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ABSTRACT

THE IMPACT OF IRAN-INSPIRED ISLAM IN TURKEY: THE PERIOD
BETWEEN 1980 AND 2000

Elhan, Nail
M.S., The Program of Middle East Studies

Supervisor: Prof. Dr. Ihsan D. Dag1

August 2015, 251 pages

This thesis aims to study the influence of Iranian Revolution in 1979
on Islamism in Turkey. In this study, it is argued that Iranian
Revolution influenced Islamist intellectual life in Turkey and a new
school, Iran-inspired Islam(ism), emerged in Turkey after 1979. It
developed in 1980s and 1990s, and weakened in 2000s.
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IRANCI ISLAMCILIGIN TURKIYE’DE ETKILERI: 1980 VE 2000
ARASI DONEM

Elhan, Nail
Yiiksek Lisans, Orta Dogu Arastirmalar1 Programi

Tez Yoneticisi: Prof. Dr. Ihsan D. Dag1

Agustos 2015, 251 sayfa

Bu tez, 1979 yilinda Iran’da meydana gelen Islam Devrimi’nin
Tiirkiye’deki Islamci  hareket iizerindeki etkilerini incelemeyi
amagclamaktadir. Bu ¢alismada, Iran’daki Islam Devrimi sonrasinda
Tiirkiye’de Islamci hareket igerisinde Iranci Islamci bir yapmin
olustugu savunulur. iranci Islam(cilik), 1980’lerde ve 1990’larda etkisi
arttirmig ve 2000’11 y1llar ile birlikte zayiflamigtir.

Anahtar Kelimeler: Iran Islam Devrimi, Islamcilik, Iranc1 Islam(cilik)
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CHAPTER |

INTRODUCTION

Insanlar hangi diinyaya kulak kesilmisse obiiriine sagir.*

Iranian Revolution had a significnt impact on international relations and
socio-cultural structure of the Middle East region and as well as the way,
in which Islamism is perceived. After the revolution, the US policy
changed dramatically in the region. In the late 1970s, phrases to define
terrorism or fundamentalism were transformed in response to the
developments in the aftermath of the revolution. Although the term ‘Arab
terrorism’ was used in 1960s and 1970s, after the revolution in 1979, this
was changed to ‘Islamic fundamentalism’, ‘militant Islam’ and ‘Islamic
terrorism’.? Iranian Revolution also challenged the relationship between
Islam and politics. The revolution strengthened, spread and legitimized the
Islamic revolutionary ideas. It invigorated Islamist challenges to the
authority of secular states and raised the questions about the legitimacy,
governance and authority.? Iranian Revolution became a turning point. In

this respect, the Iranian Revolution had significant influences on Turkey.

! A small part from ismet Ozel’s poem: Icimden Su Zalim Siipheyi Kaldur.

2 Kambiz GhaneaBassiri, A History of Islam in America: From the New World to the New
World Order, (Cambridge and New York: Cambridge University Press), 2010, 307.

® Vali Nasr, “The Iranian Revolution and Changes in Islamism in Pakistan, India and
Afghanistan” in Ed. Nikki Keddie and Rudi Matthee, Iran and the Surrounding World:
Interactions in Culture and Cultural Politics, (Washington: The University of
Washington Press), 2002, 327.



Perceptions towards Iran and understandings of Islamists towards Islam in

Turkey got changed after the revolution.

The governments of Turkey maintained its relations with new regime in
Iran, which was established after the revolution. Although economic and
political relations maintained, the government of Turkey was concerned
about the territorial integrity of Iran. Since there was a painful process
after the revolution in Iran, Turkey was concerned about the end of status
quo and establishment of a Kurdish state within Iranian territories.
Expansion of religious revolutionary ideas to Turkey was also another
source of concern for Turkey. Exporting the revolutionary ideas and the
revolution were among the bases in foreign policy objectives of the new
regime in Iran. In this context, theocratic characteristic of Iranian regime

was perceived as a threatening factor by secular Turkey.

Islamism in Turkey developed without a direct opposition to the state and
had no such an ideal of establishing a sharia state. However, Iranian
Revolution challenged this rather ‘moderate’ stand of Islamists. Islamists
in Turkey perceived Iranian Revolution in different ways. While some
groups welcomed and supported the revolution, others opposed and
criticized it. However, there was discontent about Iran and the Shii
characteristic of the revolution. As a result there have been divergences
among Islamist intellectual life in Turkey about the revolution. Yet, the
revolution and establishment of a theocratic state based on Shii Islam
became a model for some Islamists in Turkey that they were encouraged
to establish a sharia state inspired by Iran. A group of people, which 1 call
as Iran-inspired Islamists, were influenced by the revolution and the ideas
of Ayatollah Khomeini. They defined Khomeini as the leader and referred

him as the /mam. Without taking the characteristics of Iranian Revolution
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into consideration, these Iran-inspired Islamists, most of them coming
from Sunni tradition, differed from the Islamists in Turkey and initiated
the emergence of a new school, Iran-inspired Islam(ism), within radical

Islamic discourse.

Iran-inspired Islam(ism) created a different path in political Islamic
literature. In this thesis, | will explain this new school, which benefits
from radical Islamic Sunni discourse and, at the same time, differs from it
in terms of attitudes towards revolutionary Iran and the Shii Islam. Even
though there are studies comparing Iran and Turkey in terms of cultural,
economic and political interaction, studies about religious interactions
between these two countries are limited. Being an output of these religious
interactions, Iran-inspired Islam(ism) is an outstanding subject, which has

not been studied. This is why this thesis have been conducted.

The main plan in the thesis will be as follows: In the first chapter I will
look at the Iranian Revolution at 1979 and the general intellectual life in
Iran before the revolution. Since it became subject to many studies, firstly,
| will explain the theories on Iranian Revolution under two classifications,
which are development based explanations and culture-religion based
explanations of the revolution. Then, since the religion became the main
force in the revolution, | will explore the Shii Islam and Ayatollah
Khomeini’s re-institutionalization of religion. In this context, Khomeini’s
Valayet-i Fagih Theory and regional and international dimensions of
Iranian Revolution will be defined. In addition to these, contributions of
Iranian intellectuals to the revolutionary process are also noteworthy. In
this respect, contributions of Jalal-al Ahmad, Ali Shariati and Ayatollah
Motahhari will be stressed on. In this chapter, the significance of Iranian



Revolution in international relations, regional politics and Islamist

discourse will also be analyzed.

The second chapter will focus on Turkey’s on the Iranian Revolution. In
this chapter, answers to questions of ‘how did Turkey perceive the Iranian
Revolution?” and ‘what were positions of the state and society about the
revolution?” will be looked for. As a result, different perceptions and
reactions of several Islamic circles and the state towards Iranian
Revolution will be explained. In this chapter, significance and influence of
the revolution on Turkey as a state and on the society of Turkey will be
separately tackled. At the end of this chapter, a background to oppositions
or collaborations of several Islamic circles and several political groups

towards Iranian Revolution will be provided.

The third chapter will examine the Iran-inspired Islam(ism). Before
explaining it, I will briefly focus on political Islam, or Islamism, to locate
Iran-inspired Islam(ism) in a more comprehensible manner. Then, | will
focus on the Iran-inspired Islam(ism). In this respect, firstly, I will focus
on the the Iran-inspired Islam(ism) within several explanations in relation
to the revolutionary phases in Iran, and in the context of leadership and
faith. Within this context, two sides of Iran-inspired Islam(ism) will be
explained: the political side and the religious side. Then, | will broaden the
scope by analyzing the Iran-inspired Islamists and intellectuals, and Iran-

inspired journals, newspapers and periodicals.

As Iran-inspired Islamists and intellectuals, | analyzed contributions of Ali
Bulag, Atasoy Miiftiioglu, Erciimend Ozkan, Mehmet Metiner, Kenan
Camurcu and Nureddin Sirin. By referring to their contributions and

discourses, | classified them in two groups: Periodical Iran-inspired
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Islamists and Ideological Iran-inspired Islamists. While deciding on these
people, | chose these people on the basis of their availability to make
interviews and availability of their complete. There are also other
Islamists and intellectuals that can be categorized as Iran-inspired. Some
of them, I will not give their names, did not admit my requests to have an
interview and | was not able to reach their published and unpublished

works. Thus, I limited this study with these names.

In addition, | benefited from Iran-inspired journals, newspapers and
periodicals such as Diisiince, Sura, Iktibas, Istiklal, Sehadet, Tevhid and
Selam in the thesis. While deciding on these, | paid attention to editorial
boards and cadres, and their publications about Iran and the revolution.
There are more journals that are published by Iran-inspired Islamists and
intellectuals, but it would broaden the concept of this study. Thus, |
limited the scope of thesis with certain journals, newspapers and
periodicals.

Another issue that | have to note is the reason why I did not cover the
Hezbollah Community and the Jafari Community in Turkey in this study.
Hezbollah is a Kurdish-Islamist organization with two main groups, which
were [lim and Menzil. Menzil was pro-Iranian while /lim was oriented by
Hiiseyin Velioglu within Ikhwan ideology of Saed Havva. In the
competitions between these two groups within Hezbollah, /im under the
leadership of Velioglu neutralized Menzil by force and became the only
group leading Hezbollah. Today, Hezbollah is not such an active group as
it was in 1990s. Because of [lim’s critical stance against Iran, | did not
include Hezbollah in this study. Jafaris are a religious community that
believes in Shii Islam. Thus, I exclude them from the issue of Iran-inspired

Islam(ism). Since they are followers of Shii Islam as a religious
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community, their dependence on Iran and Shii Islam has developed in an

expected way.

| know that there is still a long way to go to make this thesis a perfect one.
So, for any errors or inadequacies that have remained in this work, the
responsibility is entirely my own. This is only a step to a different world

waiting to be discovered.



CHAPTER 2

IRANIAN REVOLUTION IN 1979

At the dawn of Islamic Revolution, the protests begin against Mohammad Reza
Shah. Protesters raised their voices against his repressive policies and oppose
arrests of opponents. Many opponents escaped to Europe, especially to France.
Mohammad Reza calls his Prime Minister Huveyda and says: “When there was a
riot against De Gaulle in France, his supporters came together in Champs
Elysees. Where are my supporters?” Huveyda replies: “They are in Champs
Elysees, Your Majesty! 4

2.1 Introduction

February of 1979 witnessed the collapse of 2500 year-monarchy of Iran
and Shah Regime was toppled down by a coalition of workers, bazaaris,
urban people and ulama. One of the most loyal allies of United States with
exorbitant revenues from oil, and one of the largest armies of the world
with equipped finely in terms of technical and physical points was broken
down by the end of popular uprisings. Shah was considered as being ruler
of such a powerful army and immense bureaucracy that equipped with
ultramodern weapons, helped by an efficient secret police network,
bolstered by well-financed patronage network and flourished with

enormous income derived from oil.> Then, what happened insomuch

* Fred Halliday said this in a conference about the 30th anniversary of Iranian
Revolution.  https://www.youtube.com/watch?v=f_XZckhB360  Date = Accessed:
24.01.2015

®> Ervand Abrahamian, Iran Between Two Revolutions, (New Jersey: Princeton University
Press), 1982, 496


https://www.youtube.com/watch?v=f_XZckhB360

Shah’s regime was strong? Many groups coming together from different
social groups and different ideologies were united around only one
purpose, which was ‘Death to Shah!” What brought these people together
against the Shah? Abrahamian answers these questions that ‘“the
revolution erupted not because of this or that last-minute political mistake;
it erupted like a volcano because of the overwhelming pressures that had
built up over the decades deep in the bowels of Iranian society.”® This
surprising attempt against the powerful monarchy and its more surprising
culmination of establishment of a “sharia state” under the leadership of
Ayatollah Khomeini caused world’s turning their face to Iran. Iranian
Revolution drew attention of many social groups and scholars both from
the West and the East. As well as the world turned their attention to Iran,
for some it was an unexpected event. For instance, Theda Skocpol, as a
well-known expert on revolutions, then wrote that Iranian Revolution
challenged her previous works about the causes of social revolutions’ and
Kalim Siddigi® said he was unaware of a state like Iran before the

revolution.® Ali Bulag, an Islamist intellectual in Turkey, never expected

® Abrahamian, History of Modern Iran, (New York: Cambridge University Press), 2008,
155.

" In Skocpol’s words, “the revolution came as a surprise to outside observers, which
included American friends of the Shah, journalists political pundits, and social scientists
including those like me, who are supposed to be experts on revolutions.” Theda Skocpol,
“Rentier State and Shi'a Islam in the Iranian Revolution”, Theory and Society, 11:3 (May,
1982), 265.

& An eminent and respected Pakistani British Islamic activist studying Iran. For more
information: Stages of Islamic Revolution, Open Press, 1996 in English and Islam
Devrimi’'nin Asamalari, EKin Yaymlar, Istanbul, 1997 in Turkish.

° Siddigi emphasizes that he was unaware of the Islamic potential in Iran before the
revolution. See the private interview with Atasoy Miiftiioglu in 16.01.2015.
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such an event to be in Iran.’® Even Jimmy Carter, USA President during
the time, so unexpected the revolution that he called Iran as ‘the island of
stability’ in a volatile region and the fall of the Shah occurred within
months.™ Islamic Revolution was unique in the annals of modern history
in that it brought to power not a new social group equipped with political
parties and secular ideologies, but a traditional clergy armed with mosque
pulpits and claiming the divine authority to supervise all temporal

authorities, even the country’s highest elected representatives.*?

In this regard, this chapter is composed of five parts. In the first part of
this chapter, it will be emphasized that although religion is considered as
the main propellant power of the revolutionary process, this process was a
complex combinations of different segments such as economy,
international condition, politics and religion. Religion was not the only
factor. Since the Shii Islam was one of the components of the revolution
and the state that was established after the revolution was inspired from
Shii ideology, main assumptions of Shii Islam had to be taken into
consideration. Therefore, after explaining views on the Iranian Revolution,
I will maintain with the main assumptions of Shii Islam in second part. In
this brief view of Shii Islam, the evolution of it with Safavid Dynasty, its
historical process and its main guidelines will be explained. Intellectual
life was also nourished by Shii Islam in Iran just before the revolutionary

1 Ali Bulag says that he studied Persian for 12 years and he never considered the
possibility of an Islamic Revolution in Iran. See the private interview with Ali Bulag in
06.03.2015.

' Anoushirvan Ehteshami, Iran and The Rise of Its Neoconservatives : The Politics of
Tehran's Silent Revolution, (London:New York: 1.B. Tauris, London:New York), 2007,
Xi.

12 Abrahamian, Iran Between Two Revolutions, (New Jersey: Princeton University Press),
1982, 530.



process. Since the founders of new state, for example Khomeini, benefited
from both secular and religious intellectuals’ ideas, the intellectual life in
pre-revolutionary Iran deserves to be discussed. In the third part of this
chapter, this issue will be tackled and Ayatollah Motahhari’s, Jalal al-
Ahmad’s and Ali Shariati’s ideas, their contributions to revolutionary
process will be sought to explain. After a brief analysis of pre-revolution
intellectual life, in the fourth part, Khomeini and his Valayat-e Fagih
theory will be discussed. Khomeini was the most profound leader of
revolutionary movement. He formulated his theory in the context of
requirements of time. In other words, he based his theory on Shii ideology
and shaped it within a populist discourse in a way that met demands of
people. Thus, it is notable to discuss Khomeini’s views on state and
society. Iranian Revolution and its Islamic character had a significant
influence both on the West and on the Islamic societies. In the fifth part of
this chapter, international dimension of Iranian Revolution will be
discussed. After the revolution, Iran and Khomeini aimed to spread the
revolutionary idea to the all Islamic societies. To achieve this, export of
revolution was determined. In reaction to this, regional powers in the
region followed a policy against Iran. Idea of revolution’s export and the
impact of Iranian Revolution in the region will be held as the minor issues

of the last part.
2.2 Literature on the Iranian Revolution in 1979

Iranian Revolution created an important reaction in the world and it was
sought to be understood by different perspectives and ideologies. It broke
out as an accumulated reaction against Shah’s Iran. There is considerable
number of works on Iran Islamic Revolution and most of them are
significant contributions of the scholars on the perception and explanation

of the issue. Since it is beyond the scope of this thesis to make a detailed
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analysis of revolutionary process, | will settle with giving brief
information about the literature about the Iranian Revolution. While doing
this, firstly, 1 will explain contributions of some scholars on Iranian
Revolution. Looking from different perspectives to Iranian Revolution, |
will try to explain the scholars’ contributions from economic analysis of

revolution to political and ideological effects.

