Ozdemir brought an issue concerning an Alevi village into the agenda. He mentioned
that the imam who was sent to the Cem House abrogated the photos of Hz. Ali
besides Atatiirk. He called Prime Minister to apologize from students in some high
schools who faced religious oppression.®’ Ates questioned religious oppression on

Alevi students in a high school in Amasya. He also criticized AKP MP Uskiil’s
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interrogation of four female students in Amasya by questioning the source of the
authority to interrogate. *® Sacid Y1ldiz problematized religious oppression on Alevi
students by a religious course teacher and pension manager in Amasya and exile of a

teacher who brought this occasion into the agenda.*”

Tekin also problematized cast
down of the additional building of the Cem House in Karacaahmet Cemetry by Prime
Minister. He reacted: "Here is a cemetery. In consequence, it is not enough that it is
Alevi citizens’ cemetery. No matter whoever it is, whether Armenian, Jew or
Muslim, as a result if current government does not respect living people, I hope they
have respect towards the dead. We are waiting for the attitude of Dear Prime

Minister within that sensitivity."900

In order to prevent religious oppression, CHP pays attention to protection of Alevi
culture. In this sense, Baykal emphasized the significance of unity and common
culture and criticized religious exploitation based on polarization between Alevis and
Sunnis:

Discrimination efforts based on religion and abuse of common values lie

behind the mistake leading us to conflicting each other and feelings of

hostility. The most dangerous abuse is the abuse of religion because

religion is the common base of all of us. Creating hostility by imposing

discrimination on common beliefs is the worst malignity. Unfortunately,

this malignity was tried 1329 years ago. We will not fall into this trap. We
will share both pain and happiness.”®

CHP attends Alevi festivals and shares Alevi culture. In this sense, in 2008, even
though there was not an official invitation, Baykal invited Alevi leaders to share

asure with a letter:

% Yilmaz Ates’ s written parliamentary question, 25.12.2007,425, available at
www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c010/tbmm23010041.pdf

%99 Sacid Yildiz ‘s written parliamentary question, 18.03.2008,671, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c016/tbmm23016078.pdf

90« AR P'ye mezarlik elestrisi”, Milliyet, 17.12.2008, available at http:/siyaset.milliyet.com.tr/akp-ye-
mezarlik-elestrisi/siyaset/siyasetdetay/17.12.2008/1029344/default.htm

%! «“Din hepimizin ortak temelidir”, Milliyet, 11.01.2009, available at http:/siyaset.milliyet.com.tr/din-
hepimizin-ortak-temelidir/siyaset/siyasetdetay/11.01.2009/1045519/default.htm
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My dear borther/sister who feels the pain of Kerbela which is a crime
against humanity, who mourn and fast for it. Kerbela is a shame for
humanity. Such great pains are resisted as one, by being stronger,
strengthening feelings of brotherhood, aiding each other and acting with
solidarity. With this understanding, we will boil ashure in our headquarter
this year, as we did last year. I am inviting you to boil ashure on 23rd of
January, Tuesday, I present my love and respect.””

CHP General Secretariat Sevigen also argued:

We have been arranging such activities for 4-5 years. Our purpose is not
propaganda but totally a humanistic feeling, and this belongs to our
culture. We are going to houses and dervish lodges, we share their pain.
We will visit nearly 30 dervish lodges together with members of the
parliament.””

Baykal traditionalized asure ceremonies in CHP Headquarters. He supported
Karacaahmet dervish lodge which was tried to be casted down by the Prime Minister.
Those developments warmed the relations between Alevis and CHP. What’s more,
Baykal’s meetings with CHP administrators who are from Alevi origin stopped the
debates concerning the exclusion of Alevis from the party. Those steps turned the
tides and warmed the relations between CHP and Alevis. Furthermore, it prevented
rumors concerning exclusion of Alevis from the party.”™* Another occasion which
betrayed CHP’s respect for traditions of Alevis was attendance of Izmir Mayor

Kocaoglu to Hamzababa Comemmoration.””® Ozyiirek also stated that CHP would

%2 “Deniz Baykal da Alevi dedelere mektup yazdi”, Milliyet, 14.01.2008, available at
http://www.milliyet.com.tr/deniz-baykal-da-alevi-dedelere-mektup-
yazdi/siyaset/haberdetayarsiv/14.01.2008/234183/default.htm

%3 «“Deniz Baykal da Alevi dedelere mektup yazdi”, Milliyet, 14.01.2008, available at
http://www.milliyet.com.tr/deniz-baykal-da-alevi-dedelere-mektup-
yazdi/siyaset/haberdetayarsiv/14.01.2008/234183/default.htm

994 «CHP ile Aleviler arasindaki buzlar eriyor”, Milliyet, 10.03.2008, available at
http://siyaset.milliyet.com.tr/-/siyaset/siyasetdetay/10.03.2008/503685/default.htm

905 “Hamzababa’da “birlik” mesaji”, Milliyet, 1.9.2008, available at

http://www.milliyet.com.tr/hamzababa-da--birlik--
mesaji/ege/haberdetay/02.09.2008/985564/default.htm
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support the proposal concerning declaration of Asura as official holiday and CHP

agreed with all of the demands of Alevis.”*

4.7.1.5. hsult Against Alevis

CHP was also sensitive about devaluing of Alevis because of its difference from
Sunni sect of Islam. Giilgicek also criticized grievance against Alevis: “in the
confidential Constitution, Alevism and sects stand as dangerous as the most critic
article. We learn this from the press. How do you evaluate this injustice against
Alevism and Alevi citizens among other sects and putting them under suspicion?”*"’
CHP moved a motion concerning prevention of insult against Alevis which were
rejected by other MPs.”® Kése criticized Turkish Historical Society Chairman’s
words which defined Kurd Alevis as having Armenian origin and insulting on Alevis
with a racist discourse ** Ozbolat also drew attention to the racist discourse Turkish
Historical Society Chairman and called Prime Minister to apologize from Kurds,
Alevis and Armenians.”'® Giirol Ergin also criticized devaluing of Alevis by
equalization with Satanists by an AKP MP Mustafa Ozbayrak: “You consider Alevi

population exceeding 10 million in this country equal to Satanists, alas, it is too

906 «Alevilerin AKP’den alt1 talebi”, Milliyet, 29.12.2008, available at
http://siyaset.milliyet.com.tr/alevilerin-akp-den--font-color--red--alti-talebi--font-

/siyaset/siyasetdetay/29.12.2008/1033926/default.htm

%7 Ali Riza Giilgigek’s question at TBMM, 21.12. 2004, 106, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf
% Ali Riza Giilgigek’s speech at TBMM, 16.12.2006, 114, available at

http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c141/tbmm22141034.pdf
909

Sevket Kose’s written parliamentary question, 18.10.2007,671-672, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c002/tbmm23002009.pdf

1 Durdu Ozbolat’ s written parliamentary question, 18.10.2007,678, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c002/tbmm23002009.pdf
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wrong.""" Macit called him to apologize.”'* Ates also proposed that Ozbayrak’s
words reflected AKP’s mentality. On the other hand, Mehmet Ali Ozpolat questioned
whether AKP shared his opinion.913 Ates and Ozpolat criticized the words of AKP
MP Ozbayrak’s equalization of Alevis with Satanists.”’* Geng also reacted to the
same speech: “Dear all, I think this friend is very illiterate. In other words, Satanist
means a pervert person, it has nothing to do with religion.””"> Likewise, Emek

rejected equalization of Alevis with Satanists:

While resolution of reasonable and relevant demands concerning Alevi
belief are recommended in Planning and Budget Commission, a
parliamentarian of AKP said: "Although it will not be considered within
the scope of Alevism, maybe Magi, Bahais, Satanists, Yezidis may come
with the same demands. In such a case, to tell the truth, I do not
admittedly know how to meet demands of Alevis or the people calling
themselves Alevi." We vigorously refuse these sayings, evaluations that
consider Alevis equal to Satanists by going beyond the purpose in a way
that will cause disagreement in society. °'®

Likewise, Agyiiz also criticized insult of Alevis through equalization with

Satanists.”!”

1t < AKP'li vekilin Alevilik ¢ikist komisyonu gerdi ¢, Milliyet, 01.11.2007, available at
http://www.milliyet.com.tr/akp-li-vekilin-alevilik-cikisi-komisyonu-
gerdi/siyaset/haberdetayarsiv/01.11.2007/220690/default.htm

12 Hasan Macit’s speech at TBMM, 1.11.2007, 553, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c003/tbmm23003015.pdf

13 <« AKP'li vekilin Alevilik ¢ikist komisyonu gerdi <, Milliyet, 01.11.2007, available at

http://www.milliyet.com.tr/akp-li-vekilin-alevilik-cikisi-komisyonu-
gerdi/siyaset/haberdetayarsiv/01.11.2007/220690/default.htm

714« Satanist tepkisi”, Milliyet, 02.11.2007, available at http:/www.milliyet.com.tr/-satanist--
tepkisi/siyaset/haberdetayarsiv/02.11.2007/220844/default.htm

915 Kamer Geng’s speech at TBMM, 1.11.2007, 599-600, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c003/tbmm23003015.pdf

916 Atila Emek’s speech at TBMM on behalf of CHP Group, 5.12.2007, 76, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c008/tbmm23008030.pdf

"7 Yasar Agyiiz's written parliamentary question, 24.06.2008,485-486, available at
http:/www.tbmm.gov.tr/tutanaklat/ TUTANAK/TBMM/d23/c023/tbmm?23023121.pdf
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4.7.1.6. Discrimination Against Alevis

Another fact CHP challenges about Alevis is discrimination against Alevis. For
instance, Sav condemned the use of expression of “minority” for Alevis in the EU

Progress Report.”'® Furthermore, Kumkumoglu argued:

For two years, during term of this government, this problem has been
ignored. While freedoms are redefined in many areas, this is ignored. This
is not a correct approach. This is the segment which will be irritated the
most, for which the greatest efforts will be made for creating a problem
and trouble in Turkey, and whom the segments that make ethnic
separatism appeal the most with a search for an alliance. State should
prove that it approaches its citizens equally.’"”

Giilgigek pointed out to lack of broadcasting concerning the month Muharram on
state TV channel, TRT: “During Ramadan months TRT makes religious
broadcasting. It is useful however it is thought provoking that TRT does not give any
place to Muharrem month which is the most sacred and mournful days of Alevi,
Bektashi citizens.”?® Aslanoglu also criticized politicization in serving to Alevi
villages and discrimination against an Alevi village in Malatya. He also criticized
that Malatya Municipality was not turned into Malatya Metropolitan Municipality
even though cities which have less population had metropolitan municipalities.”*'
Ozbolat, Ogiit and Ates problematized a soap opera devaluing and insulting on

Alevis in Germany and demanded from the government to take action against it.”*

918 “Sav: Erdogan dengesiz”, Milliyet, 1.11.2004, available at http://www.milliyet.com.tr/sav--
erdogan-dengesiz/siyaset/haberdetayarsiv/01.11.2004/93427/default.htm

% Ali Kemal Kumkumoglu’s speech at TBMM, 21.12.2004, 51, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c070/tbmm22070036.pdf

920 Ali Riza Giilgigek’s question at TBMM, 18.12.2005, 569 , available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c104/tbmm22104035.pdf

92! Ferit Mevliit Aslanoglu’s speech at TBMM, 30.5.2007, 117-118, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d22/c160/tbmm22160117.pdf

22 Durdu Ozbolat’s written parliamentary question, 06.02.2008,823, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013059.pdf &
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Ogiit criticized Marmara University Faculty ibrahim Oztiirk’s words devaluing Alevi
women during his course in university.”>*Aslanoglu implied that this owed much to
Alevis populating Malatya. Likewise, Geng¢ asked whether there would be any

broadcasting with respect to Alevi beliefs referring to the passed motion concerning

broadcasting in languages other than Turkish by the TRT."**

Geng suspected that Bolu Governor was removed from office because of being Alevi

and not being near Prime Minister in performance of namaz on a Friday. He put a

925

parliamentary question concerning it In addition, he drew attention to

discrimination against Alevis: “I have never seen any government with such a

discriminatory mindset against Alevis as your government.You are following such a

95926

discriminatory recruitment policy... He continued: “You are make discrimination
y y

against the Alevi citizens in employment in public service. Treat these people equally

in employment in public service too.””?’