There are contributions about the role of Shii Islam and Islamic culture in
bringing people from different ideologies together and put the Shii Islam
as the main dynamic of the revolution. Even though, to some extent,
taking the religion into account while studying the Iranian revolution is
important, it is not sufficient to explain the whole revolutionary process.
There are also various reasons in addition to religion that brought these
people together from different ideologies and caused the strengthening of
clerics. I should note that in the classification of scholars | considered the
role of religion in their contributions. In this respect, | will endeavor to
display whether the religion was the main factor. “To what extent the
revolution was led by the religion and to what extent it was led by social
and economic factors?”*? It is the fact that the revolutionary process was
dominated by the religious ideas. Although the religion, Shii Islam, is
introduced as the major factor that accelerated mobilization of people, and
the clergy is considered as the leading actor of masses, they were only two
of the factors and there were also different motivations. From this point of
view, | categorized the ideas of scholars in terms of their priority about
religion in their contributions. Thus, two groups of scholars will be
defined. First one is the development based model that consisted of
contributions of Fred Halliday, Ervand Abrahamian and Mansour

3 Fred Halliday, “The Iranian Revolution”, Political Studies, Vol. XXX, No. 3, (1982),
437.
11



Moaddel. These scholars’ explanation gave lesser priority to the role of
religion. While explaining the Iranian Revolution, they emphasized the
development and modernization processes, policies of Shah and these
policies’ causes on the society. The second one is the culture and religion
based model that composed of Theda Skocpol, Hamid Algar and Said
Amir Arjomand. These scholars gave more attention to the role of religion
in Iranian Revolution. They tried to define the role of Shii clergy, its
authority on Iranian society and leading role of Shii beliefs in the

revolutionary process.
2.2.1 Development Based Model

To begin with; Fred Halliday defines the relation between the role of
imperialism in Iran in 1970s and the failure of White Revolution'* that
provided the social and economic context for the revolution.* For him, the
revolution was a product of contradictions.® These contradictions were
caused by the uneven development. The Iranian economy was dependent
on oil revenues. The rates of agricultural and industrial production in the
Iranian economy were not sufficient. The revenue coming from these
fields were limited. There was a growing gap between the incomes of
upper classes and the others. Unemployment was very high. Increasing

urbanization in cities, increasing demands of people for their basic needs,

 White Revolution was an attempt to westernize and develop the country economically,
socially and culturally, to make land reform, to strengthen social conditions of women, to
increase the rate of literacy in the country. It was tried to apply during Shah Mohammad
Reza rule. It was opposed by ulama.

1 New Left Review’s November-December 1987 Issue, p. 30,
http://newleftreview.org/1/166/fred-halliday-the-iranian-revolution-and-its-implications
Date Accessed: 26.02.2015

16 Siileyman Demirci, “The Iranian Revolution and Shia Islam: The Role of Islam in the
Iranian Revolution”, History Studies, 5: 3, (May 2013), 47.
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http://newleftreview.org/I/166/fred-halliday-the-iranian-revolution-and-its-implications

increasing rates of unemployment, dissatisfaction of bazaaris and opposes
of ulama to possible returns of the White Revolution prepared an
discontended mass before the revolution. Halliday refers to the social and
economic character of Iran and the power of traditional social forces that
were able to bring people together and make the revolution. As a result,
from Marxist and liberal ideologies to religious forces a large front of
opposition emerged under the leadership of Khomeini. It was a populist
choice. For Halliday, it was a populist alliance to come together under a
Mullah, Khomeini.

Another explanation of Iranian Revolution in terms of significance of
economic development rather than impact of religion was provided by
Ervand Abrahamian. Similar to Halliday, he explained the causes of
revolution with unequal development and he reached the conclusion that
the clergy’s role in the revolution was limited. According to him, Iran
witnessed crucial social and economic transformations during the period
between Constitutional Revolution in 1905 and Islamic Revolution in
1979. There were attempts for rapid modernization of the country both
during Reza Shah and his son Mohammad Reza Shah periods. This rapid
social and economic modernization of the country expanded the gap
between the rich and the poor. “The processes of urbanization and
industrialization, the expansion of educational and communication
systems, the creation of a centralized_and the creation of centralized
bureaucratic state all served to swell the ranks of the modern classes,
especially the intelligentsia and the industrial proletariat, and to reduce the
relative size of the traditional classes, notably the bazaar petite bourgeoisie

and its clerical allies.”*” “Some socio-economic changes on the one hand

7 Abrahamian, Iran Between Two Revolutions, (New Jersey: Princeton University Press),
1982, 530.
13



undermined patrimonial ties between traditional patrons and their clients,
and on the other hand strengthened class consciousness among the modern

sectors of the population.™®

Modernization could not be successful in establishing links between the
society and the government. This created a kind of structure that most of
the population could not be able to reach channels to communicate with
the political system or to enter the process of policy determination. In
addition, bazaaris and the ulama, with the concern of losing their social
power, opposed to modernization policies of Shah. In this way, the
pathway going to the revolutionary process was opened. As Abrahamian
argues “under the Pahlavi Monarchy, state autonomy brought not
institutional strength but social isolation; and social isolation, in turn,
brought weakness and vulnerability to revolution.”*® In the end, as a result,
not because of rapid development or modernization attempts, but because
of uneven development and the lack in the extension of policies towards

the society, Iran entered the revolutionary process.

Unlike Halliday and Abrahamian, Mansour Moaddel does not overlook
the religion and ideology. However, he explains the revolutionary process
referring to both the economic development with modernization policies
and the religion. He tackled the ideology as the independent factor about
Iranian Revolution in 1979. Increase in oil prices in 1970s increased the
state revenues. This increase in revenues enabled state the ability of
spending much money on modernization policies and military. This
accelerated tensions in state and society relations. Corresponding with

Iranian Revolution, he developed an alternative approach that focuses on

|pid, 530-531.

19 Abrahamian, Radical Islam: the Iranian Mujahedin, (London: I.B. Tauris), 1989, 11.
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the discourse, ideology and changes of it. According to him, Islamic
revolutionary discourse was not an ideology that rested on Shii Islam or
ulama, but “it was produced by diverse ideologues as a result of the
dialectic between the state and its opponents in a broad episodic
context.”® To exemplify it, he initiates the year 1953 and after, when
nationalist Mosaddeq government was overthrew by US and Britain with a
coup. For him, this coup affected the nationalist and secularist ideologies
that after the coup, secularism began to decrease and Islamic revolutionary
ideology began to rise. The period of Reza Shah, the father of Mohammad
Reza, was also the years of modernization policies that Reza Shah made
attempts to modernize country. He also tried to apply West-inspired
modernization policies. However, why Islamic revolutionary ideas did not
grow in such a great circle during the rule of Father Shah? Moaddel
explains it by comparing the rules of two Shahs. “Although the ideology
of the state under Reza Shah and under his son, Mohammad Reza Shah,
was similar, Reza Shah's secular and anticlerical policies did not lead to
the rise of Islamic opposition because the Shah's cultural policies and the
dominant cultural trend in society belonged to the same ideological
universe.”?t On the other hand, during Mohammad Reza’s rule, the
practices of state and the demands of Islamic opposition were not mutual.
White Revolution offered education of women, regulating women’s role in
terms of socio-economic condition and land reform. These were
unacceptable for ulama. With results of economic policies that increase in
state’s revenue did not reverberate to the society, Islamic opposition used

this problem and strengthened. In mass protests between 1977 and 1979,

% Mansour Moaddel, “Ideology as Episodic Discourse: The Case of the Iranian
Revolution”, American Sociological Review, 57: 3, (Jun., 1992), 375.
2! Ibid, 375.
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the religion together with its rituals and symbols enabled protesters the
ability to communicate and brought them together under the protests
against Shah. Shii discourse was a means of opposition against monarchy.
Iranian Revolution and overthrow of Shah Regime displayed the

increasing importance of religion and decline of secularism.
2.2.2 Culture and Religion Based Model

In contrast to development based explanations of Iranian Revolution, the
culture and religion based model explains the revolution by giving more

attention to role of clergy and Shii doctrine of Islam.

To begin with, Theda Skocpol, in her article written after Iranian
Revolution, developed a new argument, differently from her previous
book on social revolutions??, and she introduced Shii Islam as the one of

the major factors that took Iran to revolutionary process.

Shii Islam was both organizationally and culturally crucial to
the making of the Iranian Revolution against the Shah.
Radicalized clerics disseminated political ideas challenging
the Shah. Then the networks, the social forms, and the central

myths of Shi‘a Islam helped to coordinate urban mass

22 Skocpol argues that the Iranian revolution was a social revolution, but it challenged the
expectations of revolutionary causation that Skocpol theorized through comparatiye
historical research on the French, Russian and Chinese revolutions. Social revolutions,
according to Skocpol, "are rapid, basic transformation of a country' s state and class
structures, and of its dominant ideology. Because the Iranian revolution was mass-based
and transformative of basic socio-cultural and socioeconomic relationships in Iran, "it
surely fits more closely the pattern of the great historical, social revolutions than it does
the rubric of simply a political revolution, where only governmental institutions are
transformed." Skocpol, States and Social Revolutions: A Comparative Analysis of
France, Russia and China, (Cambridge: Cambridge University Press), 1979.
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many people moved to urban areas from rural areas.

resistance and to give it the moral will to persist in the face of
attempts at armed repression. All of this meant that a very
"traditional” part of Iranian life - albeit a traditional part
fitting in new ways into a steadily changing modern
sociopolitical scene - provided crucial political resources for
the forging of a very modern-looking revolutionary
movement. Many social-scientific theorists of revolution
have argued that revolutionary ideologies and organizations
must convert and mobilize mass followings before a
revolution is possible. Actually, this has rarely been the case
in social revolutions of the past, which "were not made," but
came unintentionally on all concerned. In Iran, uniquely, the
revolution was "made" - but not, everyone will note, by any
of the modern revolutionary parties on the Iranian scene: not
by the Islamic guerillas or by the Marxist guerillas, or by the
Communist ("Tudeh™) Party, or by the secular-liberal
National Front. Instead it was made through a set of cultural
and organizational forms thoroughly socially embedded in
the urban communal enclaves that became the centers of
popular resistance to the Shah. %

For her, social revolutions were not the products of rapid modernization
periods, but she admits the effect of rapid modernization in Iranian

Revolution.?* After the rapid modernization policies and industrialization,

unemployment and increasing social problem with urbanization affected

the socio-economic structure of Iran. The results of all these were social

%8 Skocpol, “Rentier State and Shi‘a Islam in the Iranian Revolution”, Theory and Society,

11: 3, (May 1982), 275.

% \edat Giirbiiz, “the Iranian Revolution”, Ankara Universitesi SBF Dergisi, 58-4, 109.
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disruption and disintegration of society. “In the end, Shii Islam was
organizationally and culturally crucial to the success of the Iranian

Revolution in bringing down Mohammad Reza Shah.”?

Secondly, studying on Shii Islam, Islamic Revolution and Khomeini,
Hamid Algar proposes Shii Islam and its leading guidance under the
leadership of Ayatollah Khomeini as the main causes of Iranian
Revolution.?® According to him, there is a different side of the revolution
in Iran. Even though the other revolutions around the world seeks to refuse
residuals of past and the history before them, create an alternative sense of
history and locate the new order against the old one, Iranian Revolution
escalated on Islamic legacy of Shiism. Algar insists on the efforts and
struggles that are seeking to limit the effect of the Islamic Revolution
within the boundaries of Iran.?” To achieve this purpose, the Revolution’s
Shii identity is emphasized and it is presented to the world as a Shii

Islamic movement. He asserts:

Whereas the Russian, Chinese, and other revolutions, at least
in theory, seek to negate the past in a radical fashion, to react
against it, on the contrary, Islamic Revolution is the
continuation, the culmination of an important part of the
Islamic heritage of Iran. In one sense the beginning of the
heritage comes with the introduction of Islam to Iran in the
seventh century of the Christian era. In a more immediate and

important sense, the appropriate point of departure for our

»Demirci, “The Iranian Revolution and Shia Islam: The Role of Islam in the Iranian
Revolution”, History Studies, 5: 3, (May 2013), 47.
% 5. Sadegh Haghighat, Six Theories About the Islamic Revolution’s Victory, (Islamic
Culture and Relations Organization, Tehran: Alhoda Publishing), 2000, 24.
2" Hamid Algar, The Roots of the Islamic Revolution in lIran, (Oneonta: Islamic
Publications International), 2001, 13.
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examination of the historical background of the Revolution is
the early part of sixteenth century, which sees the conversion
of Iran into the only country in the Muslim world with a
majority adhering to Shii school of thought.?

Lastly, Said Amir Arjomand presents a model that makes emphasis on
religion and authority of clergy. For him, there were three groups, which
were mostly affected by Pahlavis’ policies. These groups were the tribal
chiefs, who lost their privileges with land reforms, the Shii clergy, whose
authority was under attack because of taking control of the Pahlavi
Monarchy and the big landlords.?® Opposition to Shah brought these
groups together. For Arjomand, clergy had the legitimate authority to
perform the leadership. Clergy was powerful in societal domain that it was
respected by Iranian people. Due to 1979, clergy increased its authority
not only in the religious sphere, but also in politics. This brought clergy to
the leadership of revolutionary movements. At the end, Shii Islam became
the leading factor of Iranian Revolution. Shii myths like martyrdom and
suffering became the main characteristics and ideals of the revolution.

In addition to these, Arjomand does not admit the revolutionary role of
peasants and industrial working class in the Iranian Revolution. For him,
out of peasants and workers in industry, there were two other actors in the

revolution:

The two most important coalition partners of militant
clerics consisted of the new middle class -government

employees, school teachers, the intelligentsia and the

% Ibid, 14.
%% Said Amir Arjomand, “Iran’s Islamic Revolution in Comparative Perspective”, World
Politics, 38: 3 (April 1986), 390-391.
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white-collar workers in the service sector- and the

traditional bourgeoisie in the bazaar.*

Although Arjomand admits the causes of rapid change of society, he
emphasizes the role of religion in the formation of revolutionary
movements. For him, when there was a conflict between state and society
in Iran, the clergy, as the legitimate authority of religion, became the

leader of Iranian nation.

In conclusion, there are several contributions of different scholars to
explain the Iranian Revolution. Despite Shii revolutionary ideology is
admitted as a fact that played role of a unifying actor of Iranian
Revolution, it is, of course, one of them, but not the only one. In my
opinion, modernization process of Iran has a long history that finds its
bases in period of Qajar Dynasty. With the dissolution of Qajars, Pahlavis
took the rule of the country and maintained modernization policies. The
international relations of Iran, policies of Shah and political economy of
oil industry affected the Iranian politics and Iranian society. Mohammad
Reza Shah developed close relations with US and West. These relations
went so further that Iran became one of the best allies of US in the region.
1970s became the years that oil prices increased and oil producing
countries relatively got richer. In addition, the period of after the Second
World War witnessed to the rise of political Islam and revolutionary ideas
within Islam and decline of secularism. In Iran, topple of Mosaddeq
government in 1953 with a coup accelerated decline of nationalist and
secularist politics in Iran. Religion’s effect in social and political life rose.
In 1970s, the increase in state revenue did not reflect on society. In
addition to these, the policies of Mohammad Reza Shah such as White

Revolution increased the socio-economic gap between the classes of

% 1bid, 392.
20



society. While urbanization was increasing, unemployment rate was also
increasing. As a result, opposition movements against Shah, his foreign
relations and his domestic policies increased. Religion’s role, in this
context, was like a means that was able to bring the masses together.
Failure of modernization policies and uneven economic development
created a dissatisfactory social structure.®* Shah was unsuccessful in
presenting his modernization policies to people and his monarchy was
unsuccessful in sharing the revenue coming from oil money with the
society. Shah built a political system based on secret police service,
SAVAK,* and he tried to control the opposing movements. SAVAK even
went so far that it extended the controls on all spheres of public life;

political parties were banned, censorship was extended.*® The uneven

%1 Ryszard Kapuscinski, in his book ‘Shah of Shahs’, conspicuously reveals the economic
condition of Iran during Mohammad Reza Shah. Kapuscinski explains the economic
revenue of state coming from oil and Shah’s policies. As he narrates: “In 1973, Shah was
making a statement to journalists. He was speaking about the increasing oil prices. Qil
prices had risen to 4 times. Iran was gaining 5 million dollars from oil, its revenue
increased to 20 million dollars. Shah declared that he would make Iran, which was a
backward and poor country, the 5" superpower of the world. He said to a journalist from
Der Spiegel that in 10 years, Iran would have the same living standards like Germany,
France and England had. Speaker asked him that whether it was possible that these
countries needed very long years to reach these living standards. Shah answered this
question as “Yes, of course’. See, Ryszard Kapuscinski, Saklarin Sahi, (Istanbul: Habitus
Yayincilik), 2012, 46-47.

¥ SAVAK (Sazeman-e Ettelaat va Amniyat-e Keshvar or Organization of Intelligence
and National Security) established by Mohammad Reza Shah for intelligence and control
of opposing movements.

% Kapuscinski exemplifies policies of SAVAK as following: “SAVAK was organized in
all levels of society. People were suspected about themselves that one of them would be a
SAVAK agent. Speaking freely in public sphere was impossible. At any time, there
would be a SAVAK agent. People were afraid of using some words such as depressing,
darkness, torture, hell, cage and pocketing. These words would have implications about
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development, unequal sharing of state revenues combined with oppressor
governing of Shah brought masses together and opened the way to
revolution. In the scope of these crises, Shii Islam was introduced as a
unifier of masses. Shii Islam was already effective among people. When it
was fed with populist ideas of ulama, especially Khomeini, it provided the
clergy basis for leadership of anti-Shah and anti-regime movements. As a
result, religion was considered as the major factor of revolutionary

process.

At this point, the question of historical background of Shii Islam,
especially the Ithna Ashariyya® Shiism, its themes, doctrines and
contributions to Islam, which are one of the main themes of this thesis,
come to the minds. What are the main aspects of Shii Islam, which
became so effective in the Islamic Revolution and shaped its destiny*>?