Bayram Ali Meral criticized exclusion on the basis of ethnicity and sect:

Excluding, despising; they do not help anyone. We all are citizens of this
country. It is too wrong to make discrimination in this country. It does not
matter who he/she is, they may also be Kurdish, they may be Alevi, they

Yilmaz Ates ‘s written parliamentary question, 05.02.2008,625, available at

http://www.tbmm.gov.tr/tutanaklar/TUTANAK/TBMM/d23/c013/tbmm23013058.pdf & Ensar Ogiit
‘s written parliamentary question, 05.02.2008,623, available at

http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c013/tbmm23013058.pdf

?23 Ensar Ogiit ‘s written parliamentary question, 28.03.2008,1107, available at
http:/www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c020/tbmm23020105.pdf

924 K amer Geng’s speech at TBMM, 29.5.2008, 944, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c021/tbmm23021111.pdf

925 K amer Geng’s speech at TBMM, 29.5.2008, 897, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c021/tbmm23021111.pdf

926 K amer Geng’s speech at TBMM, 5.6.2008, 442, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c022/tbmm23022114.pdf

27 1bid, 447.
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may be Sunni; we have challenged together in this country. That is why,
give up discrimination, embrace society.””®

Geng criticized insult against Alevis:

There is an insultation within the saying of Director of Turkish Historical
Society: “ The Alevis are transArmenians.” “Trans’’ involves an
insultation. “Trans” you know it means someone from woman to man,
from man to woman...The Alevis were people who have been oppressed
for long years. They could not have performed their worship.”*’

Besides, Geng pointed out to discrimination against Alevis in TRT which is state’s

TV channel:

This General Director of TRT did not renew contracts of 12 workers out
of 500 temporary workers, all of these 12 people are Alevis. If you
behave like this, it causes problem in this country. Come on...Let me say
you, you were exclaiming from this platform long ago: “They do not
employ graduates of /mam Hatip School§Do not discriminate against
Alevi people.”*’

Kose also asked whether TRT General Manager would be removed from office if the

reason of taking 12 TRT employers from Office is proved to be Alevism. '

Ozdemir pointed out to discrimination against Alevis in filling the state cadres:

While employing for Ministries, let alone general manager and
undersecretary, a teamaker they demand that they are employed without
being asked date and place of birth, without considering whether Alevi or

28 Bayram Ali Meral’s speech at TBMM, 5.6.2008, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c022/tbmm23022114.pdf

92 K amer Geng’s speech at TBMM, 20.11.2007,126, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c005/tbmm23005022.pdf
930 Kamer Geng’s speech at TBMM, 10.6.2008, 623, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c022/tbmm23022115.pdf

%! Sevket Kose’s speech at TBMM, 10.6.2008, 634, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c022/tbmm23022115.pdf
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Sunni they are. They desire to be employed fairly and impartially in
democratic terms.”*

He asked: “How many general managers with Alevi origin do you have during the
term of your government?””>* Ozdemir also added: “Alevis demand equality in
service, they demand equality in recruitment and equality in service to villages, they

want respect towards their beliefs, dear all. Therefore, I also demand that legislative

proposal submitted by Geng should be brought into agenda.””**

On the other hand, Kogal criticized government’s discriminatory policies against the

Alevis:

The viewpoint of the government about Alevi and Bekthashi citizens
should change. Government should pursue a policy which will respect all
beliefs. The Alevis want to perform their religion within a laic country as
equal citizens against discrimination. Our Alevi citizens have always been
the guarantee of the laic and democratic Republic, and they have been
loyal to the unitary state structure and nation-state understanding and
Atatiirk’s principles and reforms. That’s why, Alevi citizens are worried
about AKP’s Alevi opening initiatives as AKP is a party consisting of
individuals with worrisome opinions about laic republic which is raison
d’etre of the Alevi.””

Ozbolat drew attention to discrimination against 12 Alevi football arbiters by not

assigning them in matches. **°

%32 Malik Ecder Ozdemir’s speech at TBMM, 11.11.2008, 767, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c030/tbmm23030015.pdf

%33 Ibid, 768.
3% Malik Ecder Ozdemir’s speech at TBMM, 11.11.2008, 768, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c030/tbmm23030015.pdf

%35 Ali Kogal's parliamentary speech, 18.12.2008,301-303, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c035/tbmm23035030.pdf

3¢ Durdu Ozbolat's written parliamentary question, 21.04.2009,1211, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c043/tbmm23043079.pdf
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Ozdemir problematized the indictment prepared by Erzurum Commissaire
Prosecutor who blamed FullGeneral Saldiray Berk with taking service to Alevi
villages, and constructing schools in Alevi villages:

My dear friends, since when has it been a crime to be an Alevi? We know

that being an Alevi may sometimes become defect and sometimes fault

with regard to receiving services from the state, careering in bureaucracy,

becoming governor, district governor or chief of police but it is the first

time we saw that being an Alevi has been a rendered a crime in an

indictment by a man titled "public prosecutor" and it is in your term of

government. I make a denunciation against this prosecutor on this

platform, on nation's platform. Quite simply, I am waiting for the state to

take action against this prosecutor who committed the crime of
discrimination included written in the Constitution. **’

4.7.2 @ncluding Remarks

All in all, as CHP’s conception of laicite targets religious oppression, CHP has been
sensitive about Alevis who have faced religious oppression by the Sunni majority. In
this respect, CHP questions the partial character of education which privileges Sunni
teachings whereas excludes Alevi teachings or misinforms about Alevi culture. In
this sense, CHP brings to the fore the partial content of compulsory religious courses
as well as faculties of theology which do not include mysticism (tasavvuf) philosphy.
Non-recognition of cem houses as official houses is unacceptable for CHP as it is
one of the domains of religious oppression. In a similar vein, CHP challlenges
assimilation policies of the state directed at the Alevis and insult against Alevis.
Furthermore, CHP pays significance to Sivas Massacre in which intellectuals
majority of which were Alevis were killed as it resembles the religious oppression

Alevis have faced besides a humanitarian tragedy. Discrimination of Alevis has been

%7 Malik Ecder Ozdemir’s speech at TBMM, 10.3.2010, 423-424, available at
http://www.tbmm.gov.tr/tutanaklar/ TUTANAK/TBMM/d23/c063/tbmm23063071.pdf
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another vital issue given CHP’s conception of laicite. In short, the examination of the
issue of Alevis reflects CHP’s conception of laicite which tackles with religious

oppression and state administration according to religious beliefs and creeds.

4.8 General Overview

Universal principles of social democracy namely, freedom, equality, solidarity,
pluralism, among others like supremacy of labor, peacefulness, environmentalism
and employment which have been in force in CHP programme®® acquire CHP a
social democratic party character. Furthermore, CHP recognizes laicite which refers
to separation of religious and political affairs as well as freedom of religion and
conscience in the party programme. However, CHP’s policies as well as other tenets
in CHP party programme are contradictory. For example, according to the CHP
Programme, Diyanet/sleri Baskanligi needs to be impartial towards different beliefs
and should have an open structure to all believers. Furthermore, beliefs which do not
want to be represented at the level of the state should not be exempted from state
support.”® CHP questions the partial character of Diyanetisleri Baskanligl, in other
words prevalence of Sunni interpretation of Islam in Diyanet/sleri Baskanligi. CHP
basically calls for equality for all religions. In opposing the dominance of one
religion over the others, CHP stands as the proponent of secularism. At the first
glance, this seems egalitarian and democratic. Yet, CHP does not problematize the
existence of Diyanet /sleri Bagkanligi as it should be for actualizing the claim of
separation of political and religious affairs but rather legitimizes it. Stated in other
words, although CHP stresses the importance of freedom of religion and conscience
and calls for transference of religion to civil society, legitimization of the DRA in

party programme is contradictory with those tenets. To put it that way, CHP’s party

3% CHP Party Programme, 1994, 14,21, 23, 24, 26 and passim.
3% CHP Party Programme, 1994,41.
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programme involves incompatible elements such as the acceptance of Diyanet/sleri
Baskanligl and transference of religion to civil society. In a parallel vein, CHP’s
conception of laicite in party programme tosses around separation and control
account of religion. In other words, even though laicite is defined as separation of
religious and political affairs in party programme, CHP’s approach to laicite has been
more akin to control of religion and religious activities which acquires CHP a statist
position. Actually, CHP programme is double edged in terms of laicite. On the one
hand, laicite is the guarantee of democracy and human rights. On the other, laicism
refers to control of religion by the state rather than separation. Hence, separation
used in defining laicite implicitly refers to protection of state from religion, not vice
versa. Therefore, it is not possible to call for it laicite in the Western sense of the

term but rather laicism which involves the connotation of control.

The extent of CHP’s statism depends also on which angle we look at the issue. In
other words, CHP is too secular for Sunnis but might not be enough secular for
Alevis and other religious groups. From a different angle, the distance of Alevis who
support CHP in elections and state might be interpreted as a distance of CHP and
state in terms of religious oppression. In other words, CHP is against the religious
abuse of Sunni majority. To put it differently, some Sunnis want to practice their
religious creeds more freely without subjection to state’s control as state
establishment inherited from past has been more akin to Republican cadres. On the
other hand, for religious groups other than Sunnis, imposition of a version of Islam
that is, Sunni Islam has been the very problem itself. The criticisms directed at
CHP’s controlling laicism derive from the desire to leave religious activity to the
civil society and thus from a liberal desire. Actually, despite the fact that CHP’s
policies are sometimes far from liberalism as well social democracy in practice,
CHP’s programme includes liberal tenets concomitant with contradictory tenets— as
has been mentioned above. It would be fairer to evaluate CHP’s attitude more akin to

statism regarding pious Sunni majority as it prioritizes the survival of the nation
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state. Seen from the angle of pious Sunni Muslims, CHP’s position is more etatist in

adopting a secularism as the cement of national identity.

On the other hand, its approach to Alevis is more democratic as CHP challenges
Sunni prevailing establishment in state to tackle with religious oppression. Drawing
upon CHP’s approach to Alevis concerning religious oppression, CHP’s
understanding of secularism is based on democracy which protects the rights of all
religious sects vis-a-vis the dominant groups. In this respect, CHP is democratic
rather than etatist as it protects Alevis through respecting different religious beliefs
and practices vis-a-vis the state to which men and Sunni version of Islam dominate.
As Chantal Mouffe argues, democracy does not only mean unity and homogeneity.
As she reminds democracy always includes heterogeneity and thus a pluralist
dimension.”*® CHP opposes intervention to religious beliefs and its practices. Rather
than interpreting laicite from the perspective of the state and state interests, CHP’s
party programme emphasizes the importance of individual rights concerning
religious beliefs and worship. Hence, in this respect, CHP’s conception of laicite can

not be accounted as simply etatist. Conversely, it is democratic.

In short, it is misleading to call CHP simply etatist. Actually, by opposing religious
oppression of Sunni version of Islam upon minority groups such as Alevis and other
religious groups, CHP adopts a democratic approach by defending the rights of
religious sects and individual rights. In this respect, CHP’s position is democratic
rather than statist as it challenges Sunni-prevailing state establishment incarnated in
education curriculum as well as Diyanet /sleri Bagkanligi. Therefore, it would be

fairer to suggest that CHP oscillates between statism and democracy.

%4 Chantal Mouffe, The Democratic ParadgXLondon: Verso, 2000),passim.
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4.9 Concluding Remarks

CHP’s conception secularism which aimed at confronting religious oppression has
had an emancipating role through paving the way to people to gain their
individuality. However, as the context changed, CHP’s emancipatory laicite has
given way to oppressive laicism for people who want to actualize their religious
creeds by their own will rather than religious oppression. In other words, secularism
through deciding on behalf of people how to practice their religion has transformed
into what it tackles with from the other side of the coin. To put it that way, just as

religion, laicism has become a controlling tool for disciplining women.

CHP is criticized for its statist tendencies especially when controlling feature of
laicism is put into circuit. It is that point where CHP acquires the feature of an etatist
party especially when free practice of Sunni religious creeds is concerned as we have
discussed in the “/mamsand /mam Hatip Schoolsand “Veiling” sections.” On the
other hand, CHP’s sensitivity about religious oppression was handled in “Quran

Courses” and “Alevis” sections.

It is also possible to suggest that CHP embraces several liberal elements given its
party programme. Moreover, it reads laicite in terms of public/private dichotomy.
CHP’s understanding of secularism redounds that religion needs to be private and
should not pass to the public realm. No need to remind that whereas public refers to
the state or institutions connected to the state, private refers to the civil society.
Hence, CHP is obviously against the publicization of religion rather than visibility of
religious symbols in civil society. To put it that way, CHP is not against the use of

religious symbols in private sphere. In contrast to critics that blame CHP with vice
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versa, CHP’s horizon of public and private fits exactly into liberal dichotomy of
public and private in that the public sphere resembles the state or state-related
institutions in spite of its divergence from liberalism in interference of state into civil

society.