2.3 Shii Islam

Islamic Revolution escalated on Islamic legacy of Shiism, which was
accepted in 1501 as the official state religion during Safavid period in

Iran.®® Until the 16™ century majority of Iran was Sunni and so this Sunni

Shah and his regime and the people, who used these words, would be imprisoned because
of opposing to Shah.” See, Kapuscinski, Sahlarin Sahi, 40-46.
% Ithna Ashariyya is one of the branches of Shii Islam. The general idea here I will try to
explain is Ithna Ashariyya line of Shii Islam. Thus, instead of Ithna Ashariyya, | will use
Shii Islam or Shiism.
% Of course, the religion cannot be considered as the soul explanation, which determines
the Iranian Revolution, but one of the important factors. As | discussed the other causes
of revolution above, there are more factors that caused the revolution. However, | believe
that Shia political ideology played its role on the establishment of new state and its
institutions.
% Mohammad Amjad, "Shi'ism and Revolution in Iran." Journal of Church and State 31:
1, (1989), 40.
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population was compelled to convert to Shii Islam. To provide this,
Safavid Dynasty followed two ways: First of all, they had to base their
roots to a personage, who could be one of the influential and celebrated
clerics of Shii theology. Bearing in mind this, they alleged that their roots
were coming from the 7" Imam Mousa Kazem.*” Secondly; since there
was a lack of Shii ulama in Iran that needed to institutionalize the Shii
doctrine, they had to ‘import’ Shii mullahs from Iraq, Lebanon and
Bahrain.® In this way, they found an ideological reference to strengthen
their rule. Forming the state’s identity with Shiism, they applied their
politics by declaring or by force from time to time.*® However, religious
identity of Safavid Dynasty was much closer to Alevi understanding than
Shii Islam, when compared with today’s understandings. Shii Islam began
to take its shape with Qajars. After the collapse of Safavid Dynasty,
institutionalization of Shii ulama had continued in Iran. It evolved to a
more powerful structure in terms of social and economic conditions with

Qajar Dynasty and Pahlavi Dynasty. Condition of Shii ulama advanced

% There are some discussions about the origins of Safavids. According to Hamid Algar,
coming from the 7" Imam Mousa Kazem was a false genealogy manufactured by
political reasons. In fact, Safavids were of Turkic or ultimately Kurdish descent. See,
Hamid Algar, The Roots of the Islamic Revolution in Iran, Islamic Publications
International, Oneonta, 2001, p.18 Moreover, Minorsky quotes a poem of Shah Ismail,
well-known Safavid Shah, that Shah Ismail considers himself as the child of Fatima
(Daughter of Prophet Mohammad) and Ali (4™ Caliph), and the Pir of Twelve Imams:
“Adim Sah Ismail Hakkin sirriyim, Ciimle gazilerin men serdariyim, Anamdir Fatima
atam Ali’dir, Men Oniki Imam’in da piriyim.” See, Vladimir Minorsky, Bulletin of the
School of Oriental and African Studies, University of London, Vol. 10, No. 4 (1942),
1042a.
% For more information; Rula Jurdi Abisaab, Converting Persia: Religion and Power in
the Safavid Empire, (London: New York: I.B. Tauris), 2004
% Craig A. Lockard, Societies, Networks and Transitions: A Global History,
(Wadsworth: Cengage Learning), 2011, 435.

23



with fluctuating trends until its peak in the year of 1979, when it held the

power.

For years, the conflict between Sunni and Shii Islam became one of the
most controversial issues (maybe the most debated one) within Islam. It
certainly has political repercussion specifically in international relations of
the Middle East. Especially in the issue of political Islam, both Sunni and
Shii schools presented different solutions to different problems in the
frame of their worldviews. Throughout the Muslim societies of the Middle
East, these are two antagonistic manifestations of political Islam that are
referenced for political purposes. Even though Sunnis reclaimed Islam as a
means that traditionally legalize and protect the status quo, Shiis appraise
it as an ideology of mass protesting and even a revolutionary ideology.*’
Against the manner of traditional Sunni Islam, which legalizes and

protects the status quo, Shii Islam has developed quite radical attitudes.*

“O1t is a controversial issue that the allegation such as Sunni Islam advocates status quo
and Shii Islam is revolutionary. Although the mainstream of Islamism studying scholars
shares this idea, it is very problematic. The Arab Spring displayed that Sunni-majority
societies also want change and begin protests against governments. This means that
considerations claim them as supporters of status-quo are problematic.

“L Ali Bulag opposes this argument. According to him there are three methods about
changing the governments: Sunnis’ self-possession model, Shiis’ expectancy model and
Haricis’ rebellion model. Sunni model offers to be moderate. However, if the ruler is
oppressor, Sunni model follows two ways. First, if it is possible to topple the oppressor, a
rebellion starts. Second, if it is not possible to topple the ruler, Sunni model offers to
gather more strength and to wait for the right time. Shii model, for Bulag, does not base
on rebellion or opposition. This model considers salvation with return of Imam Mahdi.
Since it does not base on rebellions, there is no a jihad understanding in this model.
However, Bulag alleges, Imam Khomeini, first time, theorized the change of the ruler
without declaring jihad. By this way, he built the Islamic Republic of Iran. Third, Harici
model attempts to change the ruler directly by force. Some of Wahhabi and Salafi

movements follow this model.

24



Peak of Shia Islam and victory of Iranian Revolution in 1979, as a revolt
ideology opposite to oppressive regimes and international active powers in
the region, re-founded Islam with new functions and evoked its impact in
a considerable extent in the region. Sunni political tradition is based on
obedience of people to authority and most of the Sunni ulama, while
emphasizing people’s obedience to one, who keeps the power, are
grounded on the thesis of ‘disorder is better than the governance of one,
who is not just’.*” Sunni Islam asserts the goodness of the worst
administration in comparison with anarchy and disorder. While defending
this, it displayed Prophet Mohammad’s hadith, which is ‘My ummah does
not ally on fault’ and Nisa Sura of Koran that says ‘You who have
believed, obey Allah and obey the Messenger and those in authority
among you. And if you disagree over anything, refer it to Allah and the
Messenger, if you should believe in Allah and the Last Day. That is the
best [way] and best in result.’(Nisa Sura, 4:59)* On the other hand, Shii
Ulama do not a consensus on this issue. Some believed that real successor
of Prophet Mohammad was Twelve Imams and initiated sequence from
Prophet’s cousin and son-in-law Ali. They claimed that this sequence
would come to conclusion with Imam Mahdi, 12" Imam. It is believed
that 12" Imam, Imam Mahdi, disappeared after 100 years of death of
Imam Hossain in Karbala. In addition, it is believed that in the time of
oppression and evil, Mahdi would come again and prepare humanity for

the judgement day.

Sunni and Shii understandings of Islam differ in application of Islam,
interpretation of Koran, the religion, governance, the rulers and etc. To
get on course and at the same time to exemplify the divergences between

%2 fhsan D. Dag1, Ortadogu’da Islam ve Siyaset, (Istanbul: Boyut Matbaacilik), 1998, 22.
“3 http://quran.com/4 Date Accessed: 29.01.2015
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Shii Islam and Sunni Islam, I will content with giving main assumptions
of Shii Islam and especially its Ithna Ashariyya (Twelver Shiism) line that
is the most effective one in Iranian social, cultural and political life. By
this way, the ideology behind the revolution and the influence of Shiism in

the formation of Islamic State will be clearer.

One of the most significant doctrines of Shii Islam is Imamate (Walayat).
Imam is the person, whose kinship is coming from the Prophet
Mohammad and accordingly representative of the Prophet’s rule after his
death. According to Algar, there is no mistake that both Shiis and Sunnis
fully accept and believe in the sealing of prophet hood with the Prophet
Mohammed, they differ in theory of the succession, not merely in the
identity of the successor; but also in the functions of the successor, the
Imam in Shii beliefs, include authoritative explanation of the text of the
Koran, interpretation and extension of Islamic law and the guidance.** The
Imam has the power to control administration, legislation and the military.
Nubuwwa (Prophets’ missions) is a gift from God for humanity to rescue
them from hell and the Imamate is also a gift from God, like prophecy and
its extension, and furthermore, in the absence of the Imamate, the faith
(iman) is not founded.* In other words, it is believed that after the death
of Prophet Mohammad, the Imamate replaced with the prophecy position
in the opinions of Shii ulama. The imam, who is infallible, is the
legitimate successor of the Prophet, and the Imamate comes to fulfil the
prophecy (nubuwwa), just as the way or path is the equivalent of the law.*°

The Imam is the pillar of God’s unity (Tawhid), immune from sin (khaja)

“ Algar, 14.
* Aydin Bayram, Shiism in the Middle East: A Short Introduction, (Raleigh: Lulu
Publishers), 2013, 21.
%8 Sabrine Mervin-Rainer, The Dynamics of Sunni-Shia Relationships, (London: C. Hurst
& Co. Publishers), 2013, 13.

26



and error (dalal).*” According to Shiism, after death of Mohammad, the
leadership had to maintain with his kin and Ali, who was both son of his
uncle and husband of his daughter Fatima, had the priority to be the
leader. In Shii Imamate Doctrine, Ali and eleven Imams*® coming after
him are the just leaders have a divine right for leadership. Out of the last
Imam, all the Imams had children and they sustained the chain of rule. The
last Imam, Mahdi, disappeared and left no children behind him. Shii ulama
solved this problem with the ‘occultation’ (ghayba).*® Ghayba has freed
the Shii community from the need of a ‘visibly’ present political and
religious authority, bypassing possible fragmentations along rival political
lines.>® After the disappearance of Imam Mahdi, different contributions
were made by Shii ulama in respect of the governance, the authority and
etc.: Usuli and Akhbari Schools. It is a debated issue in the history of
Shiism that until the return of Imam Mahdi who will rule the state and

direct the society? Algar emphasizes on this issue’s political implications:

...1f the sole legitimate successor of the Prophet, if the sole

wielder of legitimate authority after him is no longer present

" Arjomand, the Shadow of the God and Hidden Imam: Religion, Political Order and
Societal Change in Shiite Iran from the Beginning to 1890, 35.
“® Eleven Imams after Ali are Imam Hasan (624-670), Imam Hussein (625-679), Imam
Zayn-Al Abidin (658-711), Imam Mohammad Baqir (675-732), Imam Jafar-al Sadeq
(692-765), Imam Musa-al Kazem (744-799), Imam Mousa-al Reza (765-817), Imam
Mohammad-al Jevad (809-835), Imam Mohammad-al Hadi (827-868), Imam Hasan-al
Askari (847-872) and Imam Mahdi (869-then disappeared).
* QOccultation is the belief that the disappeared Imam Mahdi will return and bring the
world the justice. With return of Imam Mahdi, Islamic State will be established and
Islamic law will be applied.
0 Zouhair Ghazzal, “The Ulama: Status and Function”, in Ed. Youssef M. Choueri, A
Companian to History of the Middle East, Malden and Oxford: Blackwell Publishing,
2005, 80.

27



on the earthly plane, that means that inherently any worldly
power that claims to exercise authority must ipso facto be
illegitimate unless it can demonstrate in a clear and
indisputable fashion that it exercises rule on behalf of the
absent Imam. This very important belief has led the Shii
Muslims to assume throughout the major part of their history
a stance of rejection or at best limited acquiescence with
regard to political authority, with regard to de facto existing

authority...>!

In the disappearance of Imam Mahdi, it is believed that the political power
and the state is usurped and lost its legitimacy. Shii ulama, on the other
hand, preferred to reconcile with state in cyclical conditions. In such a
historical environment, Usuli School accepted the authority of
independent reasoning (ijtihad) as essential for the survival of the
community under the guidance of an Imam.®® It raised the issue of
contribution of ulama in practical matters to society by methodizing new
ijtihads. With this contribution, mujtahids were expected to methodize
new ijtihads. On the contrary, Akhbari School rejected the authority of a
mujtahid Imam, one who would deliver his own independent reasoning
over crucial matters, as incompatible with the authority of the imams.>® It
alleged that in the non-appearance of Imam Mahdi, any independent ideas
or opinions could not execute. According to it, until the return of Imam,
hadith and narratives had to accord. Change would be only with the return

of Imam Mahdi. As a side of Usuli School, Khomeini based his theory of

> Algar, 15.
%2 Ghazzal, 81.
* Ibid, 81.
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Walayat-al Faqih on the Usuli theology of ‘society cannot be left

leaderless’.>

Martyrdom is also an important concern of Shii Islam. Although it is a
value of all Muslims that Sunnis also give importance to martyrdom, Shiis
enshrine in a different place thanks to martyrdom of Imam Hussein, son of
Ali and grandson of Prophet, in Karbala. Hussein battled against Yazid,
son of Muawiyeh, of Umayyad Dynasty and lost. Death of Hussein in this
battle is a watershed in the Islamic history. Hussein’s death made
irreparable the division between Shiis and Sunnis: Shiis could never
forgive the Sunni caliph’s murder of the son of Ali.>> Death of Hussein has
a spiritual and profound concernment for Shiis. In the person of him, the
whole fate of humanity when faced with overwhelming and tyrannical
power is seen to have crystallized in a single incident, and the
commemoration of this incident year after year is not merely a matter of
pietistic commemoration.”® In today’s world, especially Shii Muslims, as it
was seen during the fall of Pahlavi Dynasty, used Hussein’s death in
Karbala as a symbol against the tyrannies and repressive regimes. Hussein
is a means of self-identification and struggle for justice against oppressors.
Even though Hussein was martyred, his memory never died in the mind of

Shiis that for many Shiis ‘every day is Ashura, everywhere is Karbala®.>’

To conclude, “The rejection of de facto authorities and the belief in the
virtue of martyrdom have given to Shiism, particularly at certain point in

its history, an attitude of militancy that has been lacking in a large number

* Ali Bulag, Hedefiaki Ulke: Iran, (Istanbul: Cira Yaymlari), 2009, 41.
% P. Clawson and M. Rubin, Eternal Iran: Continuity and Chaos, (New York: Palgrave
Macmillan), 2005, 14.
% Algar, 16.
> John A. Morrow, Islamic Images and ldeas: Essays on Sacred Symbolism, North
Caroline and London: Mc Farland, 243.
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of Sunni segments of the Muslim Ummah.”*® These features of Shii Islam
both constituted and completed the movements and ideologies of masses
before, during and after Iranian Revolution. Establishment of Islamic

State, its constitution and its institutions drew inspiration from religion.
2.4 Pre-Revolutionary Intellectual Life in Iran

Iranian Revolution put an end to the continuous monarchy of 2500 years,
brought down the Pahlavi Dynasty and created a state of Islamic
theocracy. Iranian Revolution in 1979 is the first as an Islamic revolution.
It not only propounded the deep roots of anti-modernism in the history of
Middle Eastern societies but also displayed the possibility of social
evolution and dynamism of integrity of modern-day Islam, politics and
revolution. In other words; like other Islamic movements, Iranian
Revolution is a massive and ideological rebuttal of Western modernism
and it contains revenge with Islam’s local history and in this regard it is a

phenomenon that belongs to quite new and modern times.*

As pointed above, there are variable reasons that caused the revolution. |
briefly mentioned significant contributions of scholars about Iran Islamic
Revolution. They seek to explain the reasons of the revolution by looking
to political, social, economic, etc. condition of Iran before 1979. Here, |
want to mention three intellectuals, two of them are out of ulama® and
their ideas within Iran before the revolution. Since they were also critical
to monarchy in their country and to some extent, they affected Khomeini

and some Islamic intellectuals in Turkey, who are also the subjects of this

% Algar, 17.

* Dagi1, Ortadogu’da Islam ve Siyaset, 12.

% Ayatollahs Shariatmadari and Talegani also can be counted as the carriers’ of criticism
and revolutionary discourse from ulama in those times.
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work; | opted to analyze works of Ayatollah Motahhari (1919-1979),
Jalal-al Ahmad (1923-1969) and Ali Shariati (1933-1977)°%%2

2.4.1 Jalal Al-Ahmad

In his revolutionary semantics, Ayatollah Khomeini borrowed from these
intellectuals, whose influence transcended the context of pre-revolutionary
Iran, and for whom struggling against ‘Western’ imperialism was
central.®® Born in Tehran in 1923, Jalal-al Ahmad was coming from a
clerical family. Even though his background was religion-oriented, he put
distance between his thought and Islam, and he inclined to communist
ideology in Iran. In his youth, he was influenced by Ahmad Kasravi, who
was recognized with militant secular ideas. In 1960s, Jalal-al Ahmad went
to Mecca for duty and pilgrimage and then, he re-discovered the
importance of Islam for Iranian society. In his writings, he bases the roots
of Iranians to Islam and he makes a harsh criticism of secularism and
Westernization. Al Ahmad’s book of Garpzedegi (Plagued by the West)
was the starting point for Iranian intellectual trends that contributed to the

ideology of Iranian Revolution.** For example, Khomeini employed the

61 Jalal-al Ahmad was coming from clerical backgrounds, his family was clerical.
Shariati’s father was a prominent religious scholar and teacher. But neither Jalal-al
Ahmad nor Shariati were clerical and from ulama.
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term garpzedegi constructed by him in his indictments.®® He describes
Garpzedegi as a complex of circumstances, which comes about in the life,
culture, civilization and way of thinking of a people in one spot on the
globe without any kind of supporting cultural context or historical
continuity, or any evolving method of integration, coming about only as a

result of the charity of machines.®®

He rejected the Pahlavi Iran’s
dependency on Britain and oil, and development of corrupted and rough
Westernization and considered that if this status goes invariably, Iran loses
cultural, political and economic independence. For him, this struggle was
between Occidental West and Oriental East, the West was mastering the
technology of modernity, but the East was kept in a state of political and
economic dependency. What he offered as the solution was ‘taming of the

machine’ through indigenization of technology.®’According to him, one

could not become free from the West by becoming Western.®®

Equalizing the penetration and dependency on the West with building a
correlation with culture and economy, his ideas were built on a kind of

anti-dependency theory or Third Worldism:

Occidentosis (illness of Westernization) has two poles or
extremes-two ends of one continuum. One pole is the
Occident, by which | mean all of Europe, Soviet Russia, and

North America, the developed and industrialized nations that

% poulson, 188. quoted from Hamid Algar, Islam and Revolution: Writings and
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can use machines to turn raw materials into more complex
forms that can be marketed as goods. These raw materials are
not only iron ore and oil, or gut, cotton, and gum tragacanth;
they are also myths, dogmas, music, and the higher worlds.
The other pole is Asia and Africa, or the backward,
developing or nonindustrial nations that have been made into
consumers of Western goods. However, the raw materials for
these goods come from the developing nations: oil from the
shores of the Gulf, hemp and spices from India, jazz from
Africa, silk and opium from China, anthropology from
Oceania, and sociology from Africa. These last two come
from Latin America as well: from the Aztec and Inca
peoples, sacrificed by the onslaught of Christianity.
Everything in the developing nations comes from somewhere
else. And we-the Iranians-fall into the category of the
backward and developing nations: we have more points in

common with them than points of difference.®®

He sees the West as the weevils and Iran as wheat and emphasizes the
Western intervention in Iran as an infestation of weevils. As a result of this
infestation, the bran of wheat stays as untouched from outlook, but in fact
the interior is empty. According to him, Westernization of Iran, toxified

and degenerated the Iranian culture and left it to detoriation.

In our Islamic totality, we seemed unsusceptible to study.
Thus in encountering us, the West not only attacked this
Islamic totality (in inciting the Shi‘a to bloodshed in Safavid

times, in playing us against the Ottomans, in encouraging

% Jalal-Al Ahmad, Occidentosis: A Plague from the West, (Berkeley: Mizan Press), 1983,
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Baha'ism in the middle of the Qajar era, in breaking up the
Ottoman Empire after the First World War, in confronting
the Shii clergy during the constitutionalist uprising, and so
forth), but strived to hasten the dissolution from within of a
totality only apparently unified. It sought to reduce us to a
raw material like the people of Africa. Then it would take us
to the laboratory. This explains why foremost among all the
encyclopedias written in the West is the Encyclopedia of
Islam. We remain asleep, but the Westerner has carried us off

to the laboratory in this encyclopedia.”

In this context, Islam is presented as the essence and identifier of the
Iranian civilization and it is indicated that Islam is in struggle with West
for centuries. Creating an opposition between Islam and West, Al Ahmad
offers Islam as a defense mechanism against the cultural attacks of
Westernization. Like Khomeini, he regards Islam, at least Shiism, as a
political and ideological force, which is capable of reshaping and unifying
the Iranian society.”* On the one hand, he holds the religion as a remedy,
on the other hand, he complains about Iranians’ weak religious perception.
He criticizes them as forgetting mosque and mihrap or remembering them

only during Muharram and Ramadan. "

Until his death in 1969, Jalal-al Ahmad focused on alienation of Iran to its
culture under the Westernization and sought to provide solutions to it.
After his death, his ideas and solutions were developed and detailed more
by Ali Shariati.
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2.4.2 Ali Shariati

Unlike Jalal-al Ahmad, Ali Shariati directly experienced the West that he
took education in France for five or six years from 1958/59 to 1964.” In
1960s, which were the peak of Marxism inspired ideologies, he actively
took part in these Marxist movements. Similar to Al Ahmad, he was also
coming from a clerical family. His father, Tagi Shariati, was a religious
scholar. As Shariati proudly stated, his father, more than anyone else, had

influenced his intellectual development.”™

According to him, liberation of oppressed states would be possible only
with including a religious dimension to Third Worldism. Iran, like other
Third World countries, needs two coinciding complementary revolutions.
These are a national revolution and a social revolution. National
revolution is expected to terminate all forms of imperial domination over
cultural, social, political and economic life and revive them again. Social
revolution is expected to end all forms of capitalism and inequality in the
society and built a classless and just society. At this juncture, Shariati
attributes importance to Iranian intelligentsia (rushenfekran). Intelligentsia
can awaken the society, be a guide to people and underpin to these two
revolutions. One substantial characteristic of Iranian intelligentsia is being
member of a revolutionary religion. For him, Islam and especially Shii
Islam is the most revolutionary religion and this leads it to same way with

the two revolutions. As he states:

| am searching for a religion, which provides the scales of
justice to today’s humanity in this living world before the

death, annihilates poverty and class structure, bestows

¥ Hanson, 13.
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freedom and salvation to humanity in this world. Which is

why I am a Muslim and | am a Shii.”

According to Shariati, Shiism was not opium, like any other religions, but
was a revolutionary ideology that permeated all spheres of life, including
politics and inspired true believers to fight all forms of exploitation,
oppression and social injustice.”® He saw the conservative Islam as a
drawback that was generated by ruling classes to desensitize the masses,
which were exploited, and criticized the ulama of being in common
actions with ruling class. He thought that the biggest obstacle for an
Islamic Revolution was Shah and his regime and as well as his crutch
religious functionaries. He employed various commonly understood words
to refer to the Shah or the regime such as ‘Pharaoh’.”” He emphasized to
return to true Islam would not be in the leading of ulama, but by the
progressive intelligentsia. In his book Return, he argued that the Islamic
Renaissance, Reformation and Enlightenment would be brought about

more by intelligentsia than by the traditional clergy.’

Moreover, he
opposes clergy or ulama of being a mediator between people and the God,

and he rejects this. In a conversation with Arnold Toynbee he harps:

A religious man sees himself as the representative of God
and practitioner of his commands in the earth. In such a
condition, people have no right to express their own opinions
and oppose to the religious man. Automatically, the religious
man sees himself as the leader of the society because of not

being approved by the people, but being a religious man.

"™ Ali Shariati, Dine Karsi Din, (Ankara: Fecr Yaymevi), 2012, 111.
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Consequently, he is a man, who is unaccountable! There is
no such a thing in Islam. There is no a class that is called as
clergy in Islam. There is no one between the God and human

beings in Islam.™

Consequently, Shariati, as a thinker who believes in the revolution of the
poor and pious people of Iran, devoted his life to awareness-raising
activities. Nevertheless, Iranian Revolution in 1979 occurred under the
leadership of ulama, whom Shariati harshly criticized, and this condition
opened new horizons in thinking and action not only for Iranian Islamists

but also for Islamists in Turkey.®
2.4.3 Ayatollah Motahhari

Ayatollah Motahhari was one of the most influential mullahs of
revolutionary process in 1970s. Born in a clerical family in Fariman, Iran,
he studied philosophy of Islam in Qom. He took lessons from Ayatollah
Khomeini. In 1940s, when Marxism was very well-known in Iran,
Motahhari sought to challenge Marxism from an Islamist perspective. He
had normal relations with the Shah regime until the uprisings in June
1963. In this year, Khomeini and his followers initiated a revolt against
Shah. In these protests, Motahhari was arrested and imprisoned. He taught
in Hosseinieh-e Arshad with Ali Shariati, but since Shariati became very
prominent in Iran, he stayed in the background. He was familiar with
Western intellectuals that he read Western philosophers such as Bertrand
Russell, Descartes and Hobbes. “He maintained membership within the

clerical class and continued to make an argument for the continued

" Shariati, 197.
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relevance of religious elite.”® Since he wanted to challenge Marxism,
“Motahhari relied on an interpretation of monotheistic ontology, positing
an animal, material, and corporeal side to human existence, on the one

hand, and a cultural and spiritual side, on the other.”®

Motahhari was supporting the leading role of clergy. It was right of clergy
that to lead the Islamic society. On the other hand, ruling of the state by
clergy was controversial. For him, Velayat-e Faqih’s role was different

from Khomeini’s Faqih understanding:

Velayat-e Faqih does not mean that the Fagih himself heads
the government. The Faqih’s role in an Islamic country is one
of being an ideologue, not a ruler. The ideologue’s role is to
supervise the implementation of the right ideology. The
people’s perception of the Valayat-e Faqih... was not, and is
not, that the fugaha should rule and manage the
administration of the state.®®

This shows that the idea of privileged position of the clergy in post-
revolutionary Iranian political system was not an idea that took a broad
participation. As it is seen in Motahhari, the clergy was considered as a
leading actor, not as a supervisory actor.?* However, Khomeini-led clergy
occupied all spheres of political and socio-economic life of Iran.
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After three months of establishment of Iran Islamic Republic in 1979,
Motahhari was assassinated by Furgan, a radical religious organization in
Iran. Khomeini called Motahhari as ‘the fruit of my life.”® Thanks to
Motahhari’s efforts, Khomeini took the ideological control of urban and
industrial parts of the country, which were dominated by leftist and
nationalist groups. Death of Motahhari caused giving more attention and
importance to Khomeini’s personality and ideas. Motahhari, in following
years, became one ®®of the role models of freedom movements and secular

intellectuals.

It is, today, impossible to know how Ayatollah Motahhari, Jalal-al Ahmad
and Ali Shariati would act against Khomeini’s discourse and how they
judge the trajectory of Iran Islamic Republic. However, it is fact that their
ideas and formulations still effective both in Iran and Turkey. For
instance, Jalal-al Ahmad’s ideas were perfectly reconciled and his
criticism of ‘Westernization’ was easily reconciled with the longstanding
concerns of the traditional religious forces in Iran.®” And ideas of Shariati,
emerged unchallenged as the most popular writer of modern Iran during
the revolution, and were far better known than those of Khomeini that
characterizes Shariati as the ideologue of Islamic Revolution.®® Although
his many ideas were found as Marxist, materialist or secularist by many
people after the revolution, it is fact that his ideas were commonly leaded
to masses and used by Khomeini. In other words, Shariati’s ideas became
a basis for Khomeini in political mobilization of people and overthrowing
of Shah. For example, Khomeini used Shariati’s terminology of

oppressive and oppressed (mostazafin and mostakbarin) in his speeches
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and texts to point out the differences between the poor and the rich in Iran
and to create a difference between his supporters and the regime.®
Furthermore, although Shariati was known as critic of clergy as a symbol
of despotic Islam and associating with the regime, he usually praised
Khomeini as an exception, a ‘progressive’ cleric fighting relentlessly
against despotism and colonialism.*® As Moslem claims, Shariati, except
the person of Ayatollah Khomeini, was distrustful of the conservative,
apolitical clerical establishment in Iran.** Moslem also points that the left
in Iran used Shariati’s ideas to legalize their revolutionary and egalitarian

understandings of Islamic State after the death of Khomeini in 1989.
2.5 Khomeini, Valayat-i Fagih Theory and Revolution

The emergence of Ayatollah Khomeini as the leader of the revolutionary
movement was a significant issue as well as it was very interesting. He
was sent to exile by the Shah regime in 1964 and lived in out of Iran for
13 years. He went to Turkey, Irag and finally France. Policies of him were
considered as new, religious fundamental and anti-Western. Khomeini
‘rebuilt’ the Iranian state with a new ideology that was provided by Shii
Islam and re-formulated by him. The doctrine, Velayat-e Fagih (the
authority of the jurists), provides the ulama being in the most critical
position of the governing. It takes the roots from Shii theology. Even

though its roots are in the origins of Shii Islam, it can be said that it is also
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today’s phenomena. In this part of this chapter, | will seek to explain his
becoming the leader of revolutionary movements, his ideas towards

society and his doctrine of Valayat-e Fagih.

Ayatollah Khomeini emerged as the leader of the revolution in the peak of
protests. He attempted to destroy all influences of West on Iranian social
and cultural life. He saw the West, especially the US as the ‘Great Satan’
and defined everything coming from Western culture as poison. This was
such a poison that intoxicating Iranian society with democracy and
nationalism. However his role before the revolution is controversial. For

example, Dilip Hiro argues:

He had in the past briefly led protests against the Shah. But
he was by training, and inclination, a theological teacher, not
a politician. He was certainly not a revolutionary, nor even a
serious student of revolution. (Very few in the West had
heard of him. He had published many books, but even the
American Central Intelligence Agency had not acquired a
single title.) Despite his lack of knowledge of the dynamics
of a revolution, he soon recognized the revolutionary
potential of the protest which began in early 1977. He made
astute use of Islamic history and Iranian nationalism to create
and encourage antimonarchical militancy. His spartan style
of life won him popular standing among people who were
sick of the corrupt and luxury-living politicians. The fact that
he was a man of God gave him the spiritual authority that
secular leaders lacked. He kept his message simple. And like
revolutionary leaders before him, he united the disparate
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opposition to the established order under the highest demand:

an end to the monarchy.*

In addition to Hiro, Misagh Parsa also defines the similar subject and
questions the success of Khomeini-lead clergy. According to Parsa,
Khomeini was appealing to a very small part of clergy, before he came to
power. During the conflicts in 1977, even though Khomeini and clergy
also joined the opposition movements, they were not the originators.
“Rather, secular intellectuals, members of Writers’ Association, liberal-
nationalists, organized in the National Front, and leftist students initiated
the opposition and mobilized against the government.”® Parsa criticizes
the views about Islamic movements began in the beginnings of 1970s. She
claims that Khomeini and the clergy he led were not successful in the
mobilization of people in June 1975 uprisings. However, Khomeini was
the head of revolutionary coalition in the beginning of 1979 and this
coalition overthrew the Pahlavi Dynasty. Hamid Algar emphasizes the
personality and character of Khomeini because of being the undisputed
leader of the revolutionary movements. He glorifies Khomeini by virtue of
succeeding this without any material resources, without the construction of
a political party, without waging of a guerilla war and without support of a
single foreign power.

From these points of view, there are several explanations of Khomeini’s
becoming the undisputed leader of the revolutionary movements and then,
the Islamic State. To begin with, he was using a language similar to the
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man in the street. Khomeini’s ideas were not offering adherence to a text
and were not rejecting the modernity of West. Ervand Abrahamian defines
his ideas as not offering new, but offering the borrowed ideas and slogans
not only from Muslim world, but also from non-Muslim world. According
to him, Khomeini mobilized the lower classes and urban poor by using a
radical rhetoric that was directed against imperialism, foreign capitalism,
and the political establishment.*> In other words, as it was argued in
previous parts, Khomeini used a populist discourse to mobilize masses and
this put him forward that he became the undisputable leader of
revolutionary process. This was why clerics occupied the forefronts of
post-revolution state and this was why the religion, Shii Islam, was seen as
the major unifier of the revolution. He was criticizing the Shah, his
expenditures, his relations and his policies. In his book, Kashf al-Asrar
(the Uncovering of Secrets), Khomeini made a criticism of Pahlavi
Dynasty, especially Reza Shah, and he considered the Pahlavi Dynasty as
the debilitative of Islam. Khomeini saw Pahlavis as dictators, who wanted
to eliminate Islam from social and political life, and charged them because
of being allies of imperialists to discredit Islam throughout the world.
According to him, the regime and its men were the people, who were
living a luxury life far from the religion, collaborating with the Westerns,
who were enemies of Islam and this condition had to be changed. He
criticized the regime in so much that he rejected any act of the Shah

regime. For example, he wrote about Reza Khan:

All the orders issued by the dictatorial regime of the bandit
Reza Khan have no value at all. The laws passed by his
parliament must be scrapped and burned. All the idiotic

words that have proceeded from the brain of that illiterate

% Abrahamian, Khomeinism, 17.

43



soldier are rotten and it is only the law of God that will

remain and resist the ravages of time.*

Secondly, Khomeini used the religious massages to justify his acts and
overthrowing of Shah. He drew on the idea of the Hidden Imam returning
to dethrone the unjust rulers of the world, and he came to be seen as the
destroyer of evil and restorer of justice, paralleling the actions of 12"
Imam.*” Since the myth of the Hidden Imam, Mahdi, had a very
significant place in the minds of Shiis, his usage of this myth provided him
a big support from Iranian people. Thirdly, his charismatic leadership,
which is very related to previous features of him, helped Khomeini to be
the leading person of the movements. One of the main factors of the
politicization of Shii Islam and success of Islamic Revolution was
charismatic personality of Khomeini. He illuminated a ‘this-worldly’ path
of action promising spiritual wholeness to those suffering from the
alienating effects of modernization and articulated his mystical activism in
terms that resonated with the latent charisma of Persian and Shii
cultures.®® In addition, his embodiment of Islam, which most of his
followers considered endangered, had as much to do with his charismatic
appeal as did his heroic stature and resolution.”® Algar’s approach to this
issue is more romantic that he emphasizes Khomeini was not concerned

with obtaining of a personal or sectarian benefit, he had been enabled to
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fulfill the great and unparalleled role that he had by his spiritual and moral

qualities.*®

Khomeini waged the argument of rule of clerics in his doctrine of Valayat-
e Fagih. The most important characteristic of this doctrine is
appropriation of an authority, who is the Shii jurist or Faqih. It is precisely
an end to the governing and authority arguments of Akhbari and Usuli
Schools. Abrahamian, while delineating Khomeini’s religious past, claims
that as a senior member of the Usuli School of Shiism, Khomeini opposed
the Akhbari dissenters of the previous centuries, who had argued that
believers could understand Islam by relying mainly on the Koran and the

Shii imams. ®* Furthermore, as Dabashi wrote:

Velayat-e Fagih is the masterful construction of a relentless
argument, supported by the most sacred canonical sources of
Shii Islam, for the absolute necessity of the ‘Islamic
government’ led by religious authorities. In it, Khomeini
proceeds from a very simple premise: It was the Divine will
to establish a just and sacred community on earth, for which
purpose He sent His last emissary, the Prophet Mohammad.
Upon the death of the Prophet, the future of the Islamic
community, thus divinely established, could not have been
left to chance or reversal to ungodly rule. Thus the doctrinal
position of Shiis on the designation of 12 Infallible Imams
perpetuates that Divine will. But in the absence of 12" Imam,

neither God Almighty nor the Sacred Text He revealed
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permits the rule of injustice, or tolerates a reversal to ungodly

rule.1%?