Drawing upon what has been said above, CHP’s conception of laicite can be defined
as double-edged and can neither be called statist nor democratic on itself. To the
extent that secularism guarantees human rights, it acquires a democratic character.
On the other hand, to the extent that secularism serves to the survival of the state, it
acquires a more etatist tone. In this sense, CHP’s conception of laicite oscillates
between etatism and democracy depending on the relationship between laicite and
human rights&state respectively. As can be seen in the examples of women and
Alevis, CHP’s approach to laicite constitutes a democratic element as it provides a
tool to avoid from religious oppression and maintain equality. Nevertheless, in terms
of respect for differences, that is religious identities like veiled women, /mam Hatip
School graduates etc. vis-a-vis laic identity of the state, CHP’s conception of laicite
has remained monistic and restricting. In a different vein, it serves to marginalization

of religious identities and marking them as other.

All in all, CHP sees laicite as integral to democracy as laicite stands as the guarantee
of women’s and religious sects’ rights against religious oppression. Briefly, CHP has
reproduced a controlling attitude towards religion both in practice and its
programme: In programme because of its legitimization of Diyanet/sleri Baskanlgi
and controlling private religious education relying on Tevhid-i Tedrisat Law and in
practice because of controlling religious symbols in the public sphere. However, it

should be noted that the party opposes politicization of Islam as well as activities of
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1 Actually, control account of

Islamic organizations which try to Islamize society.
laicism derives from the motive to protect the individual from the abuse of religion
leading sometimes to violation of human rights and social equality. Therefore, CHP’s
main concern is secularism which refers to breakaway with the oppression of the
sacred in Berkes’ conceptualization which is tried to be maintained by the control of
religion by the state. In short, CHP programme contains liberal tenets such as

transference of religion to civil society as the ultimate goal which has not been

reached yet.

! Sencer Ayata& Ayse-Giines Ayata, “The Center-Left Parties in Turkey”, 218.
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CHAPTER 5
CONCLUSION

I have analyzed CHP’s conception of laicite with respect to secularization thesis
which points out to diminishing social importance of religion. In my point of view,
CHP’s conception of laicite which rested on privatization of religion and exclusion
of religious elements from the public sphere fits the secularization thesis. Even
though secularization thesis highlight CHP’s conception of laicite, challenge of
CHP’s laicite by religious identities who claim to be involved in public sphere
exposes the need to reformulate its conception of laicism for a more democratic
society. For re-interpretation of CHP’s conception of laicite so as to include religious
identities in the public sphere as soon as they do not limit the freedoms of others, I
found Habermas’ theory of post-secular society salutary. Nevertheless, transition to a
post-secular age does not attain secularization thesis pointless. I believe such an
attempt to refute secularization thesis via this phenomenon would be anachronistic.
Conversely, increasing visibility of religious identities refers to the genesis of a new

age.

Turkish secularization has followed a different path of secularization than its
European counterparts. Because of Turkish state tradition which unified all the
powers in Sultan unlike Europe in which the authority was divided between the
temporal authority and the Church, Central Asian, Persian and Ottoman roots which
gave the Sultan the absolute authority as well as the primacy of the state over religion
Turkish Republic did not adopt the separation model which rested on separation of
religious and political affairs, namely laicite. Rather, Turkish model of laicite rested
on a control account which maintained subservience of religion to the state through

Diyanet Isleri Bagkanligi. Therefore, it would not be erroneous to call it laicism.
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Turkish laicism is one of hybridity of its state tradition and interaction between
Western modernity. Hence, 1 suggest that the thesis which accuses Turkish
modernity with Orientalism in terms of repression of local Islam through Western
based Turkish modernity with thesis remains ahistorical. What’s more, alternative
modernity which aims to constitute an alternative modernity with reference to our
authentic culture which was repressed by Western modernity. However against this
argument, I suggest that the boundaries between Western modernity and other
modernities are not clear-cut and set forth the ambivalence of those boundaries with
respect to the hybridity I have mentioned above. Furthermore, inclusion of identities
into the public sphere is quite a Western democratic phenomenon. In this respect,
leaving Western secularism aside while stressing the importance of alternative
modernities to include different Islamic identities into the public sphere is
paradoxical. If Turkey would produce its unique modernity completely different
from the West, then it should leave aside Western categories altogether by merely
focusing on its social dynamics. Conversely, if we are going to use the Western
terminology, then Turkish modernity’s interaction with the Western modernity

should also be accepted.

I argue that Turkish secularism has both continuity and rupture with the Ottoman
modernization efforts. In contrast to the critics who evaluated Turkish secularism as
melting of the “particular” Turkish culture in universal secularism, I argue that
Turkish experience of secularism had a secularizing dynamic within itself incarnated
in its state tradition which prioritizes the state over religion. Turkish secularism
resembles a rupture with the Ottoman Empire in legitimization of the state with
raison d’etat instead of religion. However, Turkish secularism can be traced back to
the Ottoman modernization efforts in the 18" century. Therefore, against the critics
which attain Turkish laicism as alien to Turkish society, I suggest that the historical
roots of the Turkish secularism dates back to the Ottoman Empire as well as Central
Asia and Persia. Against the critics that criticize Turkish modernization with elitism,

borrowing from Taylor’s argument concerning the gap between elites and people
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concerning disenchantment for three centuries in the era of secularization, I remind
the possibility of elitism as the course of events in the process of secularization. Last
but not the least, I argue that even though Islamic identities pose a challenge to the
authoritarian nature of states by criticizing the homogenous public spheres for
democratization, I see religious oppression on women and religious sects as a threat
for democracy. In this respect, Habermas’ warning that a post-secular society can

emerge more or less in a secular state needs to be taken serious.

As Turkey could not complete the process of secularism, conception of laicite
implemented by the CHP since the foundation of the Turkish Republic rested on the
control of religious activities. As has been written in the CHP Programme, the
ultimate goal of CHP is to leave religious activities to the initiative of the civil
society. However, as there are still examples of religious oppression discussed so far
on women, Alevis as well as religious exploitation through politics, CHP persisted
controlling policies between 2002 and 2010. In this respect, we observe that CHP
MPs make a distinction between religion and religious dogmas. Whereas they respect
the former, they challenge the latter as they see these as a tool for religious
oppression in general, controlling women’s sexuality and discriminating Alevis in

particular.

In this sense, CHP’s conception of laicite renders CHP sensitive about people under
religious oppression such as women and Alevis and in this respect; it is the
proponent of subordinates instead of people at the dominant positions which are
mainly Sunni people. In this respect, Turkish example of laicism is amorphous
because Sunni ideology is both the oppressor and the oppressed. In this context,
CHP’s conception of laicite which has sensitivity about religious oppression has

made up for it. On the other hand, CHP tries to balance the oppression of Sunni
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majority through excluding the ones who carry religious symbols from the public
sphere with the fear of new possibilities of oppression. However, if intervention to
religious creeds in public sphere is one thing about authoritarianism, basing state
legitimacy on religion is quite the other. In other words, a state which relies on
religion can no longer safeguard the rights of other believers or non-believers. Yet, in
the social domain, the imposition of a scientific alternative to the religious value
system derives from the control account of laicism which creates problems in terms

of democracy.

Within the light of CHP’s conception of laicite discussed above, I have examined the
period between 2002 and 2010 by focusing on CHP’s approach to veiling,
imamg/mam HatipSchools Quran courses, Diyanet/sleri Baskanligi and Alevis. 1
chose those five issues as they reflected CHP’s approach to religious
identities/symbols in the public sphere and its attitude towards religious oppression.
Whereas veiling, imams//mam Hatip $hools, Quran courses and Diyanet dropped
hints about the extent of CHP’s etatism; veiling, Alevis and Quran courses mirrored

the extent of CHP’s democratic attitude.

To put that way, CHP’s conception of laicite was akin to etatism with respect to
veiling as it served to exclusion of veiled women from the public sphere for the sake
of state interests. However, if CHP’s concern that veiling in public sphere might
reproduce religious oppression on women and Alevis is taken into account, then it
appears that this etatism derives from the worry to keep democracy. CHP’s
opposition to veiling in the public sphere derives from mostly religious oppression
on Alevis and women. In this sense, CHP’s remark on patriarchal relations which
force women to veil is significant and oppression on Alevis by the Sunni majority is

vital for a democratic formulation. On the other hand, exclusion of veiled women
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from the public sphere such as universities entraps women to the private sphere
causing the reproduction of patriarchal relations on women. In addition, this is
against the principle of equality which stands one of the important notions for
democracy. Also, CHP’s incentive to protect the regime attains it etatist by causing it

to underestimate individual vis-a-vis the state.

CHP’s attitude towards /mam Hatip Schoolsoth reflects its sensitivity about
religious oppression which was actualized by some imams and control account of
laicism. Concerning the former, CHP is democratic whereas control account of
CHP’s conception of laicite such as opposition to implementation of equal ratio to
Imam Hatip Schoograduates approaches CHP to etatism. In other words, CHP
continues its exclusionary attitude towards religious people with regard to /mam
Hatip Schoolgraduates. This is both problematic for democracy and the principle of
equality which is one of the milestones of democracy. Therefore, regarding its
attitude towards university entrance exam ratios for /mam Hatip $hools, CHP’s
coneption of laicite privileges state over citizens and underestimates equality.

However, this also derived from the worry of desecularization of the state.

Quran courses constitute another example exposing CHP’s conception of laicite.
CHP calls for the control of Quran courses by Diyanet sleri Baskanligi as CHP
targets oppression of the sacred and thus is against domination of tarikats and
religious communities which would fill the minds of students with religious dogmas.
CHP’s opposition to religious oppression and exploitation of religion in the case of
Quran courses is vital for a functioning democracy. On the other hand, intervention
into civil society approaches it to etatism. With respect to Quran courses, CHP
exhibits both a democratic and an etatist attitude. Whereas CHP is etatist in terms of

defending intervention to religious activities of Quran courses in civil society, its
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concern to prevent religious exploitation of tarikats under the name of “Quran

courses” is a vital attempt for democracy.

Diyanet /geri Baskanligi constitutes the arm of the state to control religious activities
but it has turned to an instrument to control society according to religious norms.
CHP’s critic of social engineering with respect to religion can be seen as an attempt
against the oppression of the sacred. It is also a democratic step in terms of defending
liberties and tackling with religious oppression. CHP’s problematization of
desecularization of society and the state as well as call for a suprasectarian Diyanet
Isleri Bagkanligi is vital for the development of a democratic state. On the other
hand, CHP also mirrors an etatist approach in its approach to Diyanet kleri
Bagkanligi as it calls for control of religious activity by the state. Yet, this also results
from CHP’s concern to prevent religious oppression, exploitation and politicization

of religion.

As CHP’s conception of laicite requires opposing religious oppression and
challenges state’s sponsoring of any religious sect, CHP advocates Alevis’ rights.
CHP’s attitude towards state’s sidelining of Alevis is a democratic attempt which
leads CHP to distance itself from its etatist position. In other words, CHP’s notion of
laicite serves to maintaining Alevis as equal citizens and is like a safety valve for

guarding Alevis from religious oppression.

As can be seen, CHP’s notion of laicite ranges from etatism to democracy. In cases
where CHP’s conception of laicite is etatist, there is a concern for the possibility of a

religious oppression behind. On the other hand, with regard to issues which are
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pertinent to religious oppression, CHP’s notion of laicite is democratic. Therefore,
as far as religious oppression against Alevis and women is concerned, CHP’s
conception of laicite is democratic. In other words, CHP stands for freedom of
religion and conscience in this respect. However, concerning a part of Sunnis who
use religious symbols in the public sphere and /mam Hatip Schoograduates who
want to be employed by the state, CHP’s conception of laicite is exclusionary. In this
respect, CHP approaches Western modernity and melts particular local culture in the
universal Western secularism. This is also the point where CHP’s conception of
laicite evaluates religion with the lenses of the secularization thesis. It seems to me
that this is the point where Habermas’ post-secular society formulation needs to be
put into force to create an inclusionary public sphere in which religious identities are
represented together with the secular identities. On the other hand, the unique
structure of Turkish society which has not gone through an age of Reformation and
other historical transformations Europe has achieved, leads CHP to tackle with

religious oppression and to a controlling attitude.