Khomeini interprets the Koran as before the reappearing of 12" Hidden
Imam, ulama, which is the most knowledgeable, will lead the society and
have right to rule. From this point, Khomeini displays the illegitimacy of

all authorities out of authority of ulama.

During his lifetime, Khomeini created his own ideology, which was an
eclectic ideology that named as ‘Khomeinism’ by Ervand Abrahamian.
According to Abrahamian, Khomeinism should be seen as a flexible
political movement expressing socio-economic grievances, not simply as a
religious crusade obsessed with scriptural texts, spiritual purity, and
theological dogma.”'% Khomeini internalizes general Shii views and
believes that God created private property and society together. For him,
society is composed of hierarchical interdependent classes. He especially
avoids from using ‘class’ word in Marxist terms. According to Khomeini,
society is composed of two layers: the mostazafin (oppressed) against the
mostakbarin (oppressors); the fogara (poor) against sarvatmandan (rich);
the mellat-e mostazaf (oppressed nation) against hokomat-e shaytan
(Satan’s government); zagheh-neshinha (slum dwellers) against the kakh-
neshiha (palace dwellers); the tabageh-e payin (needy class) against the
tabageh-e ayan (aristocratic class).’®* Social structure views of Khomeini
were conjectural and changeable. Abrahamian divides his ‘volatile’ views
on society into three stages: Traditional and conservative stage between
1940s and 1960s, radical and militant stage from the beginning of 1970s
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until beginning of 1980s and populist stage that maintained until his death.
195 \While Khomeini, on the one hand asserted the mostazafin (oppressed)
to struggle against the mostakbarin (oppressors), on the other hand, as
Abrahamian claims, accepted the conventional paternalistic assumptions
that God had created both private property and society; society should be
formed of a hierarchy of mutual dependent strata; the poor should accept
their lot and not envy the rich and the rich should than God, give
generously to the poor.'%

In consequence, Khomeini promised a utopia different from traditional
Shii belief that looked longingly to Mohammad’s Mecca and Ali’s
caliphate years as golden times. While doing this, he used a populist
discourse, which provided him the leadership of revolutionary movements
and incontestable Faqgih of new established Islamic Republic. He used the
terminology of Shii Islam. For instance, he declared all the deaths during
uprisings against the Shah as martyrdoms. By doing this, he made a
reference to death of Imam Hussein in Karbala. He compared the streets
with desert of Karbala and emphasized holiness of opposing to Shah. In
addition, he borrowed ideas from the West. He used the mostazafin’s (the
oppressed) war against the mostakbarin (the oppressors). He used the term
class to define the social and economic contrasts in the Iranian society. He
mostly emphasized the struggle against capitalism to gain the
independence again, to save the country from Western invasion and
imperialism. These were Third Worldist terms used also in Latin
America.'” In the end, his populist rhetoric, usage of a radical discourse
against imperialism, foreign capitalism, and the political establishment
brought Khomeini the leadership of masses. Since the Shii Islam and its
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terminology of struggle against the oppressor, the martyrdom was
preconceived and very effective on Iranian people, Khomeini combined
them with the socio-economic problems caused by uneven development
and rapid modernization of the country in order to make his rhetoric more

impressive. As Abrahamian argued:

...Khomeini declared revolutionary Iran... For centuries, Shiis
had believed that the Mahdi would return when the world
was overflowing with injustice and tyranny. Khomeini now
argued that the Mahdi would reappear when Muslims had
returned to Islam, created a just society, and exported their

revolution to other countries...*%®
2.6 International Dimensions of 1979 Islamic Revolution

The Islamic Revolution in Iran was one of the peaks of political Islam or
Islamism. With the revolution in 1979, Islamist ideology was reinforced. It
was a challenge against authority of secular states and it opened new ways
for Islamists to reconsider about authority, legitimacy and policy making.
After the revolution, Iran wanted to spread the Iran-originated
revolutionary ideas to the Muslim countries. Export of regime became the
main foreign policy tool of Iran. Iran’s desire to spread its revolution in
the region compelled the countries in the region to be careful about Iran.
In this part, international dimension of Iranian Revolution in 1979 will be
argued. This part is composed of two minor parts, which are policy of

regime export and the impact of Iranian Revolution in the region.
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2.6.1 Policy of Exporting the Regime

The foreign policy of Iran varies in terms of changing international
conditions. In the course of revolution, the foreign policy of Iran aimed to
defend the Islamic regime, to guarantee regional security for Iran and to
export Islamic revolution to other Islamic countries, and in this respect,
Shii communities of the Gulf, especially in Lebanon, were chosen as a
first target for the export of revolution to establish a peripheral security
zone in the region.’® Accordingly, Turkey also can be considered as a
target country for regime export of Iran. As Khomeini answered the
question of “do you think that the reverberations of events in Iran will

reach Turkey as well?” answers as:

The sacred movement of Iran is an Islamic movement. It is
obvious that all Muslims around the world will come under

its influence.**°

Iran adopted importing its revolution ideology to other countries as a
formal state policy. Tehran based radical/revolutionary Islamic line, which
claimed to be universal, was developed in this process and it was called as
‘Hezbollahi Line’. Priority target was Arab world, Afghanistan and Shiite
communities in Pakistan. In these places, some organizations were

h''! or some of the names of the

established under the name of Hezbolla
existing organizations were changed in this way. Also, close relations

were being built with Islamic movements in Sunni communities and if

19 sijleyman Elik, Iran -Turkey Relations, 1979-2011: Conceptualising the Dynamics of
Politics, Religion and the Security in the Middle-Power States, (New York: Routledge),
2012, 38.
1% |Imam Khomeini on Exportation of Revolution, (Tehran: the Institution for Compilation
and Publication of the Works of Imam Khomeini), 2001, 33.
1 Hezbollah literally means the “party of God”.
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necessary, establishment of new and pro-Tehran organizations were being
supported. Since the name of Hezbollah is directly associated with Shiism,
establishment of new organizations under this name was not supported in
Sunni world, but some pro-Iranian militants were not holding back from

defining themselves as Hezbollahis.**?

In addition to Iran’s aim to expand its influence by using religion, the
invasion of Lebanon by lIsrael in 1982 gave Iran a chance to improve its
relations with Shii population in Lebanon.**® Since there was a war with
Irag since 1980, neighboring Arab countries were suspicious about Iran.
Moreover, Lebanon was one of the target countries that Khomeini aimed
to export his ideas. Lebanese Hezbollah was formed by Shii clerics, who
got inspired from Iranian Revolution, in Lebanon in 1982. In this way,
Tehran had a proxy in Lebanon. Lebanese Hezbollah and Iran had intimate
relations that one of the founders of Hezbollah said that “Hezbollah is part
of the Iranian rulership; it is a component of Iranian military; the ties
between Iran and Hezbollah are far greater than those between a
revolutionary regime with a revolutionary party or organization outside its

borders.”

Iran sees its regime as the solution of all problems of Muslim countries
and Article 154 of the Constitution of Islamic Republic of Iran provides
the state that “The Islamic Republic of Iran has as its ideal human felicity
throughout human society, and considers the attainment of independence,
freedom, and rule of justice and truth to be the right of all people of the

12 Cakar, Derin Hizbullah, 40.
13 Robin B. Wright, the Iran Primer: Power, Politics and US Policy, (Washington: US
Institute of Peace), 2010, 179.
4 Anthony H. Cordesman and Adam C. Seitz, Iranian Weapons of Mass Destruction,
(California: Greenwood Publishing Group), 2009, 85.
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world. Accordingly, while scrupulously refraining from all forms of
interference in the internal affairs of other nations, it supports the just
struggles of the mostazafin against the mostakbarin in every corner of the
globe.”™* In this way it promises to make Iran fully independent, strive for
the total unity of all Muslims, and ‘help the oppressed of the world

struggle against their oppressors’.**® As Khomeini alleges in 1980:

When we say ‘we want to export the revolution’, we want
this thing, which has appeared, this spirituality, which has
emerged in Iran, to be exported. We do not use swords, guns
or attack anyone... We want to export our revolution, our
cultural revolution, our Islamic revolution to Muslim
countries. If this revolution is exported, where is not matter,

the problems will be solved.™’

2.6.2 Impacts in the Region

The revolution, virtually overnight, transformed Iran’s role from that of a
country that most vigorously defended the regional status quo to that of a
country that most actively challenged it, at least at the rhetorical
level M8 After the revolution, Iran, sought to spread the idea of people of
the countries in the region could become free of their oppressive regimes
and US by following the Iranian example and for that purpose Iranian

15 http://www.iranonline.com/iran/iran-info/government/constitution-10.html Date

Accessed: 02.02.2015
118 Abrahamian, Khomeinism, 36.
17 Imam Khomeini on Exportation of Revolution,(Tehran: the Institution for Compilation
and Publication of the Works of Imam Khomeini), 2001, 81.
8 Eric Hooglund, Twenty Years of Islamic Revolution: Political and Social Transition in
Iran Since 1979, (New York: Syracuse University Press), 2002, 156.
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leaders began to advocate revolutions throughout the region.**® Toppling
of the Shah Regime and establishment of a Shii state in Iran and
expressions of Iranian leaders alarmed the countries in the region that have
a considerable population of Shii Muslim minorities. The idea of Iran’s
regime export to the countries in the region grew the fears. For instance,
those countries that have significant Shii population such as Saudi Arabia,
Kuwait, Bahrain and Iraq were put their full alert on impact of Iran Islamic
Revolution in the region. Just after the revolution, in November 1979, 400
well-armed Islamists surrounded the Grand Mosque in Mecca and took the
control. This condition worried Saudi Arabia authorities and the mosque
was retaken about after two weeks. The result was hundreds of deaths
from rebels, Saudi forces and even the pilgrims. In the same month,
400.000 Shii came together to protest the ban on Ashura, when the
martyrdom of Imam Hussein is celebrated, in the Al Hasa region, which is
a region with huge oil wealth. With the transformation of protests from
ban on Ashura to a pro-Khomeini way, Saudi authorities again alarmed
against the Shii population. Khomeini, on all occasions, was accusing Gulf
States as being puppets of US and acting with directions of it. According
to him, US were the Great Satan and it was fostering a different type of
Islam, which was serving to the US interests. For example, a huge protest
was held in Ka’ba in the hajj season of 1987 and 1988.% A group of
Iranian pilgrims with the anger of maintaining war with Iraq and
excitement of Islamic revolution were protesting USA in Ka’ba and
shouting slogans such as ‘Death to USA and its allies’. Saudi security

forces interfered to protests and by firing on pilgrims and left hundreds of

119 |pid, 158.
120nttp:/fwww.nytimes.com/1987/08/02/world/400-die-iranian-marchers-battle-saudi-

police-mecca-embassies-smashed-teheran.html Date Accessed: 03.02.2015
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Iranian pilgrims dead.'®! Iran, by giving a hard response to this action,
brought the status of Ka’ba into question. Since according to Iran, Ka’ba
was occupied by tagut (a person or an organization that does not conform
to God’s rules) and American collaborator Saudi regime and summoned
Islamic world to give attention to Ka’ba and to rescue it from occupation.
Furthermore, Iran organized an in international symposium to point out
the status of Ka’ba in 1987.'% Many lIslamists from Turkey also joined
this Iran financed-international symposium. This symposium was held in
London with participation of many Islamists, one of them was Kalim
Siddigi, whom Islamists in Turkey also respected, around the world and
all the expenses were met by Iranian government. From Turkey, the
Journal of Girigim (with its executive editor Mehmet Metiner and two
more writers), Fehmi Koru®, Huseyin Hatemi***, Siilleyman Giinduiz'%,

Hiiseyin Velio glu126

and Atasoy Miiftiioglu participated to this
internetional symposium. This international symposium was one of the
products of Iran’s call and it is important to show the impact of the Islamic

state on the Islamist around the world.

21 |tamar Rabinovich and Haim Shaked, Middle East Contemporary Survey, (San
Francisco and London: Westview Press), Volume XI, Boulder, 126.

122 Mehmet Metiner, Yemyesil Islam Bembeyaz Demokrasi, (Istanbul: Dogan Kitap),
2004, 270.

123 Fehmi Koru is a journalist. He published in Zaman, Yeni Safak and Star. He also
writes with nickname of Taha Kivang.

124 Hijseyin Hatemi is a professor of law. His father was an Iranian and his mother was
from Azarbaijan. His real name was Huseyin Perviz. However, he dropped out his last
name, Perviz, with a court decision. Perviz was the name of a Persian ruler, who ripped
letter of Prophet Mohammad.

125 Sijleyman Giindiiz is a journalist. He is also one of the founders of justice and
Development Party. He was elected as an MP in 2002 general elections.

126 Hiseyin Velioglu was the leader of Hezbollah in Turkey. He was killed in an
operation by security forces.
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The revolution and its exportation to the other countries raised the
suspicions about Iranian regime that whether it wanted to export Islam or
the Shii regime. As a result of this, generally in the region, general
sympathy of Sunnis to Iran Islamic Revolution replaced with serious
criticisms against Islamic Revolution and fear of Iran. Iran was determined
to import its revolution to all Muslim countries. This determination of
regime export compelled some countries like Saudi Arabia, which there
were suspicions about Islamic character of their regimes, to take
countermeasures against Iran. Additionally, some Sunni Islamic
movements like Muslim Brotherhood and Jamaat-e Islami that had a
rooted striving tradition and institutionalized in their own countries were
intensely anxious about Iran’s criticisms against their evolutionary Islamic
ideologies and Iran’s revolutionary-Shii propagandas in their own ranks.
In addition to these, Iran-lraq War between 1980 and 1988 and the new
environment against Iran had influence Iran’s respectability in Islamic
world. Doubtless, crystallizing of Iranian regime’s sectarian aspect played

an effective role in this issue.

In Turkey, toppling of Shah Regime in Iran, which was the closest ally of
US in the Middle East, by people under leadership of Khomeini, became a
significant model for Islamists in Turkey.'?” The possibility of an Islamic
Revolution in Turkey and establishment of a sharia state was argued by
Islamist intellectuals with an enthusiasm. However, in front of the
revolutionary Islamists of Turkey, which called themselves as ‘Hezbollahi
Muslims’, new barriers began to emerge. Sunni-majority Islamic world’s
approach was based on the fear of Iran. Consideration of Sunnis on Iran’s

will was on Iran’s exportation of its Shii regime, not the Islam.'?® It was

127 Cakar, Derin Hizbullah, 40.
128 Cakr, Ayet ve Slogan, 157.
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seized by vast majority of Sunni-majority societies. In such a condition,
‘Iran-inspired’ Islamist intellectuals of Turkey'?® had a great difficulty to
explain their intentions and their perceptions of Iran. They began to
become isolated in the Islamic society in Turkey and they started to
express their thoughts verbally or by writing in their journals. They
wanted to get closer with the other Islamic groups, but they were not able

to escape of isolation. This will be argued broadly in the next chapters.

129 The term ‘Iran-inspired Islamist intellectual’ will be explained in Chapter 4 broadly.
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CHAPTER 3

TURKEY AND IRANIAN REVOLUTION IN 1979

Biilent Ecevit, the PM of Turkey: “Iran tried to apply industrialization, but
it did this without taking any required political and social precautions.
These were the reasons behind the conflicts in Iran. We did the exact
opposite policies. We, in Turkey, firstly established democracy and then,

began to modernization.”
Milliyet, 29 January 1979

The Iranian Revolution and establishment of a state based on certain
understanding of Islam added another dimension to Turkey-Iran relations.
Before the revolution, Turkey as a secular and Sunni-majority country and
Iran as a monarchy ruled by a secular elite and Shii-majority country had
full-fledged relations. Building of Republic of Turkey and establishment
of Iran under Pahlavi Dynasty coincides to close times. Turkey, under
leadership of Kemal Atatiirk, and Iran, under leadership of Reza Khan,
accelerated the modernization and Westernization policies in 1920s.
Turkey declared republic in 1923 and Iran declared Shah Regime in 1925.
The relations between two countries increasingly continued that Reza
Khan visited Turkey in July of 1934. In 1937, the Sadabad Pact was
signed between Iran, Irag, Turkey and Afghanistan. This pact was a non-
aggression pact and aimed to solve the border conflicts between member

130 Selda Kilig, “iran islam Devrimi’nin Tiirk Kamuoyunda Yansimalari: 1978-1979”, 13
https://www.academia.edu/9304053/Iranda_Rejim De%C4%9Fi%C5%9Fikli%C4%9Fin
in_T%C3%BCrk_Bas%C4%B1n%C4%Blnda_Yans%C4%Bimalar%C4%B1 Date
Accessed: 21.03.2015
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states and to develop relations among them. During the post-Atatiirk
period, Turkey and Iran relations continued. After the Second World War,
both countries were located in US-leading Western camp. Both Iran and
Turkey were allies of US. Revolution in Iran was perceived moderate by
Turkey. Turkey recognized new regime in Iran in 1979, just after the
revolution. The relations between two countries after the revolution in Iran
in 1979 maintained with tensions from time to time. In 1990s, ideological
oppositions of them to each other reached its peak. During this period,
PKK and Kurds, Sharia rule, hijab and tensions about Anitkabir, where
Iranians did not visit in their official visits, became the basic topics. Since
the Turkey and Iran relations in post-1979 period are not the subject of

this thesis, they will not be discussed here.
3.1 Perceptions of Turkey towards Iranian Revolution

The existing perception in Turkey towards Iranian Revolution can be
understood by looking to two different domains: the official state domain
and the societal domain.*! By referring to the official state domain,
Turkey’s reactions to regime change in Iran will be defined. In this
respect, Turkey’s privileged policies towards new Islamic regime in Iran
will be studied. By referring to the societal domain, Iranian Revolution’s
repercussions on society of Turkey will be defined. While giving the

reactions of press of Turkey to the revolution, it will be questioned that

B! When it is said ‘the societal perception’, it is very clear that any ideologies, political
sides or societal layers of a society are referred. Seculars, leftists, Islamists, nationalists
and etc. can be counted in these below. Some of them perceived the Iranian Revolution as
a threat, some considered it as a movement against international imperialism and US,
some emphasized its sectarian side, some welcomed it and some still have a fear of
spread of Sharia rule from Iran to Turkey. Here, since the considerations of Islamists are
main arguments of this thesis, I will mostly look from Islamists’ side and their perception
of Iranian Revolution.
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how the Islamic circles in Turkey reacted to the revolution. In this context,
the opposing and supporting groups of Iranian Revolution will be sought

to display.
3.1.1 Reflections in the State Domain

Turkey had two concerns about the Islamic Revolution in Iran. First one
was any influence over Islamic movements in Turkey and second one was,
in case of Islamic Revolution’s failure, dissolution of Iran and
establishment of a Kurdish state.'** The most important issues were
Kurdish nationalism and Islamic movements for Ankara and Turkey’s
counter policy against Iran was to prevent any possible impacts of these
concerns for Turkey’s political structure. Apart from these, Turkey sought
to have economic relations with Iran before the revolution and after the
revolution; it also pursued this desire of development of economic
relations. Siitha Boliikkbasi emphasizes the three policies of Turkey against
the Islamic Revolution: maintenance of existence of state relations, to stay
neutral in the war between Iraq and Iran and the development of economic

relations between Turkey and Iran.'*®

The purpose of Turkey’s interest in
Iran was also to prevent the Soviet influence in Iran.** There are also
some scholars like Hakan Yavuz and Sileyman Elik that find connections
between Iranian Revolution in 1979 and military coup in Turkey in 1980.
Since Iran was one of the most significant allies of US in the region, the

regime change in Iran and beginning of sharia rule, which saw US as the

132 Robert Olson, Turkey-Iran Relations 1979-2004: Revolution, Ideology, War, Coups
and Geopolitics, (California: Mazda Publishers), 2004, 1.
133 Siiha Béliikbas, “Turkey Copes with Revolutionary Iran”, Journal of South Asian and
Middle Eastern Studies, vol. xiii, No: 1&2, (1989), 95 quoted in Robert Olson, Turkey-
Iran Relations 1979-2004: Revolution, Ideology, War, Coups and Geopolitics,
(California: Mazda Publishers), 2004, 1.
" Ibid, 1.
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Great Satan, alarmed US about the condition of Turkey. According to
some, the international condition and the polarization of society in Turkey
affected the actions of military of Turkey that the military felt the country
insecure and acted. During 1970s, Turkey witnessed conflicts between
Alevis and Sunnis, leftists, Islamists and nationalists and Turks and Kurds.
According to Yavuz, the 1979 Islamic Revolution of Iran and the Soviet
invasion of Afghanistan created a deep sense of insecurity within the
Turkish military, which some have labeled as the main reason behind the
1980 military coup.’® With the end of the Shah Regime in Iran, the US
lost an ally in the region and furthermore, emergence of an anti-American
and Islamic regime in Iran irritated the US and this ended up with the
increase of Turkey’s importance as an ally in the region.™*® In addition,
Afghan-Soviet War caused developing Turkey-US relations and the
military coup in 1980 provided the US the chance to repair relation with
Turkey. According to Elik, the Islamic Revolution in Iran was considered
to be a challenge to the secular identity of Turks in 1979; thus, the military
coup in 1980 launched the counter-revolutionary activities of Kemalist
establishment, and successfully blockaded the influence of the Islamic

Revolution in Iran and the radical Islamic movement in Turkey.**’

Turkey was calculating the possibility of a similar movement like Iran and
its possible results. The establishment of Islamic State in Iran brought the

13 Hakan Yavuz, Secularism and Muslim Democracy in Turkey, (New York: Cambridge
University Press), 2009, 50.
13 fdris Bal, Turkish Foreign Policy in Post-Cold War Era, (Florida: Brown Walker
Press), 2004, 119.
37 Siilleyman Elik, Iran-Turkey Relations, 1979-2011: Conceptualising the Dynamics of
Politics, Religion and the Security in the Middle-Power States, (New York: Routledge),
2012, 181.
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arguments about recognition of this theocratic state. As Mehmed Kerim*®
shares National Salvation Party offered recognition of Islamic State
without waiting the West. On the other hand, deputies of Justice Party,
under the leadership of Suleyman Demirel, were rejecting this offer. In

addition, according to Demirel, Khomeini was ‘bullshitting’.139

Turkey-Iran relations during the process after Islamic Revolution in 1979
undulated that even though there were issues increased tension, both of

them continued economic relations:

...several new developments since then have further clouded
relations between Iran and Turkey: the deepening alliance
between Turkey and Israel, the divergent interests of Turkey
and Iran in Central Asia and Transcaucasia, and the close ties
forged between Iran and Syria. Furthermore, while Turkey
accused Iran of supporting Islamist movements (including
those operating in Turkey), Iran blamed Turkey for its anti-
Islamic and anti-Iranian policy (including Turkey’s hosting
of Iranian opposition movements). By contrast, economic
interests and mutual concern over Kurdish challenge
presented some common ground for the improvement of

ties...Relations between Tehran and Ankara thus shifted

138 Mehmed Kerim is known as the nick name of Ali Bulag. While studying the issue, |
contacted with several Islamists to exchange ideas. All of them told me that Mehmed
Kerim was Ali Bulag. On the other hand, in the private interview with Ali Bulag, | asked
him who was Mehmed Kerim and he, indeterminedly, said he did not know him.
However, he was aware of Mehmed Kerim’s book that he said his team and publishing
firm published the book ‘fran Islam Devrimi’. In my opinion, he does not admit it
because of conjunctural conditions that the book was like propaganda of Islamic
Revolution of Iran. Ali Bulag, today, may not want to be called with it.

139 Mehmed Kerim, fran Islam Devrimi, (istanbul: Diisiince Yaymlari), 1980, 302-304.
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between cooperation and competition, between tranquility

and tension.**°

3.1.2 Reflection in the Societal Domain
Allah-u Ekber, Humeyni Rehber!

Iranian Revolution resonated among the people from different world
views and from various ideologies in Turkey. Some of them perceived it
as a threat, some considered it as a movement against international
imperialism and US, some emphasized its sectarian side and opposed its
ideology, some welcomed it and took as an example to follow the same
way in Turkey, and for some, it can be said also still, have a fear of it
because of possibility of spread of sharia rule to Turkey. The military coup
in Turkey in 12™ September 1980 also changed the agenda of society of
Turkey. Prohibitions and limitations on political rights and press
impressed activities of leftists, nationalists and Islamists. Their activities
were restricted and many of them were arrested. They could not hold
meetings, their books were collected and their publications were
prohibited. Every of them were preoccupied with their own troubles. Thus,

treating the Iranian Revolution was made with limited resources.

When the Iranian Revolution reflected in the press of Turkey, many
arguments began in terms of the character of the revolution and its impacts
on Turkey. Mehmed Kerim made an ideological and religious distinction
of press and he separated the press into three sections. These are the leftist

press, rightist press and ‘a cut above’ Muslim press.

10 David Menashri, Post-Revolutionary Politics in Iran: Religion, Society and Power,
(New York: Routledge), 2001, 250.
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Firstly, according to him, leftist press, except Aydinlik, did not mention the
Islamic Revolution. He does not criticize the leftist press because of this
and says by not mentioning the Islamic Revolution, leftist press ‘made its
job’. If there is no a Marxist movement, it is not expected from leftist
press to support or to mention the revolutionary movements. He maintains

harsh critiques with questions:

The killed people in Vietham, Cambodia and Africa were
humans, but not in Iran? What kind of an honor of idea is it?
Where are the writers, who do not discriminate the people
around the world? Where are the humanists, whose hearths
palpitate for the happiness of world nations? Do not the
150.000 martyrdoms in Iran equal to 5 Bask guerillas? Did
the widowed women in Iran frighten you because of being
headscarves? Did the young men, who were killed while
fighting against fascism and imperialism, stay out of tour

interests because of being bearded and turbaned?**

Despite Mehmed Kerim’s critiques there were quite a lot articles and
comments in leftist press in Turkey. For example, Ali Sirmen in daily
Cumhuriyet accuses some writers in the press of Turkey, who calls
themselves as religious and nationalist, of supporting Shah. He supported
the movements in Iran in daily Cumhuriyet. In his article on 28 January
1979, he wrote:

141 Kerim, 305-306.
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... Rightists are supporting the Shah. Supporting the Shah

of Iran is supporting robbery, murder and infamy.**

Similar to Sirmen, Ugur Mumcu'® remarks his observations in the press.
He writes on 30 January 1979 that the press of Turkey seeks to find Soviet

impact in Iranian Revolution.**

Leftist Birikim considered the protests before the revolution as resistance
to Shah’s despotic rule. It defined the Shah as the most bloody and the
most tyrant dictatorship, and it criticized relations of Shah’s Iran and the
US. It discusses the mass protests in Iran as a rejection of imperialist
politics. It says that because of these characters and relations of him, Shah
gained the hatred of all socialists and democrats. The Journal of Birikim,
before the revolution, tackles with the mass protests in Iran and asks: Will
the events, which destabilized the regime, go on? It answers this question
‘No’, but it has suspicions about the coming events:

... The return to the ‘old’ and bringing back will not be in

Iran. However, the change will be in what aspects? Will it be

12K 111¢,13. https://www.academia.edu/9304053/Iranda_Rejim_De%C4%9Fi%C5%9Fikli
%C4%9Finin_ T%C3%BCrk Bas%C4%B1n%C4%B1lnda Yans%C4%B1malar%C4%B
1 Date Accessed: 21.03.2015

3 Ugur Mumcu was a journalist in daily Cumhuriyet. He was assassinated in 1993.

Some people were arrested as the murderers. There were rumors about assassination of
Mumecu that an Iran-led group killed him.
1K1, 14. https://www.academia.edu/9304053/Iranda_Rejim_De%C4%9Fi%C5%9Fikli
%CA%9Finin_T%C3%BCrk Bas%C4%B1n%C4%B1nda_Yans%C4%B1lmalar%eC4%B
1 Date Accessed: 23.03.2015
15 Birikim, Sah’in Gelisi ve Tiirkiye-iran iligkileri, Volume: 9, (November 1975), 48.
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limited with a political change or will a social change

happen?*4°

Birikim’s next issue’s Iran part, which was published during the revolution
in February 1979, begins with the sentence: ‘the real thing’ in Iran is
beginning, now’.**’ In February, the journal was not sure about what to
happen after outgoing of Shah. Emphasizing the impact of Shii Islam over
the masses, in its February 1979 issue, Birikim waited to see how the
religious leadership under Khomeini would approach to mass movements.
Emphasizing the delusiveness and mistake of speculating on integration of
all mass movements under the Islamic ideology, Birikim admits the end of
Shah Regime by the Ayatollah’s leading and warns not to miss out of
Ayatollahs’ role in activities of masses. Moreover, it offers to religious
leadership of the revolution to collaborate with leftist Organization of
People’s Fedai Guerillas (Fedaiyan-e Halk) to carry the revolution to
further acquisitions and introduces this collaboration as the solution to

social, economic and political problems of Iranian people.**®

As Kerim alleged, Aydinlik discussed the events in Iran and Iranian
Revolution with considerable articles and comments. From the time, when
the mass movements began in Iran, Aydinlik began to mention the
conflicts. When the time got closer to the revolution in 1979, it increased
its publications about Iran. It defined the mass movements as just and
governing of Shah as tyranny. In 3 April 1978, Reha Akbay wrote the

conflicts in Iran:

146 Birikim, Uluslararas1 Olaylar ve Sorunlar: iran, Volume: 46-47, (December-January
1978-1979), 13.
Y7 Birikim, Uluslararas1 Olaylar ve Sorunlar: iran II, Volume: 48, (February 1979), 5.
148 Birikim, Uluslararasi Olaylar ve Sorunlar: iran’daki Gelismeler Uzerine, Volume: 50-
51, (April-May 1979), 13.
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Iranian people got tired with imperialism, high cost of living
and tyranny of Shah... Progressive ulama protested Shah.
Fascist regime is being damned and demands for freedom
and independence is being repeated in every street and in
every square. Shah, who is oppressing people for years,
increases his tyranny when is stalemated. His tyranny cannot
stop the struggle of people... People of Turkey is together

with people of Iran and supports their struggle.**

In October 1978, Aydinlik mentioned a declaration of TUDEH. Without
making any differences between secular opposition and religious
opposition in Iran, it was declaring that the aim of the struggle was to
destroy the dominant classes and imperialism.**°According to Aydiniik,
TUDEH was fighting together with Khomeini. Aydinlik captions Shah’s

5151 and

leaving the country as ‘Shah, who said going to holiday, escapes
heralds the revolution. It gets excited with the return of Khomeini. In
addition, it reports Shah’s last command, before he left the country, to his
generals as ‘Start a civil war’.**> Before Khomeini departed from France
to Iran, one of Aydinlik’s reporters makes an interview with Khomeini’s
adviser Yazdi and the reporter gets information about Khomeini’s
return.’® When Khomeini returned to Iran, Aydiniik captioned as

“Magnificent Meeting”.**

149 Reha Akbay, “Mazlumun Ah1 Devirir Sahi”, Aydinlik, (3 April 1978)
0 Aydinlik, “iran TUDEH Inkilabi Orgiitii: Miicadelenin Hedefi Sah Rejimini, Hakim
Siniflar1 ve Emperyalist Niifuzu Yok Etmektir”, (8 October 1978)
B Aydinlik, “Tatile Cikiyorum Diyen Sah Kagiyor”, (4 January 1979)
Y2 Aydinlik, “I¢ Savas Baslatin”, (2 February 1979)
53 Aydinlik, “Halk Tahran’a Akiyor”, (1 February 1979)
154 dydinlik, “Muhtesem Karsilama”, (2 February 1979)
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Secondly, according to Kerim, the rightist press behaved aggressive about
the Islamic Revolution. Furthermore, he finds publications of Terciman,
Sabah and Yeni Asya ‘disgusting’ (cirkef). The rightist press claimed that
with the Islamic Revolution, Iran missed the chance of democracy. The
Islamic Revolution and Khomeini were the factors that were returning the
21™ century Iran to back, the 7" century Arabia. He emphasizes that
rightist press served to communism with these publications. For him, the
expression about Khomeini in the rightist press such as ‘old fox’, ‘Soviet
puppet’, ‘enemy of West’ and ‘looney’ were unfriendly.’® On the other
hand, Nureddin Sirin says that Terciman, which was close to Suleyman
Demirel, the leader of Justice Party and the Prime Minister, defined
Iranian Revolution as a communist movement.**® Even, it called Iranian
Revolution as ‘green communism’. According to Sirin, this was because
of not expecting any opposing movements against international status quo.
In these years, only American and Soviet authorities were recognized.
Terclman considered Iranian Revolution as a political move of Soviets
against the US. However, this claim was refuted with Iran’s policies
against communist TUDEH Party. In this way, Iranian regime displayed

its attitude against the Soviet Regime.

In 1979, there was an article in Terciman that was questioning the
revolution and the future of Iran. According to this article:

155 Kerim, 307-308.

15 private interview with Nureddin Sirin in 05.03.2015
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Shah was not so bad, but democracy was needed. However,
Khomeini had an uncompromising character. So, there could

be a military coup in Iran.*’

Thirdly, ‘a cut above’ Muslim press (Bir Gomlek Daha Miisliiman Basin)
like Milli Gazete accused the Iranian Revolution as Soviet imperialism-
inspired. According to Kerim, these were nothing short of hostility to
Islam. Another argument of this kind of press was the Shii identity of
Iranian Revolution. This press was advocating that there were certain
differences between Shiis and Ahl-e Sunna, but Kerim was rejecting these

ideas.

After the revolution, many Islamists visited Iran and got excited with the
revolution. When they returned to Turkey, they searched ways to make
Turkey like Iran. Many books of Iranian Islamists, especially books of
Khomeini, were translated into Turkish. Khomeini was so influential on
Islamist youth in Turkey that with reference to his jihad understanding of
‘no matter we kill or are killed, we will be in the Heaven’, Islamist youth

were not afraid of killing or being killed.**®

Despite suspicious perceptions of more secular ideologies and
communities of Turkey about Islamic Revolution in Iran, many Islamists,
who were seeking a way how to build an Islamic state, excitedly
welcomed the Iranian Revolution. Since it was the overthrow of powerful
Shah Regime, which was ‘pupillary’ of imperialism in the Middle East, it
found an extensive support in Turkey. Erciimend Ozkan and Atasoy

Miiftiioglu defined that the revolution was not the revolution of Iran, it

17K 1l1¢,13. https://www.academia.edu/9304053/Iranda_Rejim_De%C4%9Fi%C5%9Fikli
%C4%9Finin_T%C3%BCrk Bas%C4%B1n%C4%B1lnda_Yans%C4%Blmalar%eC4%B
1 Date Accessed: 21.03.2015

158 Metiner, Yemyesil Islam Bembeyaz Demokrasi, 79.
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was revolution of Islam.*™ They were glorifying the revolution in Iran.
The distinction between Shii Islam and Sunni Islam was ignored by them
that sectarian differences were not important. A similar view was
published in Metiner’s journal, Girigim, in which Iran was praised of
beginning to pray behind the Sunni community.’® The belief of a
revolution’s possibility of realization under the leadership of an Imam was
consolidated indissolubly after Iranian Revolution.'®* Slogan was ‘Allah-u
Akbar, Khomeini Leader’ (Allah-u Ekber, Humeyni Rehber).