If we speak with the Western terminology, CHP’s conception of laicite is not the one
best fit for democracy as it is based on subjugation of religious activity to the state.
However, as Turkish laicite has a unique character in that it is not based on
separation of religious and political affairs because of the guiding role of Islam in
social affairs as has been argued by Mardin and Berkes, it is not possible to picture a
conception of democracy exactly in the Western sense of the term. In other words,
Turkish society is open to religious oppression and CHP’s conception of laicite
carries the ills of possibility of further spillover of religious oppression to society.
Even though leaving religious activity to civil society from Diyanet/sleri Baskanligi
is stated in the party programme, this remains as a goal to be achieved. That’s why, if
we evaluate CHP’s conception of laicite between 2002 and 2010 in terms of
democracy, CHP might be called etatist in terms of bringing religious people to the
administration of the state such as /mam Hatip Schoatraduates and veiled women.

In this respect, CHP takes care of distancing those people from the state and thus
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separation. However, as CHP is not against employment of these people in Diyanet
Isleri Bagkanligi and existence of Diyanet Isleri Bagkanligi, it might be said that
CHP approves accommodation of Islam within the state provided that it remains
within the boundaries drawn by the state. It is at this point CHP’s conception of
laicite turns to control. In short, CHP oscillates between etatism and democracy
between 2002 and 2010. Yet, given the party programme aiming to leave religious

activities to the civil society, further democratization was on the horizon.

As a matter of fact, democratization of conception of laicite and softening of laicism
have been launched by the new CHP administration under the Chairmanship of
Kiligdaroglu since May 2010. In July 2010, Kiligdaroglu mentioned that everyone
would use her/his right to education and they would solve the tiirban problen’**
pointing out to a more flexible and inclusive notion of laicite. In September 2010,

3 He set forth

Kilicdaroglu stated that he did not think that laicite was under threat.
that CHP was not against allowance of wearing turban in universities in principle but
they were worried about that this would create religious oppression on unveiled
students.”* In October 2013 when AKP MPs who wore tiirbans declared that they
would attend the TBMM with their tirbans the issue was highly debated in CHP
circles. After long discussions, CHP changed its negative attitude towards allowance
of tirban in the TBMM and was able to alleviate nationalists who were against it. In
short, Kiligdaroglu administration consolidated the party around the idea of
preventing AKP from using religion for political purposes. However, CHP MP and
Vice Chairman Safak Pavey spoke at the parliament on the day AKP MPs attended

the parliament with their tirbans. In her speech, Pavey emphasized the importance of

942 “Kiligdaroglu: Universitede tiirban serbest olacak”, Ntvmsnbg1.07.2010, available at
http:// www.ntvmsnbc.com/id/25111012/

%3 «Laiklik Tehlikede Degil Diyen Kiligdaroglu’ndan Laiklik Yorumu”, SolPortal 24.9.2010,
available at http://haber.sol.org.tr/devlet-ve-sivaset/laiklik-tehlikede-degil-diyen-kilicdaroglundan-
tophane-yorumu-haberi-33665

4 «Bagi agiklara mahalle baskisindan endiseliyiz”, Vatan 10.10.2010, available at
http://haber.gazetevatan.com/basi-aciklara-mahalle-baskisindan-endiseliyiz/333758/9/siyaset
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mentality rather than attires as well as equality between sexes in conservative circles
in terms of freedom of attires. Whereas Pavey mentioned her anxiety about
secularism, she underlined that this did not have any relevance with symbols
constricted between turban and red lipstick. Pavey also criticized AKP MPs who
attended the parliament with tlirban for not paying attention to freedom of belief of
minority schools, cem houses, seminaries etc.”*> She also referred to oppression on
Alevis. Therefore, even though CHP’s thought concerning tlrban has not changed so
much in that it could reproduce religious oppression and has been used for political
purposes, CHP emphasized freedom of conscience and belief and did not oppose to
attendance of AKP MPs to TBMM with their tirbans. This has been no doubt a
democratizing attempt in terms of equality and freedom of beliefs and conscience.
CHP’s opposition to religious oppression on Alevis and politicization of Diyanetwas
also sustained. Kiligdaroglu also called for respect to tarikats as long as they were not
politicized and underlined. He mentioned respect for beliefs but also added that CHP
was against exploitation of beliefs.”*® Kilicdaroglu also exhibited a more embracing
and an egalitarian tone towards Quran courses students by mentioning that it was
unacceptable not to give student cards to Quran courses students.”*’ On the other
hand, CHP adopted a more flexible approach with regard to imams//mam Hatips.
Serter and Dilek Akagiin Yilmaz applied to the Court of Appeal for cancelling the
implementation of equal ratio for /mam Hatip graduates in university entrance
examination. However, Kiligdaroglu stressed that this should be taken as their

individual applications and can not be taken as application of the CHP.***

%45 «“CHP’li Safak Pavey:Gelecek olimpiyat tamtimina kimi koyacaksimz?”, Radikal, 31.10.2013,
available at
http://www.radikal.com.tr/politika/chpli_safak pavey gelecek olimpiyat tanitimina_kimi_koyacaksi
niz-1158364

946 “Kiligdaroglu’ndan tarikat agilimi”, Habertlrk 24.01.2011, available at
http://www.haberturk.com/gundem/haber/594519-kilicdaroglundan-tarikat-acilimi

%7 «“iftarda Kuran Kursu uzlagsmasi”,Habertiirk 21.7.2013, available at
http://www.haberturk.com/gundem/haber/862164-iftarda-kuran-kursu-uzlasmasi

% «“Imamhatip okullarim1 CHP a¢t1”, Sabah 1.2.2012, available at
http://www.sabah.com.tr/Gundem/2012/02/01/imamhatip-okullarini-chp-acti
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Therefore, CHP adopted a more tolerant and egalitarian notion of laicite and
approached to democracy after oscillation between etatism and democracy between
2002 and 2010. Therefore, my critique to CHP’s conception of laicite for the period
between 2002 and 2010 is valid for a period in which CHP was laicist and AKP was
more liberal in terms of its approach to laicite. However, in 2012 AKP passed 4+4-+4
Education Law which served to desecularization of education through increasing the
number of /mam Hatipschools as well as duration of education in /mam Hatip
schools and number of religious lessons. Also, in September 2013, AKP brought
restrictions on sales of alcohol and prohibited buying alchocol after 22.00 p.m. until
6.00. a.m causing worries in the secularist circles. Change in CHP’s notion of laicite
in a conjecture in which AKP adopted a less secular attitude refers to a further
attempt of democratization but it also derives from the need to adopt a new and more
inclusive notion of laicite towards appealing to conservative constituents. All in all, it
can be suggested that CHP has evolved into a laic party from a laicist party with
chairmanship of Kiligdaroglu and this, no doubt, has acquired the party a democratic

character with respect to its conception of laicite.
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APPENDIX B
TURKISH SUMMARY

Giinlimiizde dini kimlikler, ulus-devletlerin kamusal alanlarinda etki sahasini
artirmaya basladi. Ne var ki, sekiilerlesme siireciyle birlikte kamusal alandaki etkisi
kirllan dini  kimliklerin sekiiler kamusal alanlarda goriiniir olmaya baslamasi
sekiilerlesme kuraminin gozden gecirilmesi agisindan da 6nemli bir arag teskil
ediyor. Diger bir ifadeyle, sosyal iligkilerde dinin etkisinin azalmasi seklinde
tanimlanabilecek sekiilerlesme siirecinin tersine ¢evrilip ¢cevrilmedigi gibi bir soru ile
karst karsiyayiz. Bu baglamda, gittikge yayilan dini kimliklerin taleplerinin
giinlimiizde nasil karsilanacagi da ¢agimizin 6nemli bir sorusu olarak karsimizda
durmaktadir. Bu agidan, Tiirkiye Cumhuriyeti’nde sekiilerlesme siirecini baslatmis
ve slrdlirmiis parti olan Cumhuriyet Halk Partisi (CHP)’nin kamusal alana dahil
olmak isteyen dini kimliklere nasil yaklastigi 6nemli bir soru olarak karsimiza
cikiyor. “2002 ve 2010 Seneleri Arasinda Cumhuriyet Halk Partisi’nin Laiklik
Anlayis1” adli calismamda, CHP’nin sekiiler kamusal alan1 zorlayan dini kimlikler

karsisindaki laiklik anlayisinin ayrintili bir incelemesini sunmaya ¢alistim.

CHP’nin laiklik anlayisini ele alirken, 2002 ve 2010 seneleri arasindaki doneme yani
Deniz Baykal’in Genel Bagkanlik donemine odaklandim zira bu donem, laikligi
yeniden tanimlamak isteyen AKP’nin tek parti iktidar1 donemi olmasi agisindan da
onem arz ediyordu. Dolayisiyla CHP tarafindan baslatilan ve siirdiiriilen Tiirk
sekiilerlesme tecriibesinin basindan beri dinin devlet tarafindan kontroliine dayanan
laiklik anlayis1 ile laikligin yeniden tanimlanmasimi o6ngéren AKP arasindaki
catigmalar agisindan 2002 ve 2010 arasindaki donem yeterince bol malzeme
sunmakta. Bu baglamda, bu ¢atisma alanlarini bes baslik altinda ele aldim: Turban,

imamlar/mam Hatip Liseleri, Kuran kurslari, Diyaneléri Baskanligi ve Aleviler.
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CHP’nin bu donemdeki laiklik anlayisin1 derinlemesine anlayabilmek i¢in bu
caligmada ilk olarak sekiilerlesme tezlerine odaklandim. Bu baglamda
modernlesmenin bir sonucu olarak sekiilerlesme ve sekiilerlesmenin tarihsel
yolculuguna degindim. Sekiilerlesme, modernlesmenin endiistrilesme, sosyal
farklilasma, sosyallesme, kiiltlirel ¢esitlilik, bireycilik, esitlik¢ilik, rasyonalite,
teknolojik biling, sosyal mobilite, dinin 6zel alana ¢ekilmesi gibi bilesenlerinin ¢coklu
kanallardan yeniden {irettigi bir siirectir. Bu baglamda evrenin disarisinda duran
Tanr tahayyiiliine sahip olan Tevrat, Tanr1 ve insan arasindaki bagi Tanr1’nin séziine
indirgeyen Protestanlik, rasyonalitenin iyice yerlesmesine sebep olan Reform

Hareketi, Aydinlanma Devrimi sekiilerlesmeye katkida bulunan siiregler olmuslardir.

Sekiilerlesme tezi ise, Bati’daki kapitalizm, bireycilik, Reform gibi siire¢lerin sonucu
olarak dinin 6zel alana c¢ekilmesi tezidir. Bu tez, toplumun modernlesmesi ve
niifusun sekiilerlesmesi arasinda bir bag oldugunu ileri siirer. Buna gore, bilim ve
teknoloji alanindaki gelismeler sebep sonug iliskisine dayandirilarak agiklanacak
ampirik olaylara yol acar. Bilimsel olarak aydinlanmis mantalite, teosantrik ve
metafiziksel diinya goriisleriyle celismeye baslar. Din 6zel alana ¢ekilir ve dini
orglitler hukuk, siyaset, kamusal alan, egitim ve bilim gibi alanlarda kontroliinii

yitirir.

Bu calismada yukarida deginilen sekiilerlesme siirecini modernlesmeyle
iliskilendiren ve dinin 6zel alana g¢ekilmesi olarak yorumlayan sekiilerlesme tezini
savunan Weber, Durkheim, Berger ve Bruce’un argiimanlarini ele aldim zira dinin
modernlesmeyle birlikte 6zel alana ¢ekildigi ve kamusal alandaki etkisinin azaldigini
One siiren sekiilerlesme tezi, 6zel /kamusal ayrimina dayanan CHP’nin laiklik
anlayisin1 agiklayict nitelikte. Bu vesileyle CHP i¢in “kamusal” olanin devlet ve

devletle ilintili kurumlar1 simgeledigini belirtmekte fayda var. Ote yandan, dzel alan
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ise sivil topluma isaret ediyor. Dolayisiyla, CHP’nin &zel/kamusal
kavramsallagtirmasinin  bu manada liberal oldugundan s6z etmek yanlis

olmayacaktir.

Sekiilerlesme tezini destekleyen diisliniirlerden olan Durkheim’e gore, modern
toplumun olusumuyla is boliimii ve organik dayanismanin belirginlesmesiyle din,
insan iliskilerinden &6zel alana cekilir. Ote yandan Weber, modern toplumun ve
rasyonellesmenin ylikselisi ile dinin etkisini yitirdigini belirtir. Berger ise,
sekiilerlesmeyi toplum ve kiiltliriin dini kurum ve sembollerin tahakkiimiinden
kurtulmasi olarak tanmimlar. Sekiilerlesme tezinin diger bir savunucusu Bruce ise,
dinin kamusal roliiniin azalmasindan bahsederken “esas dinin” kapsadigi alanin

degismedigini One siirer.