Iranian Revolution was not welcomed positively by all Islamists in
Turkey. There were some contradictions originated from Shii character of

the revolution. As Nureddin Sirin mentions:

After the revolution, some religious scholars in Turkey began
to produce ideas against Iranian Revolution. They said that
there were four religious sects. The one in Iran was the fifth
religious sect. Such a thing could not happen. This debate
began to increase. Synchronously, counter-revolution policies
began. Almost all regimes in the region were dictatorships
and they had close relation with the US. They were
presenting their lands to the US. On the other hand, Imam
Khomeini had a call: ‘Muslims! Stand up! This was a call to
all Islamic countries in the region and alarmed Riyadh, the
US and Israel. They were afraid from the movements that

were Iran-inspired. Iranian Revolution would end the status

9 Kara, Islamcilik, 415.

160 Metiner emphasizes that praying behind Sunnis was not acceptable for Shiis.
However, Mahmood Ahmadinajad, former President of Iran, prayed in Friday Pray in
Sultanahmet Mosque, Istanbul, in 2008.

181 Cakar, Ayet ve Slogan, 186.
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quo and sultanates of tyrants. In Turkey, some of Islamic
community opposed the Iranian Revolution, and the others
welcomed it. Opposing Islamists produced an argument
against Iran. This argument was based on Shii-Sunni conflict.
This was a project to imprison the revolution only in Iran and
aimed to prevent spreading of it to Arab and Sunni countries
in the region. For them, there were two Islams. One was a
revolutionary Islam, which was admissible. The other was a
moderate Islam that did not oppose to existence of Israel and
did not criticize Zionism. This was not insurgent Islam. This
project was a message to Sunnis not to come together with

Iran and the revolution.*®?

For instance, IBDA-C'® rejected the Iranian Revolution. This Islamic
group was hard supporter of Sunni Islam and antagonistically opposing to
Shii Islam. Members of IBDA-C considered Iran as the place, where drugs
and alcohol were consumed most. As Cakir quotes from Ak-Dogu

Journal’s, a journal which was close to IBDA-C, 4th issue:

For us, there is nothing to advocate about Iran and Shia in
terms of their understanding of religion and world. Even
though, it is pretended to change many things in Iran, nothing
changed in Iran. There is no change between Shah Time’s

Iranians and today’s Iranians. There is no a change that can

162 private interview with Nureddin Sirin in 05.03.2015

163 IBDA-C means the Great Eastern Islamic Raiders' Front (Islami Biiyiik Dogu
Akincilart Cephesi). It was founded in 1970 by Salih Mirzabeyoglu. It aimed to establish
a Sunni Islamic state and re-establish the Caliphate. Necip Fazil Kisakiirek was one of the
ideologues of this organization. They were hostile to any identity different from Sunni.
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merit to call it a revolution. On the contrary, Iran has gone

back in terms of many fields.*®*

In addition to IBDA-C, Mustafa Talip Glingdrge'®® also rejected the
Iranian Revolution. In his book ‘Humeyni ve Islam’, he emphasizes the
Shii identity of Iranian Revolution and Imam Khomeini. For Giingorge,
when Khomeini said Islam, he emphasizes not Islam but his Shii ideas.'®®
In the book, Gilingorge generally emphasizes differences between Shii
Islam and Sunni Islam. Subjects of the book are Khomeini’s hostility to
Ahl-e Sunna, Shiis’ cursing of Abu Bakr, Shiis’ using of women for their

sexual needs via muta'®’

marriage. Furthermore, the book criticizes the
Shii understanding of Islam because of their belief on innocence of
Imams. Gungorge harshly criticizes the newspapers of Milli Gazete and

Yeni Devir because of supporting Iranian Revolution.'®® He defines the

164 Cakar, Ayet ve Slogan, 174.

1% Mustafa Talip Giingdrge is a nick name. As we learn from Mustafa Islamoglu, a
religious scholar, in 1980s many books were published to defame the Iranian Revolution.
According to Islamoglu, Giingdrge’s book ‘Humeyni ve Islam’ was also one of them. In
addition, Islamoglu claims that Giingérge was nick name of a well-known person in mass
media, who said ‘hens can be sacrificed’. It is clear that this person was Zekeriya Beyaz.
For Mustafa Islamoglu’s article, see

http://www.mustafaislamoglu.com/yazar 973 38 iran-mi-imtihan-mi-.html Date

Accessed: 25.03.2015 For Zekeriya Beyaz, who said ‘hens can be sacrificed’, see
http://arsiv.sabah.com.tr/2001/03/01/g03.html Date Accessed: 25.03.2015
1% Mustafa Talip Giingorge, Humeyni ve Islam, (istanbul: Arastirma Yayinlari), 1985, 9.

187 It is a kind of marriage that applied by first Muslim communities and some Shii sects.
According to this marriage, man and woman agree on the time and price of marriage.
Whether Prophet Mohammad had a muta marriage and whether it is forbidden by Islam
or not are controversial issues.
1%8 Giingorge, 15.
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ideas of Imam Khomeini as dangerous and invites the Islamic countries to

take precautions against the revolutionary ideas of Khomeini.*®

Unlike IBDA-C and Giingdrge, Iskenderpasa Dervish Lodge
(Iskenderpasa Dergahi), a Naksibendi group, was not totally rejecting the
Islamic Revolution, but had some suspicions about it. From all
publications until today, it is possible to deduce some points from
Iskenderpasa considerations about Iran. First of all, Islamic Revolution in
Iran is advocated because of its being a movement of people under the
leadership of a powerful Imam. Secondly, steps for Islamization of state
and practices for treatment of non-Islamic old allies from the state
agencies are confirmed. Hardly, point of view is changing when it comes
to idea of regime export. This is because Iskenderpasa has suspicions
about the thing to be exported: Is it Islamic Revolution or Shii Islam that
wanted to be exported? Iran’s supports to Shii-oriented groups in Lebanon
or Afghanistan and imposition of loyalty to Iran and Khomeini to Sunni-
oriented groups are the subjects that are criticized in Iskenderpasa’s
journal Islam. In addition to this, allegations about discrimination of
Sunnis in Iran are also pointed out in the journal.!’® iskenderpasa followed
a moderate policy between multi-dimensional debates of Islamic groups
and when it was not possible to behave neutral; they supported one side,
but did this implicitly or meanderingly.*”* For instance in Irag-Iran War,
as Cakir claims, they supported Iran, but they did not openly revealed this
support.

Yeni Asya Group, a Nurcu group, looks Iranian Revolution with

disaffection and antipathy. It alleges Iranian Revolution as being an

189 |pid, 247.
170

Cakar, Ayet ve Slogan, 32.
1 |bid, 31.
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ideology with full of revenge and hostility and it does not admit Islamic
Revolution as an Islamic movement. Further, it claims Islamic Revolution
displayed Islam to world as a terrifying and evil religion. As Cakir quotes
from the journal of Yeni Asya Group, Koprd; in June-1987 issue it

captions on its cover that ‘Khomeini or Islam?’

According to Khomeini, Koran is a ‘book of politics’.
Khomeini describes Islam as the religion of jihad and
conflict... In Khomeini’s world of idea, it is not possible to

encounter with even a sentence that treats faith.!2

Gulen movement, another Nurcu group, also approached Iranian
Revolution suspicious. Fethullah Giilen'’®, leader of the movement, says
that he never got along with Iran.*”* In an interview, he points out two
points about Iran.’” First, Iran behaves as bigotry in the matter of religion
and revolution. For him, Iranians give more value to their understandings

of Islam more than even the real Islam and then, they want to export it.

2 1bid, 96.

173 After the beginning of conflicts between AKP Government and the Giilen movement,
or the ‘parallels’ as Tayyip Erdogan, the President and former leader of AKP, used, there
were comments from members of AKP that alleged ‘Giilen wanted to return to Turkey
like Khomeini’. See,

http://www.radikal.com.tr/turkiye/gulen_turkiyeye humeyni_gibi donecekti-1281495

Date Accessed: 24.03.2015. These allegations were opposed both by Gulen himself and
by Iran-inspired circles. Giilen answered these allegations as ‘I have no relationship with

Khomeini in terms of character and sect.’ Iran-inspired Rast Haber opposed this

allegation as ‘Khomeini and Giilen cannot be compared.” See, http://rasthaber.net/qulen-

humeyni-benzetmesine-orneklerle-son-nokta/ Date Accessed: 24.03.2015 Rast Haber

criticizes Gillen, in comparison with Khomeini, of illegal infiltrating to Turkish National
Police Agency and judicial bodies.

17 http://tr.fgulen.com/content/view/20239/172/# mfg3 Date Accessed: 24.03.2015

175 http://tr.fgulen.com/content/view/7878/15/ Date Accessed: 24.03.2015
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Gulen opposes export of this kind of Islam. Second, he alleges that Ali is a
pretext for Shiis. By using Ali, they legitimize their understandings of
Islam. However, what sustains them is not Ali, but the hostility to Abu
Bakr, the first caliph, and Omar, the second caliph. Giilen opposes Iran
and the revolution because of differentiation of Islam perception. In
addition, Gulen believes in the synthesis of Turk-Islam. For him,
‘Turkishness’ completes Islam’s lack of ethnicity and identity. In contrast,

for Gdlen, Iranian Revolution was emphasizing Iranian identity.

These ideas of Nurcus display their positioning of themselves in the face
of the Iranian Revolution and Shiis. The revolution is fed with Shii belief
and has no chance in the Sunni world. They consider Khomeini as
vengeful and accuse him as considering Islam as a ‘religion of duel’.
According to them, in Khomeini’s understanding, there was no any
sentence that defines the faith (iman). While other religious groups, for
example Iskenderpasa, were supporting the revolution’s many features
except the idea of regime export and its Shii identity, Nurcus endeavor to
discredit the Iranian Revolution. In addition to these, Burhan Bozgeyik, in
his book, “Iran Meselesi”, opposed the revolution that he wrote the non-
existence of an Islamic Revolution in Iran.”® According to him, the
revolution was built on destroying and vandalizing, and there was no place
for them in Islam. He added that the revolution in Iran served to the
purposes of Soviets and the leftists. This was why he called the supporters
of Islamic Revolution as betraying to national culture, identity and sacred
values. Ali Bulag explains opposing of Nurcus to Iranian Revolution with

two reasons:

First, there was a Shii-Sunni tension. Since | come from

Ikhwan tradition, | was not affected from this tension.

178 Kara, Islamcilik, 415.
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Second, a national reflex emerged. Iran would dominate the
region and would be ‘boss’ of the region. In addition, Nurcus
stayed out of politics. They did not think that politics could
solve the problems. An Ayatollah, who was 78 years old,
made a revolution. This was contradictious and interesting
for them. They had no such a thing in their tradition. Their
ideas towards state were different. On the other hand, there
was no problem for the youth. The youth, especially coming
from Ikhwan tradition, were opponents. Then, traditions of

Ikhwan and Iran were resolved in Syrian Issue.'”’

Cemalettin Kaplan, leader of the Kaplancis (Kaplancilar), offered the
replacement of executives with the religious men and because of this left
the Erbakan’s National View and then, radicalized his views. He mostly
used the ways of Khomeini such as tapes for statement (teblig). With
radicalization of his view, he turned his face to Iran and wrote a book
called ‘Constitution of Islam’ (Islam Anayasast), which is inspired mostly
from Constitution of Iran. Furthermore, there were rumors that he took

money from Iran in a substantial amount.'’®

When his followers began to
question his views about Khomeini and his relations with Iran, he
suspended his approach and began to complain from Iranian Revolution’s
Shii identity. Historical dispute between Shiis and Sunnis was also

effective on his followers’ opposing to Iran.

"7 Private interview with Ali Bulag in 06.03.2015
8 Amerikan Gizli Belgelerinde Tiirkiye de Islamci Akimlar, (istanbul: Beyan Yayinlari),
1990, 79.
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A group of Islamists and Islamist intellectuals®’

were very delighted of
Iranian Revolution. They took it as an example to do an Islamic
Revolution in Turkey. They became very hopeful, took Khomeini’s ideas
as guide. Even, some of them unquestioningly supported the Islamic
Revolution. For some, Iranian Revolution was affirmation of their Islamic
revolutionary claims. For example, Ali Bulag, a prominent Islamist
intellectual, believes that the revolution showed the possibility of an
Islamic Revolution.'® Nureddin Sirin, an Islamist activist, goes beyond
and says that when the revolution happened, they were already advocating
the ideas such as rejection of ethnicity and race, and demand for a
universal Islamic order.’® The Iranian Revolution overlapped with these
ideals. Similar to Bulag, he says he understood that his ideas were not
utopia. In addition, he emphasizes another dimension of Iranian
Revolution, the Shii dimension, which he accepts, its existence without

thinking:

Before the military coup in 1980, revolutionist and Islamic
nationalist (Gmmetgi) Islamists, who were also rejecting the
national boundaries, totally interiorized the Iranian
Revolution. This was emphasized in books, newspapers and
journals. It was the period, when Zia al-Haq seized the power
in Pakistan. We were considering that it was Turkey’s turn
after Pakistan. A slogan, we used in these years, was ‘Iran,
Pakistan, It is Your Turn Muslim!” It was remarking that we

came to power both in Iran and Pakistan and then in Turkey.

9 Some of these Islamists and Islamist intellectuals were Iran-inspired Islamists that
they will be defined in Chapter 4.
80 He also went to Iran in 1980 in order to join the first anniversary of Islamic
Revolution. See the private interview with Ali Bulag in 06.03.2015.
181 See the private interview with Nureddin Sirin in 05.03.2015
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Communication and information was very limited. Our
background was Ahl-e Sunnah. With Iranian Revolution, we
saw that there were different religious sects, which were
Twelver, out of four religious sects we knew, Maliki,

Hanbali, Shafi and Hanafi.'®?

Atasoy Miiftiioglu, an Islamist intellectual, considered the revolution as
the first awakening movement of Islamic world.*® Hiseyin Biilbiil, editor
of journal Zktibas, says that the Islamic Revolution in Iran gladdened us
like every Muslim.®® He quotes the ideas of Erciimend Ozkan, the
founder of Iktibas. Ozkan defines the importance of Islam in Iranian
society. He says from Iranian youth to women every Iranian understood

that they could survive only by adhering to God.*®

Although Khomeini realized the revolution by questioning and criticizing
the status quo and showed his followers that revolution would be possible
with a quizzical understanding, his followers understood it as anything
could be questioned except the Khomeini himself. Cakir exemplifies this
with an example from Turkey. According to him, Muslims in Turkey
inherited ‘fetishizing people’ from the past and this got a foothold in their

minds.'%

In other words, some Hezbollahi circles in Turkey,
worshippingly, believed Imam Khomeini and after a certain point any
action he did or Iran did was seen as right. Even they went so far that they
advocated Khomeini’s and Iran’s every action and they did not recognize

any people speaking about Iran. Metiner criticizes this and writes ‘Iran in

182 See the private interview with Nureddin Sirin in 05.03.2015
183 See the private interview with Atasoy Miiftiioglu in 16.01.2015
184 See the private interview with Hiiseyin Billbiil, editor of iktibas, in 16.01.2015
185 See the private interview with Hiiseyin Biilbiil, editor of iktibas, in 16.01.2015
188 Cakar, Ayet ve Slogan, 162.
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Turkey is not Iran in Iran; Iran in Turkey is a different world that was
created by others in terms of their own understandings of Iran’.'®’ He
endeavors to display Islamists’ misunderstanding of Iran. A critical event
that shows Islamists’ ‘Iranist than Iran’ (fran’dan ¢ok Iranci) and
‘Imamist than Imam’ (Imam dan ¢ok Imamci) approaches about Iran, the
revolution and Imam Khomeini. In 1982, Islamist masses, most of them
were Sunnis, took courage from the idea of Islamic Revolution in Iran and
revolted against Hafez Assad regime in Hama, Syria. The revolt was
quashed by force and many people were Kkilled during this period.
However, Iranian regime overlooked Syria regime’s killings in Hama.
Syria was under the rule of Baath regime and Hafez Assad was ruling this
secular state. Islamic Republic of Iran and Khomeini pretended to be the
protector of all oppressed (mostazafin) in the world. Iran’s attitude to this
event was like an exam for Iran supporter-Islamists in Turkey. How would
they see the Hama Events and Iran’s attitude? A journal called Davet

behaved Iranist more than Iran and saw Iran’s attitude as the following:

Iran was encircled by international embargos and under this

condition; it had to protect its close relations with Syria.'®®

By doing this, Davet was, from its own perspective, showing Islamic
conformity of Iran’s attitude in Hama. Nureddin Sirin argues that Iran’s
policies towards Hama should be considered in the frame of Irag-lran War
between 1980 and 1988, Israel’s attacks on Lebanon in 1982 and
exclusion of Palestinian commandos from Lebanon in 1982.'* Iran was
under blockage and embargo of international powers. According to Sirin,

Iran had no chance to help the Muslims in Hama. Ali Bulag defines Iran’s

87 Metiner, Safakta 10 Giin: Iran Notlari, 96.
188 Cakar, Ayet ve Slogan, 160.
189 private Interview with Nureddin Sirin in 06.03.2015
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policies about Hama by referring to Khomeini’s ideas. According to
Bulag, armed uprisings of Muslims in Hama were not confirmed by Imam
Khomeini that armed uprisings were contrary to his methods.'*® Similarly,
Atasoy Miiftiioglu alleges that Syrian Islamists were not institutionalized
and ready for a revolution and because of this; Iran warned them not to

revolt before they took action.***

To conclude, Turkey’s perception of the revolution was built on concerns,
which were possibility of spreading of Islamic movements to Turkey and
the possibility of emergence of a Kurdish state after a possible failure of
Islamic State. However, Turkey was careful about the maintenance of
economic relations with Iran. Islamic communities’ and different
ideologies’ views on the revolution were diverse. Although some totally
opposed the revolution because of its Shii identity, some partially opposed
that there were no problem about the Shii ideology but the idea of regime
export was rejected. The opposing groups showed reactions against Shii
identity of Iran. For some, this was the fifth religious sect and it was
unacceptable. In addition, some admitted and supported the revolution as
fanatics and whenever possible they advocated the Islamic regime and
Khomeini in every issue whatever they do. They advocated themselves by
thinking in a universal understanding, which is Tawhid. For them, in
addition to its religious aspect, Iranian Revolution was a reaction against

international powers and status quo.