Ote yandan, sekiilerlesme tezinin karsitlar1 Taylor, Casanova, Dobbelaere, Martin,
Bellah, Sheehan, Hill ve Glasner’in arglimanlart da iizerinde durulmaya deger. Bu
elestirilerin genel olarak odaklandigi noktalar, sekiilerlesme tezinin dogrusal
karakteri, modern oncesi donemi homojen olarak ele almasi1 ve ¢esitliligi gézardi
etmesi. Ornegin Taylor, din ve ruhaniligin kaybolmadigini, daha ziyade yeniden
sekillendigini ileri siirer. Taylor, ne “Hristiyanlik’in Altin Cagi”’nin ne de
sekiilerlesme siirecinin homojen olmadigini belirtir. Ayrica, Taylor’in sekiilerlesme
siirecinin toplumun katmanlar arasinda esit dagilmadig1 argiimani yine 6nemli bir
elestiri. Sekiilerlesme tezini elestiren diger bir diisiinlir olan Casanova ise, devlet,
ekonomi ve bilim gibi sekiiler alanlarin ayrilmasi ve 6zgiirlesmesinin illa ki dini 6zel
alana ¢ekilmesi ve modern diinyada dinin marjinallesmesiyle sonu¢lanmadiginm
belirtir. Dobbelaere da sekiilerlesmenin modernitede dinin etkisinin azalmasiyla

aciklanmasina itiraz eder ve daha genis bir din tanimi Onerir. Martin ise, endiistriyel

toplumlardaki dini uyaniglara dikkat ¢ceker ve dogrusal bir sekiilerlesme anlayisina

312



karsi1 ¢ikar. Diger taraftan, Bellah ise “sivil din” tanimi ile dinin tanimini genisletir ve
dinin islevini goéren etmenlerden bahseder. Sheehan da dogrusal tarihsel
donemsellestirmeye karsi ¢ikar. Hill de benzer sekilde Hiristiyanlik’in “Altin Cag1”
fikrine ve modern toplumun zorunlu olarak dinde ¢ekilme yaratacagi savina elestiri
getirir. Glasner ise, dini kurumlarin azalan etkisinin kisiler arasi iligkilerde dinin
azalmas1 anlamina gelmeyecegini savunur. Fenn de, kutsal ve sekiiler arasindaki

sinirlarin muglaklastigini belirtir.

Ote yandan, sekiilerlesme tezini elestirenlere cevaben, Wilson toplumun kurum ve
orglitlerinin ve bireylerarasi iligkilerin gittik¢e dinin etkisinden ¢ikmasi sebebiyle,
modern cagda dini hareketlerin alternatiflerin varliginin paradoksal olarak dinin
etkisinin azalmasma isaret ettigini sdyler. Ote yanda, Berger de sekiilerlesmenin
modern toplumlarda ayni bicimde dagilan bir siire¢ olmadigini teslim eder. Bruce ve
Wallis ise sekiilerlesmenin dinin ¢okiisii degil, kamusal alandaki roliiniin azalmasi
oldugunu one siirer. Bruce, sekiilerlesme paradigmasinin ilerlemeci ve sonunda

ateizm olan bir paradigma oldugu goriisiinii reddeder.

Sekiilerlesme tezlerinin elestirisinin hepsi, sekiilerlesme tezlerinin evrimci ve tarihgi
yapisini sorgulayip, dinin kurumsal tanimlamaya indirgenmesini elestirir. Ne var ki
sekiilerlesme tezlerinin savunuculari arasinda bulunan Durkheim ve Weber’in
analizlerinde dinin disarida tutulmadigini goriiyoruz. Ayrica Mert’in belirttigi gibi,
sekiilerlesme tezinin elestirisini yapanlar dinin sosyal hayati belirleme islevi
izerinden yorum yapar ve sosyal ve bireysel hayatlarin aslinda farkli alanlara
ayrilabilecegini ve dinin bu alanlardan birinde yagamaya devam edecegini savunur.

Oysa Mert’in ileri slirdiigii lizere, bu modern goriislere i¢sel bir seydir ve tek tanril
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dinlerin hayatin tiim alanlarini belirleme gayesi giittiigii gercegini géz ardi eder.
Diger bir ifadeyle, modern goriisler araciligiyla gecmisin sekiilerlestirilmesi hatasina

diiser.

Dolayisiyla, sekiilerlesme tezi elestirilerinin de kendi i¢inde baska seylesmeler
yarattigin1 sOylemek yanlis olmayacaktir. Bu baglamda ben, sekiilerlesme tezlerinin
giinlimiiz Tirkiyesi’'nin ihtiyaclarina cevap vermekte yetersiz kaldigin1 savunmakla
birlikte, sekiilerlesme tezlerinin ele aldiklart donem igin gegerli olduklar1 sonucuna
vardim. Ne var ki, bu tezlerin giinlimiizde ¢ogalan ve kamusal alana dahil olmak
isteyen dini kimliklerin durumunu agiklamada kars1 karsiya kaldigi kisitlamalar da
ortada. Dinin sosyal Oneminin artmasi yoOniinde sekiilerlesme siirecinin karsi
egiliminin CHP’nin laiklik anlayisina baski yapmasi giiniimiizde gittikge Onem
kazaniyor. Dolayisiyla, anakronizmden kaginarak sekiilerlesme tezlerinin hakkini
teslim ederken, glinlimiizdeki mevcut ihtiyaca cevap vermesi agisindan Habermas’in
formile ettigi “post-sekiiler toplum” analizinin yerinde oldugunu diisiiniiyorum.
“Post-sekiiler toplum” arglimani farkli dini kimliklerin kamusal alanda esit bir
sekilde yer alabilecegi dnkabuliine dayaniyor ve bu sebeple demokrasi adina bir alan
actyor. Habermas’in “post-sekiiler toplum™u aslinda Aydinlanma’nin {ist anlatisinin
yaratmaya calistigi homojen sekiiler kamusal alanin bir elestirisi niteligini tasiyor.
Fakat, Habermas dinin kamusal alanda bir sekilde var oldugunu dile getirir.
Habermas, dindar insanlarin da kamusal alandaki miizakerelerde esit bir sekilde yer
alabilecegini dile getirir. Ancak, Habermas parlamento, mahkemeler, idari ve
yiiriitmeyle ilgili kurumlar gibi karar alma siirecine dahil olan kurumlarin, kamusal
alanda olusan ve resmi olmayan bu siireglerden ayrilmasi gerektiginin de altini gizer.

Ayrica, devletin sekiiler normatif temelleri lizerine bina edilmesi gerektigini de ekler.
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Kabul etmek gerekir ki Habermas’in kamusal alanda ¢ogulculuk ve demokrasiyi
destekleyen “post-sekiiler toplum” analizi, Tirkiye’de demokrasi ve laiklik
arasindaki gerilimin yeniden goézden gecirilmesi acisindan da kanimca 6nemli bir
arag teskil ediyor. Ancak 6te yandan, Habermas’in Reform siirecini geg¢irmis, kendi
yasadig1 cografyanin etkisinde kalarak yani sekiiler bir kiiltiiriin etkisinde kalarak bu
onermelerde bulundugunu da not etmek gerekiyor. Diger bir deyisle, dinsel
kimliklerin sekiiler kamusal alana dahil olduktan sonra “dini baski” yaratmasi
halinde ne olacagi hala ucu agik duruyor. Bu nokta, Habermas’in analizinin Batili
olmayan toplumlarda kisitlamasini bize gosteriyor. Ancak Habermas da kilise ve
devlet ayrimiin bu konuda dini etmenlerin devlete girmesinin 6niinde bir emniyet
siibabr1 islevini gordiigiinii teslim eder. Bu ayrica, sekiilarizm ve Bati-dis1 toplumlar
arasindaki iligkiyi tartismay1 da gerekli kiliyor. Bu baglamda, sekiilerlesme Hristiyan
toplumlardan ithal edilen bir siire¢ olsa da bunun bagka toplumlarda uygulama alani
olmayacag1 dogru degil. Ancak, Bati iilkelerindeki gibi kilise ve devlet seklinde
ayrismalarin olmadig: iilkelerde, dini baskiy1r onlemek icin devletin baska kontrol
mekanizmalarina basvurdugunu goérmekteyiz. Bu baglamda Tiirk tipi laikgilik

anlayis1 da bir istisna degil.

Bu vesileyle, sekiilerlesme, laiklik ve laik¢ilik kavramlar1 arasinda ayrim yapmakta
da fayda var. Sekiilerlesme(¢agdaslasma), Berkes’in dedigi gibi kutsalin baskisindan
toplumun 6zgiirlesmesi siireci ve dolayisiyla bu terimin daha sosyolojik bir tinis1 var.
Laiklik din ve devlet islerinin ayrilmasi olarak tanmimlaniyor. Ote yandan laikgilik
dinin devletin kontrolii altina girdigi bir anlayisi temsil ediyor. Tiirkiye’de “laiklik”
olarak tabir edilen ve CHP parti programinda da aslen “laiklik™ olarak geg¢en kavram
din ve devlet islerinin ayrilmasi olarak yorumlansa da Tiirkiye’de laikligin “laik¢i”
bir yone evrildigini gézden kagirmamak gerek. Dolayisiyla bu calismada CHP’nin
ilkeleri arasinda yer alan “laiklik”ten bahsederken, dinin devletin boyunduruguna
girdigi durumlar tarif etmek i¢in “laik¢ilik” terimini kullandim. Dolayisiyla gerek
Anayasa’da gerekse CHP parti programinda ismen “laiklik” olarak ele alinsa da,

pratikte Batili anlamda “laiklik” anlayisindan farklilastigini ileri siirdiim. Diger bir
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ifadeyle, Tiirk “laikligi” Bati’daki gibi din ve devlet islerinin ayrilmasma degil,
devletin dini faaliyetleri kontrol ve gozetimine dayanan “laik¢ilik” anlayisim

bilinyesinde barindiriyor.

Tirk ¢agdaslagsma tarihi, CHP’ nin laiklik anlayisini konumlandirmak i¢in 6nemli bir
referans noktasi. Dolayisiyla, bu calismamda ben Tiirk ¢cagdaslasma tarihini de ele
aldim. Tiirk c¢agdaslasmasinin Osmanli modernlesme ¢abalarinin devami olup
olmadig1 oldukga tartismali bir konu. Ben bu calismada Osmanli modernlesme
cabalartyla Tirk sekiilerlesme siirecinin hem devamliligi oldugunu hem de ikisi
arasinda bir kopus oldugunu savunuyorum. Osmanli ve Tiirkiye Cumbhuriyeti
arasindaki siireklilik dinin devlet kontroliine girmesi agisindan diisliniilebilir. Bu
calismada ben Osmanli’daki Sultan’in mutlak otoritesinin dinden {istliin tutulmasi
seklinde wviicut bulan devletin dini kontrolii altina alma geleneginin, Tiirkiye
Cumhuriyeti devletinde de bir sekilde siirdiiriildiigiinii iddia ediyor ve aradaki
stireklilige dikkat ¢ekiyorum. Ayrica Osmanli modernlesme c¢abalarinin Tiirk laiklik
anlayisinda 6nemli bir katkisi oldugunu diigiiniiyorum. Bu noktalardan hareketle,
Tiirk modernlesmesinin basitge bir Bati modernitesi ithalatt olduguna karsi
cikiyorum. Diger bir deyisle, merkezinde yer alan en onemli konulardan birinin
“laiklik” oldugu Tirk modernlesmesinin Batili degerler ve kdkenlerini Orta Asya ve
Persler’den alan Tiirk devlet geleneginin bir bileskesi oldugunu ileri siirliyorum.
Dolayisiyla bu noktada, “laiklik” anlayisinin Bati modernitesi ve Tiirk devletlerinin
kokeninden gelen ve Tiirk modernlesme tecriibesine de zemin olusturmus devletin
biricikligi gelenegi arasinda etkilesimin sonucu olarak anlayisinin kurgulandigini

ileri sliriiyorum.

Diger bir taraftan, devlet islerinin “devlet akli” tarafindan mesrulastirilmas1 ve

mesruiyetin kaynagi Tiirkiye Cumhuriyeti ve Osmanli arasinda keskin bir kopusa
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isaret eder. Tiirkiye Cumhuriyeti devleti Islam’1 farkl1 bir bicimde, gozetim altinda
tutabilecegi sekilde uysallastirmis bulunuyor. Bu yoniiyle Tiirkiye Cumhuriyeti,
Avrupali orneklerinden daha farkli bir laiklik anlayisina sahip. Kisaca sOylemek
gerekirse, Atatlirk’lin kiiltiirel reformlar1 dinin sosyal hayattaki etkisini azaltmak
tizerine kurgulanmisti. Devletin dine dayandirilmasi da yine ayni sekilde yasaklandi.
Kamusal alanin rasyonellestirilmesinde, Atatiirk dini sembollerden arindirarak dini

0zel alana hapsetti.

Tiirkiye Cumhuriyeti’nde din ve devlet arasindaki sinir ulus-devlet insasina icseldi.
Islam, devletin “dtekisi” olarak ulus-devleti yeniden iiretme yoniinde bir arag oldu.
Bu dini devlet gdzetiminde tutmak i¢in dnemli sebepti. Devlet dini 6zel alana iterek
kamusal alanda dini faaliyet ve simgeleri diglamis oldu ancak dinin devlet tarafindan
kontrolii sadece kurumsal diizeyde kalmadi. Dinin toplumdaki etkisi de Cumhuriyet
rejiminin kontrol etmek istedigi konulardan biri oldu. Bu baglamda 1923 ve 1950
arasindaki donem, devletin iddiali bir sekiilarizm programi uyguladig1 yillar oldu.
1924’te Halifelik’in kaldirilmasi, geleneksel dini egitim kurumlarimin kaldirilarak
Milli Egitim Bakanlig1 tarafindan denetlenecek bir din egitiminin uygulanmasi,
1926°’da  Medeni Kanun’un kabul edilmesi, Seyhiilislam’in islevinin ve Seriye ve
Evkaf Vekaleti’nin kaldirilmas1 ve yerine Diyanet sleri Bagkanligi’nin getirilmesi
uygulanan reformlardan bazilarrydi. 1928°de devletin dininin islam oldugu ibaresi
Anyasa’dan c¢ikarildi. Yine ayn1 yil, Arap alfabesinin yerine Latin alfabesi getirildi.
Geleneksel ve dini kostiimler yasaklandi. Metrik system ve Gregoryan takvimi
benimsendi. Islami egitim 1933-1040 seneleri arasinda ilk 6gretimden c¢ikarildi.
1937°de Anyasa’ya laiklik ilkesi girdi. Kuran Tiirk¢e’ye cevrildi. Erkekler igin
verilen segme se¢ilme hakki 1934’te bayanlar i¢in genisletildi. Bu millet egemnligi
fikrinin hayat ge¢mesi agisindan onemli bir doniim noktasi oldu. 1932°de Halk
Evleri’nin, 1940°da K&y Enstitiileri’nin kurulmasi, CHP’nin milli bilinci yaymak
amaciyla baglattig1 diger girisimler oldu. Bu bakimdan, CHP’nin bu manada tepeden
inmeci bir siyasetten ziyade, kitleleri mobilize ederek rejime entegre etmeyi

hedefleyen bir politika izledigi One siiriilebilir. 1946’da ¢ok partili hayata
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gecilmesiyle birlikte CHP’nin dine iliskin politikalar1 yumusadi. Dini siyasete alet
etmeye getirilen yasaklar sikilastirilsa da, ilk ve ortadgretime se¢meli din derslerinin
konmasi, Ankara Universitesi’nde Ilahiyat Fakiiltesi’nin agilmas1 CHP’nin halka
yakinlagabilmek i¢in dine iliskin yiiriittiigli politikalarda yumusamaya igaret
ediyordu.

Tiirk modernlesmesini incelerken ona iliskin elestirileri de ele aldim. Bu elestirileri
genel olarak {i¢ grupta toplamak miimkiin: Elitizm, otoriterlik ve oryantalizm.Tiirk
sekiilerlesme siirecini elitist olmakla suglayan arglimanlara bakildiginda anakronizm
tuzagina diistiikleri sdylenebilir. Diger bir ifadeyle, laiklik anlayisi milli iradeye
dayali ulus-devlet kurulmasinda olmazsa olmaz bir unsuru teskil eder ve halk
iradesinin Onilinii a¢t1g1 i¢in Osmanli Donemi’ne gére daha az elitist oldugunu ileri
sirmek yanlis olmayacaktir. Baska bir degisle, sekiilerlesme tarihsel olarak
bakildiginda elitizmden uzaklagsmak baglaminda ilerlemecidir. Bu noktadan
hareketle, Tiirkiye Cumhuriyeti’'nde CHP tarafindan baslatilan ve yiiriitiilen

sekiilerlesme siirecinin demokratik bir potansiyel tasidig1 sonucuna varilabilir.

Ayrica sekiilerlesme stirecinin dinin Tirkiye’deki gibi yonlendirici roliiniin olmadigi
Avrupa’daki katmanlar arasinda bile homojen bir sekilde dagilmadigini géz oniinde
bulundurdugumuzda elitizm tartigmasina farklt bir ac¢idan bakmak miimkiin
olabilmekte. Taylor’un belirttigi gibi elitler tarafindan biiyiiniin bozulmasi seklinde
18. Yiizyilda tezahiir eden sekiilerlesme ancak ii¢ ylizyil sonra Avrupa’da kitlesel bir
kavram haline doniigmiistiir. Dolayisiyla bu agidan bakildiginda Tiirk modernlesmesi
hakkinda karar vermek i¢in erken oldugunu dile getirmek yanlis olmayacaktir. Diger
bir ifadeyle, sekiilerlesmenin bagladigi Avrupa toplumlarinda bile sekiilerlesme
elitler tarafinda yiiriitiilmiisse, bunun Tiirk sekiilerlesmesinin noksanligindan ziyade

sekiilerlesme siirecinin istikametiyle ilgili bir durum oldugu sonucuna varilabilir.
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Tiirk modernlesmesinin otoriter yonii de diger bir elestiri noktasint olusturuyor.
Ornegin Tuncay, Cumhuriyet devrimlerinin kitleleri yabancilastirdigini ve otoriter
oldugunu sdyliiyor. Ancak, bu kanimca Tiirkiye Cumbhriyeti’nin devraldig: tarihsel
mirasla da ilintili. Bat1 toplumlarinda, birey ve devlet Kilise’nin otoritesine karsi
birlikte hareket ederken, Tiirk ¢agdaslasmasi 6rneginde devlet ve bireyin birbirine
yabancilastigin1 gézlemliyoruz. Bati toplumlarinda, kapitalizmin ve burjuvanin
yiikselisi ve fen bilimlerinin evrimi bireyin ve gliclenmesini ve akabinde de zihnin
Ozgiirlesmesini beraberinde getirmisti. Dini ahlaka asagidan yukar1 gelen miicadele,
devletin siyasi teolojiden Ozgiirlesmesine yol acti. Ne var ki, Osmanli Devleti dini
kusatmadan kurtulmak ig¢in bireyin deste§inden yoksundu. Baska bir ifadeyle;
Osmanl1 yoneticileri dini otoriteyle miicadelelerinde yalmz kaldilar. Ustelik, Osmanli
diizeni Bati devletlerinin aksine, kapitalizm, bilim ve ideolojik rolativizm gibi
Islamcilik’1 igerden zayiflatacak unsurlara sahip degildi. Kisacasi, Osmanli toplumu
sadece devlet yoneticileri tarafindan ve devletin kendisi i¢in yukaridan zorlanabildigi

i¢in sabit kalmaya mahkumdu. Tiirkiye Cumhuriyeti’nin devraldigi miras buydu.

Oryantalizm elestirisi, yerel Tiirk kiiltiirii/gelenegi—bizim konumuz agisindan dini
geleneklerin— evrensel Bati modernitesinin iginde eridigi tezinden hareket ediyor.
Bu perspektife gore, Tiirkiye Cumhuriyeti diger modern devletler gibi esitlik ve
sekiilarizm ilkeleri ilizerine bina edilmis ve “Bati medeniyeti”ni benimsemistir.
Evrensellik iddiasin1 elinde tutarak yerel kiiltiirleri homojenize etmis ve bastirmistir.
Bu baglamda Gole’ye gore, Tirk modernlesmesi, yerel sablonlarin ve geleneksel
degerlerin degersizlestirildigi ve bertaraf edildigi bir medeniyet projesidir. Bu
medeniyet projesi ¢ercevesinde pozitivist ve rasyonalist degerlere yabanci goriinen
yerel Islam’m tarih disina itilmesi ve dislanmasi s6z konusu olmustur. Géle,
Avrupali (“alla franca”) kiiltiirel pratiklerin ve yaamlarinin, “alla turca” olanlardan
istiin tutulmasi noktasindan hareketle medeniyetin Bati’nin modernitenin tasiyicisi
olarak tarihsel stiinliigiinii kurdugunu ileri siirer. Bu noktadan hareketle, Gole 6zgiin
bir alternatif modernite gelistirme ¢agrisi yapar zira Gole, Batili olmayan toplumlarin

modernitenin aynasinda analiz edilemeyecegini savunur. Tam tersine, modernite
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Batili olmayan toplumlara referansla analiz edilmelidir. Ancak Gole’nin Batili
degerlerin Tiirk toplumuna intikali noktasinda analizinde haklilik pay1 olsa da bu

analiz birkag sebeple kanimca eksik kaliyor.

Ik etapta, Tiirk devlet gelenegine bakildiginda, inalcik’a referansla kokenlerini Orta
Asya ve Persler’den alan ve dini devletin kontroliine veren gelenegin, Islami
hukukun izin verdiginin 6tesine gegen Sultan’in emirlerine dayanan Osmanl devlet
gelenegininin mutlak¢iliginin kdkenini olusturdugunu goriiyoruz. Bu baglamda Orta
Asya kokenleri devletin yonetici tarafindan yapilan tOrl ya da yasa adi verilen
kanunlar araciligiyla var olduguna diisiincesine dayanir. Ote yandan, Pers kokenleri,
devleti Sultan’in mutlak otoritesi ve onun adaletiyle degerlendirmesini saglar. Bu
devlet gelenegi dini sembol ve aktiviteleri devlet kontroliinde tutan Tiirk “laik¢ilik”
anlayisinin da temelini olusturur. Tiirk modernlesmesi projesinin merkezinde duran
sekiilerlesme siirecinin sonucu olan “laik¢ilik” anlayisinin Bati’dan kopyalanip Tiirk
toplumuna uyarlandigini sdylemek tarihsel miras1 inkar etmek demek olacaktir. Bu

da tarihsellik adina 6nemli bir kisitlama olusturuyor.

Ayrica, Dogu-Bati kategorilerinin keskin ayrimlarla belirlenemeyecegini  ve
aralarinda bir gegiskenlik oldugunu gozden kagirmamak gerek diye diisliniiyorum.
Bu noktada Bhabha’nin  dikkat c¢ektigZi Dogu ve Bati  arasindaki
“kararsizlik(ambivalance)” analizi bize 6nemli bir teorik ara¢ sunuyor. Buradan da
hareketle, ben Dogu ve Bati arasindaki keskin ayrimlarin kiiltiirel 6zciiliige bizi
stiriiklemesi bakimindan sakincalar1 oldugunu diistiniiyorum. Nitekim, bu bakis agis1
Osmanli/ Tiirkiye Cumbhuriyeti ve Bati devletleri arasindaki etkilesimi gdzden
kacirmamiza sebep oluyor. Ayrica Gole’nin analizi Batililagmayr “Tiirk
modernlesmesi” lizerinden aliyor ve bu baglamda Osmanli modernlesme c¢abalarinin

degerlerin ve kiiltiirel kodlarin “Batililasmasi1™ tizerindeki etkisini de gdrmezden
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geliyor. Kisacasi, Tiirk modernlesmesi ve konumuz agisindan onun sonucu olan
“laiklik™ anlayisi, Osmanli’dan devralinan tarihsel miras ile devlet gelenegi ve Bati
ile kiiltiirel etkilesimin sonucunda ortaya c¢ikan bir sentezdir demek yanlis

olmayacaktir.

Tiirk modernlesmesinin yerel Islam’1 yok ettigi yondeki elestiri iginse Taylor’in 6ne
siirdiigii Avrupa ornegi yine aciklayici olacaktir diye diisiinliyorum. Buna gore
sekiilerlesme Avrupa’da resmi olmayan dinin elitler tarafindan bastirilmasin
beraberinde getirdi ve bu elit olmayanlarin kendi popiiler inang sistemlerini yeniden
tiretmesini sagladi. Bu sekiilerlesme 21. yiizyilda kitlesel bir siirece donene kadar bu
sekilde diyalektik bicimde devam etti. Dolayisiyla, sekiilerlesme siirecinin elitizmi

Tiirkiye ile smirli degil ve Avrupa’daki sekiilerlesme siirecinin de dogasina ait bir

§€Y.

Bu calismada, AKP’nin ortaya cikisini anlayabilmek igin Tiirkiye’de Islamci
aktorlerin yiikselisine de degindim. Elit kiiltiir ve kitle kiiltiirii arasindaki fark Islami
uyanis agisindan onemli bir faktdr oldu. Osmanli’da yiiksek ve algak kiiltiir arasinda
yer alan fark Tirkiye Cumhuriyeti’nde de devam etti. Bu baglamda Mardin’in askeri
ve biirokratik eliti temsil eden merkez ve Islamci aktérleri de temsil eden gevre
analizi dikkate almaya deger. Mardin, Tiirk modernlesmesinin gevredeki islam’a
kars1 merkezdeki sekiiler elit tarafindan empoze edildigini 6ne siirer. Ancak
Taylor’in Avrupa sekiilerlesmesi analizi géz oniine alinacak olursa, elitlerin halkin
dini ile miicadelesi Tiirk sekiilerlesmesine 6zglir bir sey degil. Avrupa’da “biiyliniin
bozulmas1” ve buna karsin halkin yeni inanig bigimleri iireterek tepki vermesi goz
Oniine alinacak olursa, ¢evrenin yiikselisinin de benzer bir diyalektigin parcasi
olabilme ihtimali var. Ayrica, Ayse ve Sencer Ayata’nin belirttigi gibi, merkez ve

cevre paradigmasi yekpare bir biitiin olarak ele almasi sebebiyle, CHP’nin elitler ve
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devletle iligskisinin Cumbhuriyet tarihi boyunca degiskenlik gdstermesi sebebiyle ve
cevrenin her zaman sosyal ve kiiltiirel olarak parcalanmis olmasi sebebiyle ve elitler
ve kitleler arasinda pazar ekonomisi, demokrasi ve modern popiiler kiiltiir sebebiyle
daralan boslugu gérmezden gelmesi sebebiyle elestiriye agiktir. Ayrica, merkez-
cevre paradigmasi sinif iligkilerini biitiinliyle inkar etmese de, siif iligkilerine
yeterince dikkat cekmemesi acisindan da elestirilebilir. Ayrica Sunar da Osmanli’da
Islam’m g¢esitliligine dikkat ceker. Kanimca, Mardin kiiltiir ve ideolojiye ¢ok fazla
odaklandig1 i¢in, merkez ve ¢evre arasindaki temel ayrim hattinin kiiltiirel oldugunu
one siirer. Bu da merkez ve ¢evre arasindaki ekonomik ayrisma noktalarina yeterince
odaklanamamamiz1 beraberinde getiriyor. Kisacasi, merkez-cevre paradigmasi,
Islami aktdrlerin yiikselisinin kiiltiirel ve ideolojik sebepleri konusunda fikir veriyor.
Ancak bu yiikselisi agiklamak icin baska agiklamalara da ihtiyac var. Ornegin farkl
kimliklere alan acan postmodern ¢agin da katkisin1 unutmamak gerekiyor. Ayrica
devletin baskis1 da Islami aktdrlerin yiikselisinde paradoksal olarak rol oynadi.
Haksizliga dayali siif iliskileri de Islami kitleleri mobilize eden bir gii¢ olarak
ortaya ¢ikt1. Kisacasi, Islam’1n yiikselisini tek bir sebebe indirgemek yanlis olacaktir.
Islam’n yiikselisi, siyasi, kiiltiirel, ekonomik ve sosyal boyutlar1 olan ¢ok yonlii bir

konu olarak ele alinmalidir.

Demokrasinin, ¢agdaslagma ile iligkisi yine iizerinde durulmay: hak ediyor. Tiirk
cagdaslagmasi, bir kriz i¢inde ve demokratik ve ¢ok kiiltiirlii bir temel iizerinden
yeniden yapilandirilmas1 gerekiyor. Islami kimliklerin taninma konusundaki
taleplerini ve kiiltiirel grup haklar1 baglaminda Tiirk ¢cagdaslasmasi ve laik¢i ulusal
kimlik ciddi bir mesruiyet kriziyle karsi karsiya. Keyman’a gore bu mesruiyet krizi
devletin bir taraftan biitiin dini kimliklere kars1 tarafsizligini kaybetmezken, diger
taraftan da kamusal alanda dini kimliklerin taleplerine miizakere alanmi acarak olur.
Ancak, ¢agdaslasmanin demokrasinin olmazsa olmazi oldugunu tam da bu noktada
hatirlatmakta fayda var. Ayrica Islami aktorlerin ortaya ¢ikismin otomatik olarak
sivil toplumun olugsmasina ve demokrasinin gelismesine katkida bulunacagi 6nkabiilii

de tartismaya acik. Ciinkii Islami projedeki toplumsal cinsiyet boyutu, en az Tiirk
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modernlesmesindeki toplumsal cinsiyet boyutu kadar sorunlu ¢iinkii Tirk
modernlesme projesinde oldugu gibi Islami modernlesme de erkek aktorler eliyle
yiiriitiilityor ve kadinlar1 bu baglamda diglhiyor. Ancak sunu belirtmekte fayda var ki;
Tiirk modernlesmesi, kadinlar basi1 agik ve sekiilerlesmis oldugu siirece kadinlari
kamusal alana dahil etme konusunda goreceli olarak daha kapsayiciydi. Demokrasi
ve ¢agdaslasma iliskisi acisindan bakildiginda kadin ve erkekler arasindaki ataerkil
iliskilerin de sorgulanmasi gerekiyor ve bu a¢idan bakildiginda Tiirk
modernlesmesine alternatif olarak ortaya konan Islami proje, demokrasi ve toplumsal

cinsiyet ac¢isindan tartigmali bir hale geliyor.

Bu calismamda AKP’nin yiikseliginin sebeplerine de degindim. AKP’nin ytikselisi
ilk olarak mevcut siyasi durumu ve siyasi durgunlugun toplumun genis kesimlerince
reddedilmesinden kaynaklandi. Ikincisi, 2001°de Tiirkiye biiyiik bir ekonomik
krizden ge¢misti ve segmen ekonomik durumun diizelmesi i¢in bir alternatife ihtiyac
duydu. Ayrica uluslar aras1 faktorler de AKP’nin yiikselisinde etkili oldu. ABD’nin
Ortadogu’ya girmeye c¢alistig1 bir donemde milliyet¢i bir sol ya da milliyet¢i sag bir
parti stratejik sebeplerle tercih edilecek durumda degildi. Bu baglamda AKP’nin
iktidara yiriiyiisli, Genisletilmis Ortadogu ve Kuzey Afrika Girisimi ¢ergevesinde
diisiintilebilir. Tiirkiye’de Kemalist rejim ile bu roliin oynanabilmesi imkansizdi. Son
olarak da, se¢ilmis RP-DYP hiikiimetinin 28 Subat siireci ile iktidardan
uzaklastirilmas1 Islamci ve liberal gevrelerde tepkiye sebep olmustu. Dolayisiyla,

AKP’nin se¢im basarisi siyasetin askeriye tarafindan dizayni ile de ilintilendirilebilir.

2002 ve 2005 aras1 donemde AKP, AB’ye iiyelik i¢in ciddi ¢aba gosterdi. MGK’nin
siyasetteki roliiniin azaltilmasi, ifade 6zgiirliigii, Kiirtce egitim ve yayin yapma, anti-
terorizmle ilgili maddelerin kaldirilmas1 ve vatandaslarin yeniden yargilanma

hakkinin gergeklestirilmesi gibi bir takim reformlar yapildi. Ne var ki, 2005’ten
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sonra AKP’nin reform momentumu yavasladi. Ancak iktidara ilk geldiginden beri
AKP laik ¢evrelerde kaygiyla izlendi. Dinin kamusal alanda goriiniirliigiinii artirmak
icin cesitli girisimlerde bulundu. Bunlarda biri, ayrimcilik ve kisi hak ve
hiirriyetlerine aykiri olarak uygulanmasini yasaklayan Kamu Yonetimi hakkinda
Temel Kanunu tasarisiydi. Bu sekiiler ¢evrelerde tlirbanin kamusal alanda serbest
olmasma sebebiyet verecegi diisiincesiyle elestirilmisti. 2004’te AKP’nin /mam
Hatip Okullar’'na esit katsay1r uygulamasi ile ilgili bir kanun tasarisi, zinayr sug
kapsamina almayla ilgili calisma, alkollii igkilerin igildigi kamusal alanlarin
belirlenmesi yetkisinin belediye ve ilce meclislerine verilmesi laik cevreler icin
AKP’nin Islamci niyetlerini gdsteren diger gelismelerdi. AIHM nin Leyla Sahin
kararindan sonra Basbakan’in yetkili karar mercinin ulema oldugunu aciklamasi da
yine laik ¢evrelerde huzursuzlugu artirdi. 2007°deki Cumhurbaskanligi secimi de
yine sekiiler ¢evreler i¢in bir diger doniim noktas1 oldu ¢iinkii Cumhurbagkani’nin esi
tiirbanli oldugu icin, DSP milletvekillerinin protestosuyla meclis disina ¢ikarilan
Kavake¢i’dan sonra tiirban kamusal alanda ilk kez goriiniir olacakti. Ayrica AKP’in
belli politikalar1 da topluma tersine sekiilerlesme yasattigina dair kaygilar1 pekistirdi.
2003’te AKP 15.000 imam kadrosu acti. Ayrica AKP tarikat ve cemaatler icin
manevra alani yaratti. Kuran kurslart AKP doneminde giderek tarikatlarin hakimiyeti
altina girdi. 2005’te AKP, kacak Kuran kurslar1 i¢in de hapis cezasini kaldiracak bir
degisiklik onerdi. Ayrica Diyanet Isleri Baskanligi’'nin biitgesi 2002°de 553
milyondan, 2010°da 2 milyar 650 milyon 530 bin TL’ye yiikseldi. Ayrica, ¢cogu
Alevi olan 35 aydmin yakilarak oldiiriildiigi Madimak Katliami sorumlularinin
avukatlariin  AKP’de gorevlendirilmesi, bazilarimin AKP milletvekilligi, bir
tanesinin de Devlet Bakanligi yapmis olmasi ve Aleviler’e uygulanan ayrimci
politikalart siirdiirmesi de hem Aleviler hem de sekiiler ¢evrelerde hosnutsuzluk
yaratan diger bir faktor oldu. AKP’nin bu politikalar1 elbette CHP nin laiklik anlayis1

ve laiklikle ilgili politika iiretmesinde 6nemli bir belirleyici oldu.

Bu calismada CHP’nin laiklik anlayisini ilk olarak normatif temelleri baglaminda ele

aldim ve bunu yaparken 2002 ve 2010 seneleri arasinda kullanilmis parti tiiziikleri ve
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programlarini referans aldim. Buna gore, giiciinii halktan alan demokratik sol bir
siyasal kurum olan CHP, cogulcu ve katilimci1 demokrasi, hukukun {istiinligli ve
insan haklarina dayanan siyasal bir partidir. 2001, 2003, 2005, 2007 ve 2010 parti
tiizikleri CHP’nin cumhuriyet¢ilik, milliyeteilik, halk¢ilik, devletgilik, laiklik ve
devrimcilik ilkelerine baghidir. 1994’te benimsenen ve 2008’e kadar yiiriirliikte kalan
CHP Parti Program1 CHP’nin modern ¢aga sekiiler toplum, egitim reformlar1 ve koy
enstitiileriyle girdigini belirtir. Kisacasi, laiklik CHP’nin modernlesme projesinin
merkezinde yer almaktadir. Ayrica egitim reformlar1 ve toplumu doniistiiren koy
enstitiilerine yapilan vurgu, CHP’nin ayn1 zamanda sosyolojik bir anlam1 da ihtiva

eden ¢agdaslagsmanin da savunucusu oldugunun altini ¢izer.

CHP, laikligi din ve devlet islerinin ayrilmasi olarak tanimlar ve farkli din
mensuplarinin bir arada yasayabilmesi i¢in ve din ve vicdan hiirriyeti i¢in bir
gereklilik olarak goriir. CHP biitiin dinlere esit mesafede kendinin konumlandirir.
CHP dinin istismarina karsidir. Devletin dini yoktur. Laiklik kadin-erkek arasindaki
esitligin, modernlesme ve modernitenin garantisidir. Din CHP’ye gore kamusal alana
ait bir mesele degil, 6zel alana ait bir meseledir. Laiklik cumhuriyet ve demokrasinin
garantisidir. CHP, din baskisina ve dinin baski araci olarak kullanilmasina karsidir.
Laiklik, CHP’ye gore cogunlugun yonetimi olarak demokrasi degil, cogulcu ve
farkliliklarin bir arada yasayabilmesi anlaminda demokrasinin 6n sartidir. CHP’nin
laiklik anlayis1 sadece devlet yonetimiyle sinirli olmayip ayni zamanda insanlar1 dini
baskidan kurtararak toplumun ozgirlestirilmesini de igerir. CHP, temel hak ve
hiirriyetler arasinda yer alan din ve vicdan hiirriyetini savunur. Bu hakki, kamu
giivenligi ve kamu diizeni ile ¢elismedigi siirece dinin kamusal veya 6zel olarak

yasandigina bakmaksizin destekler.
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CHP’nin laiklik anlayigimi ilk olarak tiirban konusuna olan yaklagimi iizerinden
degerlendirdim. CHP, ortlinmeyi 6zel ve kamusal alan ayrimi iizerinden okur.
CHP’nin laiklik anlayis1 6zel alanda ortiinmeye saygi gosterirken, kamusal alanda
herhangi bagka bir dini sembol gibi tiirbana da karsi1 ¢ikar. CHP’ye gore tiirban,
kadinlarin cinselligini kontrol etmeye yarayan ataerkil bir aractir. Diger bir ifadeyle,
CHP tiirban1 patriarka ile ilintilendirir ve bu anlamda 6rtiinmeyi kadinlar iizerinde bir
baski araci, insan haklar1 ihlali ve kadin-erkek arasindaki esitlige aykir1 bulur. CHP,
dini baskiy1 sadece ortlinmeyen kadinlar iizerinden degil, Aleviler lizerinden de okur.
Dolayistyla CHP’ye gore kamusal alanda tlirbana izin verilmesi, toplumun ve
devletin tersine sekiilerlesme siirecine hizmet edecek bir adimdir. CHP’nin kamusal
alanda tlirbana karsi ¢ikmasinin diger bir sebebi de, rejimi koruma refleksidir.
Ayrica, CHP tiirbana bir kez izin verilmesi halinde bunun diger kamu kurumlarina da
yayilacagindan endise eder. Son olarak CHP, devletin mesruiyet kaynaginin dini
prensiplere gore tayin edilmesine karsi oldugu i¢in tiirbain kamusal alanda serbest
birakilmasina karsi ¢ikar. 2002 ve 2010 seneleri arasinda CHP tutarli bir bigimde
kamusal alanda tiirban takilmasina kars1 ¢gikmakla beraber, medya tarafindan “carsaf
acilim1” olarak tabir edilen siirecle birlikte 2007°den sonra ortiilii kadinlara karsi

CHP’nin daha kapsayici bir sdylem benimsedigini gérmekteyiz.

CHP’nin laiklik anlayis1 baglaminda hassas oldugu diger bir konu da imamlar ve
Imam Hatip Liselerdir. CHP’nin imamlar ve Imam Hatip Liseleri konusundaki
tepkisinin sebeplerinden biri, devlet kadrolarmin ihtiyag olmamasina ragmen
imamlar ve Imam Hatip mezunlar1 ile doldurulmasi zira CHP’ye gére bu devletin
tersine sekiilerlesmesine hizmet eder. Ikinci olarak, CHP dini egitim temeline sahip
kisilerin baska alanlarda egitimini tamamlayip ileride devlet kadrolarina atanmasina
kars1 oldugu i¢in Imam Hatip mezunlarina diger meslek liseleriyle birlikte esit
katsay1 uygulanmasina karsi ¢ikar. Diger bir ifadeyle, devlet yonetiminde devlet akli
yerine dinin gegirilmesine karsi oldugu i¢in egitimin dinsellestirilemsine karsi olmasi
sebebiyle CHP esit katsay1 uygulamasina kars1 ¢tkmaktadir. CHP’nin /mam Hatipler
ile ilgili diger bir hassasiyeti de 6grencilerin sekiiler egitim almasini saglayan 8 yillik

kesintisiz egitimdir. CHP, bu sebeple AKP’nin /mam Hatipokullarindaki egitimin
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siiresini artirmaya caligmasint sorunsallagtirmakta. CHP, egitimin dinsellesmesi
sebebiyle de /mam Hatip okular1 konusunda cekincelidir. CHP, imamlarin kadin-
erkek esitligini hedef alan konusmalar1 ve aktivitelerinden rahatsizlik duymaktadir.
CHP, imamlarin sekiiler bir diinya goriisiiyle donatilmas1 gerektigine inanmaktadir.
Son olarak CHP, devletin diiz liselerin karsisinda Imam Hatip okullarim

desteklemesine ve taraf tutmasina karsidir.

CHP’nin laiklik anlayis1 hakkinda fikir veren diger bir konu Kuran kurslari. CHP,
dini egitimin tarikat ve cemaatlerin kontroliine girmesini istemedigi i¢in Kuran
kurslarmin Diyanet Isleri Bagkanligi tarafindan kontrol edilmesi gerektigini
diistinmektedir. Bu baglamda kagak Kuran kurslari CHP i¢in kabul edilemez.
CHP’nin Kuran kurslar1 hakkinda diger bir rahatsizligi, Kuran kurslarma katilim
yasi, kurs agmak i¢in gerekli 6grenci sayisi, kagak Kuran kurslar1 acanlar hakkinda
cezalarin azaltilmasi gibi konularda devlet tarafindan bu kurslara kolaylik
gosterilmesi. Ciinkii CHP’ye gore devletin dini aktiviteleri desteklemesi degil kontrol
etmesi gereklidir. CHP dini egitimi din ve vicdan hiirriyeti kapsaminda degerlendirir.
Ancak, egitimin sekiiler egitimden dinsel egitime kaymasina karsidir. CHP aslinda
dini egitime degil, Kuran kurslarindaki denetimsizlige elestiri getirir. CHP’nin

2008’den sonraki “Kuran kurslar1 agilimi” bu baglamda degerlendirilebilir.

Diyanet [sleri Bagkanligi, CHP’nin laiklik anlayisim1 yansitan diger bir konudur.
CHP, devlet yonetimini akla dayandirmak istedigi icin Diyanet sleri Bagkanligi
konusunda hassasiyet gosterir. Ikincisi, CHP bu Diyanet Isleri Baskanlgi’nin
tarafsizligina golge diisiirecegi igin siyasallasmasina karsidir. Ugiinciisii, CHP
Diyanet sleri Baskanligi’nin Siinni agirlikli ve Aleviler’i dislayan yapisina kars
¢ikar. Dérdiinciisii, CHP, Diyanet/sleri Baskanligi’nin biitgesinin dagilimina ve bu
biitcenin toplam devlet biitcesine oranina da yine laiklik ilkesi geregi elestiri getirir.
CHP Diyanet Isleri Bagkanlgi’'nin dini aktiviteler iizerinde kontrolii elden
birakmamasi gerektigini diisiiniir. Dolayisiyla, tarikat, cemaat, seyh ve Kuran

kurslarmin Diyanet/sleri Baskanligi gozetiminden uzak bir sekilde gogalmasi, CHP
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icin yine bir sorun teskil eder. CHP, laiklik anlayis1 geregi dinin sosyal alandaki
diizenleyici roliine karsi oldugu icin buna sebebiyet veren Diyanet Isleri
Baskanligi’na elestiri getirir. Diyanetisleri Bagkanligi’nin diger devlet kurumlarinda
kadrolagsmak i¢in basamak olarak kullanilmasi da devletin dinsellesmesine sebebiyet

verecegi diislincesiyle CHP i¢in bir sorun tegkil eder.

CHP’nin laiklik anlayis1 konusunda aydinlatici olacak diger bir konu da Alevilerdir.
CHP, dinin devlet yonetiminde kullanilmasina ve devletteki Siinni hakimiyetine kars1
cikmaktadir. Aleviler’le ilgili ilk olarak CHP, egitimin tarafli yapisim1 sorgular ve
zorunlu din derslerinde Alevilik’in dislanmasin1 ya da Alevilik hakkinda yanlis
bilgilerin verilmesini elestirir. ikincisi, CHP laiklik anlayisi geregince cem evlerinin
resmi ibadethane statiisiine kavusturulmasi gerektigini diistintir. CHP ayrica ¢ogu
Alevi olan 35 aydinin katledildigi Sivas katliamimin yasandigi Madimak Oteli’nin
miizeye ve anita doniistiiriilmesini savunur. CHP ayrica Aleviler iizerindeki dini
baskiya karst ¢ikar. Buna ek olarak, CHP Aleviler’in asimilasyonu ve
normallestirilmesini ve yeniden tanimlanmasini da elestirir. Bu baglamda CHP
Aleviler ve Siiniler arasinda ortak kiiltiire vurgu yaparak Alevi kiiltiiriini
kucaklayacak faaliyetlere yonelmistir. CHP, ayrica Aleviler’in asagilanmasi ve
hakarete maruz kalmasin1 da sorunsallastirir. Son olarak CHP, devletin Aleviler’e

kars1 ayrimer politika izlemesine karsi ¢ikar.

Biitiin bu bilgiler 15181nda, bu ¢alismamda CHP’nin laiklik anlayisinin tek basina ne
devletci ne de demokratik olarak adlandirilamayacagi sonucuna vardim.
Sekiilerlesmenin insan haklarin1 garantiledigi noktalarda, daha demokratik bir
karakter kazanmasi sdz konusu. Ote yandan, sekiilerlesme anlayis1 devletin bekasini
saglamaya hizmet ettigi Ol¢liide daha devlet¢i bir pozisyona savruluyor. Aleviler
konusunda goriildiigii iizere, dini baskidan korunmay: sagladigi ve esitlik ilkesine
hizmet ettigi icin CHP’nin laiklik anlayist demokratik bir ton kazaniyor. Ancak,
Oornegin tiirbanli kadinlar gibi farkliliklara saygi gosterilmesi agisindan CHP’nin

laiklik anlayis1 daha tektipgi kaliyor. Tiirbanli kadinlarin kamusal alandan dislanmasi
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ve onlarin 6zel alana hapsolmasina hizmet etmesi agisindan CHP ataerkil iliskilerin
yeniden {iretilmesine katkida bulunuyor. Esitlik ilkesine de aykir1 olan bu durum,
cogulcu demokrasi acisindan onemli bir sorun teskil ediyor. Ayrica CHP’nin bu
noktada rejimi koruma gayesi de onu bireysel haklar ikinci plana atmas1 sebebiyle

devletcilige yaklastirtyor.

CHP’nin /mam Hatipmezunlar1 ile katsay1 esitligi konusundaki dislayic tavri da
esitlik ilkesi agisindan sorun teskil ediyor ve CHP’yi devletcilige siiriikliiyor.
CHP’nin Kuran kurslarindaki dini baski unsurunu sorunsallastirmasi din ve vicdan
hiirriyetini  savunmasi ag¢isindan 6nemli ve bu CHP’ye demokratik karakter
kazandiran bir yaklasim. Ote yandan sivil toplum alanina ait olan bir konuda
kontrolcii laiklik anlayisini savunmasi onu devletcilige yaklastiriyor. Kuran kurslar
konusunda CHP’nin hem devlet¢i hem de demokratik bir pozisyonu oldugunu
savunmak yanlis olmayacaktir. CHP’nin Diyanet Isleri Bagkanligi konusundaki
yaklasimi da hem devlet¢i hem de demokratik 6zellikler barindiriyor denilebilir. Bir
taraftan dini aktivitelerin kontroliinii savunmas1 CHP’yi devletci kilarken, 6te yandan
devletin ve toplumun Diyanet Isleri Baskanlgi araciligiyla dinsellesmesine tepki
gostermesi ve mezhepler iistii bir Diyanet Isleri Baskanligi cagrisi sebebiyle
CHP’nin demokratik oldugu ileri siiriilebilir. Kisacasi bu noktalardan hareketle,
CHP’nin laiklik anlayis1 2002 ve 2010 seneleri arasinda devletcilik ve demokrasi

arasinda salindig1 sonucuna varilabilir.
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