19 private Interview with Ali Bulag in 05.03.2015
1 Private Interview with Atasoy Miiftiioglu in 16.01.2015
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CHAPTER 4

THE IRAN-INSPIRED ISLAM(ISM) IN TURKEY

Compared to other countries in the region, Turkey and Iran, as the heirs of
two empires, have a long history of ups and downs. Competition between
Ottoman Empire and Safavid Empire to increase their military and
political influence in the region, religious contradictions between two
empires and the struggle to follow closely the other’s domestic affairs are
the main milestones of these ups and downs of relations. Although there is
a fact that the boundaries between two states have not changed in a great
extent since the Qasr-i Shirin Treaty in 1639, different regional and
international policies and adherence to different sects of Islam created a
‘secret competition’ between Turkey and Iran. Establishment of an Islamic
regime based on Shii Islam after the Iranian Revolution in 1979 prompted
Turkey to give more attention to relations with Iran. Islamic
administration in Iran and secular character of Turkey became one of the
vital points in bilateral relations. Revolution in Iran alarmed Turkey to pay
attention to possible effects of revolution not only in the region, but also in
Turkey. Debates on Islamism in Turkey reached its peak with Iranian
Revolution. Many Islamists thought that the revolution in Iran
demonstrated probability of their revolutionary thesis to actualize in
Turkey. Within this context, secular circles in Turkey became
uncomfortable with the idea of possibility of ‘Turkey’s being an Iran’.
These were the debates that mentioned concerns of one side on the one
hand, which are of seculars and demands of the other side on the other

hand, which are of Islamists. Moreover, Iran became one of the issues that
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polarized the society based on religion-state relations, conservatives-

moderns competition and sharia rule-secular state debates.

Turkey has not become an Iran. However debates on this issue have
continued from the revolution in Iran in 1979 until today. In the period
between the revolution in Iran and today, it can be seen that there are two
kinds of determinant and shifting definitions of the concepts, Iranist and

Iran-inspired Islamist!®?

, that were used to point out the Islamists, who
were sympathizing the Iranian Revolution and supporting Iran’s policies
towards international relations led within Shii Islam. These definitions had
changeable meanings and shifting emphasizes depending on the period,
they were used in, and the people, they were used by.'*® Firstly, the
concepts of Iranist or lIran-inspired Islamist were used to define the
Islamist that were sympathizing the Iranian Revolution in 1979 and the
new regime based on sharia rule in Iran. These were people supporting
Iran’s policies towards the religion after the revolution and demanding a
similar Islamic revolution in Turkey. They were opposing to secular
characteristic of Turkey and demanding to establish a sharia-rule state in
Turkey. Even though these concepts were source of pride for some, they
were the symbols of reactionism and fanaticism for others. It can be seen
that these concepts were also used to point the perpetrators of
assassinations in Turkey in 1990s. Killings of Ugur Mumcu, Bahriye Ugok

and Ahmet Taner Kislali were some of these assassinations that murderers

192 In this chapter, I will mainly use the concepts such as Iranist (Zranci) and Iran-inspired
Islam (franci Islam). By doing so, | do not mean a kind of Islam, which is rooted in Iran.
Rather, I mean a kind of Islam that sympathizes to Iran’s policies in the region and to
Iran’s international relations.

193 | should note that | define these definitions to show the usage depending on space,
time and conjuncture. | will make the definition of Iran-inspired Islam(ism) in the
following parts.
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were considered to have close relations with Iran. 1990s were the years
that the gap between Islamists and seculars was deepened. The monthly
journal, Tevhid, was published between 1990 and 1993, when movements
of secular groups enormously increased after killings of secular and
‘Kemalist’ intellectuals and journalists in Turkey. Muammer Aksoy and
Cetin Emeg were killed in 1990 and Ugur Mumcu was killed in 1993. It
was believed by the secular public in Turkey that these assassinations
were committed by Islamists, which were encouraged by Iran. As a result,
reactions against Islamists, especially Iran-inspired ones, and their
publications reached its peaks between these years. As a response to these
reactions Tevhid and several Islamist journals such as Zktibas and Girisim
published a call text to public of Turkey, which defined the assassinations
as conspiracies designed by international powers to passivate Islamic
movements in Turkey.’® Furthermore, these were the years, when the
slogans of ‘followers of sharia to Iran’ (Seriatcilar Iran’a), were widely

popular.

These concepts of Iranist and Iran-inspired Islamist underwent a change in
time and became the means of accusations, even of treason. Mostly
because of the power competition between Iran and Turkey in the region
and the perceptions of Iran, revolution and Shii Islam among some groups
in bureaucracy of Turkey, character and purpose of definitions were

challenged. As Ayse Bohiirler explains:

Being lIranist or Iran-inspired Islamist were popular
arguments in the years after Iranian Revolution in 1979.
Today, in Islamic circles, being an Iranist or an Iran-inspired

Islamist is perceived as a pretext to be accused. People, who

% Tevhid, “M. Aksoy ve Cetin Emeg’in Oliimii ve Diisiindiirdiikleri”, Issue: 4, (April
1990), 17-18-19 and Tevhid, “Kamuoyuna Duyuru”, Issue: 4, (April 1990), 60.

81



advocated similar ideas in the past, are charging themselves
as being an Iranist or an Iran-inspired Islamist and as being

195
‘pawns’.

This brings us to the changing characteristic and meanings of these
concepts. This second usage of the concepts, Iranist and Iran-inspired
Islamist, is used as a form of accusation. It began to be used especially
after 2000s, in the rule of AKP Governments. As a result of regional
competitions between Iran and Turkey, being defined as an Iranist or as an
Iran-inspired Islamist became equal to be a traitor.**® In this scope, many
bureaucrats and ministers were defined as Iranists. This was mostly
performed by followers of Gilen Movement. As it was emphasized in
Chapter Two, Gulen Movement approached Iranian Revolution with
suspicions. For Fethullah Giilen, Iran was behaving as bigotry in the
matter of religion and revolution. For him, Iranians give more value to
their understandings of Islam more than even the real Islam. Giilen is a
supporter of Turk-Islam synthesis. Since Islam has deficiency in terms of
identity and ethnicity, ‘Turkishness’ is an important complement of Islam.
This causes him to oppose ideologically the ideas of Iranian Revolution,

its Shii and ‘Persian’ identity."®’ In addition to these, Giilen wants Turks to

%Ayse  Bohiirler, “iranci  Olmak”,  Yeni Safak, (12 January 2013)
http://www.yenisafak.com.tr/yazarlar/aysebohurler/iranci-olmak-35810 Date Accessed:
02.04.2015

1% This may be why some of intellectuals did not admit my invitations to answer my
questions in frame of this thesis. There is a fear of being called as Iranist/Iran-inspired
Islamist in the society. This is because of campaigns of some Islamic circles to discredit
intellectuals, scholars, journalists and bureaucrats.

97 Fethullah Giilen especially uses the word “Persian’ to refer pre-Islamic history of Iran.
By doing this, he aims to show that Iranians are heretics. A similar example is performed
by ISIS (Islamic State of Iraq and Levant) to refer Shii population in Iran, Iraq and Syria.
ISIS uses the word ‘Safavid’ to display that Shiis are heretics.
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be the leader of Islam. Furthermore, it is important to note that there are
not only ideological reasons as mentioned above, but also there are
practical reasons of Gililen Movement’s opposition to Iran. Giilen
Movement has many schools in almost 160 countries in the world. Iran, on
the other hand, does not allow Giilen to establish a school in the
boundaries of Iran. This is due to the reason that Iran defines Gdlen as an
‘American agent’. Usage of concepts, Iranist and Iran-inspired Islamist,
also can be explained with power struggle within the state of Turkey.
Followers of Fethullah Gulen were charged with staffing in key positions
of state institutions and establishing a ‘state within the state’. In addition,
it can be said that change of the meaning of being an Iran-inspired Islamist
or an Iranist is related to the relations of Islamists with state. Before AKP
came to power, Islamists were in the opposition. They had a limited power
to influence the state and the bureaucracy. Thus, they used an international
language that recommended collaboration with Muslims in worldwide.
This was the reason that Iran and Iranian Revolution became significant
for them. However, when AKP came to power and Islamists thought they
became the only government, interest on Iran replaced with nationalist

ideas.

Even if these concepts of Iranist, Iran-inspired Islam(ism) and Iran-
inspired Islamist were used as means of accusations in the political and
social life of Turkey, there is a significant Iran-inspired intellectual life in
Turkey. There are contributions of these Islamists both in political Islamic
discourse and in literature. In this chapter, Iranists/Iran-inspired Islamists
and Iran-inspired Islam(ismi) will be analyzed within four courses. To
locate Iran-inspired Islamism in a more comprehensible manner, firstly, a
brief discussion on political Islam and Islamism will be stressed on. In this
regard, literature on political Islam will be explained briefly in the first

part. Then, the concepts of Iran-inspired Islam(ism) and Iranist/Iran-
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inspired Islamist will be discussed in the second part. In this part,
distinguishing features of these concepts will be explained. Although
concepts of Iranists/Iran-inspired Islamists and Iran-inspired Islam(ism)
have similar features and considerations with Sunni-originated radical
Islam(s), or mainstream Islamism, there are specifical features that

distinguish them.

In the third part, some of Iran-inspired Islamists will be studied. These are
Ali Bulag, Atasoy Miiftiioglu, Erciimend Ozkan, Mehmet Metiner, Kenan
Camurcu and Nureddin Sirin. While studying them, their contributions to
Islamic literature, their distinguished understandings of Islam will be tried
to display. Before deciding on these names, | sought to view their relations
with Iran and Iranian Revolution at intellectual level. As a result of this, |
separated these intellectuals into two groups, periodical Iran-inspired
Islamists and ideological Iran-inspired Islamists. While doing this, | used
three criteria: First one is the impact of Ayatollah Khomeini on these
intellectuals. Second one is their relations with Iran and Iranian
Revolution, both during and after the revolution. Last one is their stance
against Iran’s policies towards the region and Iran’s relations with Turkey.
The first group, periodical Iran-inspired Islamists, is composed of Ali
Bulag, Atasoy Miiftiioglu, Erciimend Ozkan and Mehmet Metiner, whose
relations with Iran and Iranian Revolution stayed limited at intellectual
intercourse. As it will be displayed, Iranian Revolution had a significant
impact on these intellectuals’ thoughts. They approvingly referred to
revolutionary ideas originated from Iranian Revolution in 1979. However,
after for a length of time, it can be seen that they began to produce ideas
not under the influence of Iran and Iranian Revolution, but more
independently. In other words, impacts of Iran and Iranian Revolution
stayed limited on these intellectuals’ ideas, which became clear after death

of Khomeini in 1989. Furthermore, these intellectuals adopted a ‘patriotic’
84



or ‘nationalist’ stance against Iran’s policies in the region and against Iran-
Turkey relations. They did not automatically support Iran. They refer
Ayatollah Khomeini as the /fmam. After Khomeini’s death, they did not
refer Ayatollah Khamenei as the /mam. As it can be seen in discourses of
Ali Bulag and Atasoy Miiftiioglu, they say /mam instead of Khomeini. The
second group, ideological Iran-inspired Islamists, is composed of Kenan
Camurcu and Nureddin Sirin. These intellectuals developed their relations
with both Iran and the ruling elite of Iran that came after Ayatollah
Khomeini. They thought Iran was strengthened ideologically after the
death of Khomeini in 1989. In addition, their stance against Iran’s policies
both in the region and in the world became distinguishing. Reactions of
Camurcu and Sirin towards issues in Syria, Iraq and Yemen are well-
selected examples. Both of these intellectuals support Iran’s policies in the
region. Unlike periodical Iran-inspired Islamists, ideological Iran-inspired
Islamists maintains their support and sympathy to Iranian leadership. For

instance, Nureddin Sirin adresses Khamenei as the /mam.

In the fourth part, the journals and periodicals began to publish as an effect
of Iranian Revolution, will be tackled. Since these publications published
between 1979 and 2000, | will limit this part with several journals and
periodicals and with several issues of them. By doing so, | aim to show the
impact of Iranian Revolution and how it was perceived in the print world
of Islamic circles. While deciding on the journals and periodicals, | gave
attention to their editorial positions, whether they were Iranists/Iran-
inspired Islamists or not, and their treatments in the expressing Iranian
Revolution. In this respect, the journals and periodicals of Diisiince, Sura,

Iktibas, Sehadet, Istiklal, Tevhid and Selam will be examined.
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4.1 Islam as a Political Ideology

The impact of Islamic movements had continuously risen in the Middle
East towards 1980s. One can count establishment of Israel and its policies
on Muslim Palestinians, failure of Gamal Abdel Nasser and nationalism in
Egypt, Zia al-Haq’s military coup in Pakistan and invasion of Afghanistan
by Soviets and emergence of Afghan Mujahedeen Movement, the surge of
Hezbollah in Lebanon, Hamas in Palestine and FIS in Algeria as the
events that strengthened Islamism. Islamism as a political, cultural and
religious project emerged in the 1930s and made a breakthrough in the late
1970s and 1980s. Iranian Revolution was one of the peaks of these Islamic
movements. In these years, politicization and radicalization of Islam
accelerated. It was alleged that Islam evolved to an ideology from a faith

or a pure religion.

Although there is one holy script, which is believed to come without any
change until today, defining Islam and marking off its boundaries is a very
difficult issue. This is because there are many groups and people from
different ideologies and understandings of Islam call themselves as
Islamist and claim their belief as the true Islam. This is why there is a
debate that there is no Islamism, but Islamisms. Another controversial
issue is about Islam as a political ideology. Does Islam has a political side
or is it a pure religion of faith? There are supporters of two ideas. The
idea, Islam is a political religion, is a challenge for those, who consider
Islam as a system of morality and faith. Although some believe that Islam
has a political side in itself, others reject this idea. While some scholars
such as Olivier Roy, John Esposito, Nazih Ayubi and Mohammad Ayoob
claim transformation of Islam to a political ideology, some Islamists, like

Sayyid Qutb, Hasan al-Banna and Abu Ala al-Maududi, whose ideas were
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used by those scholars as bases of their understandings of Islam as a

political ideology, argue that Islam already has had a political side.

Olivier Roy uses the term political Islam as a means of politization and
identification. In his opinion, Islamists considered the Islamization of the
society possible only with social and political action.*®® This was a very
significant turn that transformed Islam from a religion of faith to a
political religion. In other words, the Islamists in Roy’s argument carried
Islam from mosque to streets by politicizing it. It was not crucial that the
majority of a society was composed of Muslims. Islamists thought
structure and foundations of the society had to be Islamic. “Islamism
adopts the classical vision of Islam as a complete and universal system,
one, therefore, that does not have to modernize or adapt, but it applies this
model to a modern object: to society, which is defined in modern
terms.”**® The main concerns of Islamism are to transform the society in

accordance with Islam and save the society from West’s influence.

Esposito claims the roots of political Islam are in contemporary religious
revival of Islam in both public and private life. According to him, it
emerged stage by stage. On one hand, many Muslims have become more
observant with regard to the practice of their faith (prayer, fasting, dress,
and family), on the other, Islam has reemerged as an alternative to the
perceived failure of secular ideologies such as nationalism, capitalism, and
socialism.”® In this context, Islam, obtained the legitimacy from its
symbols, rhetoric and institutions, and created a political activism.

Modernization and Western culture were perceived as the sources of

1% Olivier Roy, the Failure of Political Islam, (Harvard University Press), 1994, 36.
9 Ibid, 37.
20 john L. Esposito, “Political Islam and the West”, Joint Force Quarterly, (Spring
2000), 50.
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corruption and therefore, targeted by Islamists. A series of crises and
failures, beginning in the late 1960s, discredited many regimes and the
western-inspired paradigms of modernizing elites, triggering a politics of
protest and a quest for identity and greater authenticity.”®* This was
resulted in Islamic movements’ dispersal to political life around the world
and the emergence of idea that an Islamic alternative would be possible.
Many Islamic movements from moderates to extremists came to the
agenda. Among the more prominent have been Muslim brotherhoods of
Egypt, Sudan, and Jordan, Jamaat al-Islami in South Asia, the Welfare
Party in Turkey, the Islamic Salvation Front in Algeria, al Nahda in
Tunisia, Hezbollah in Lebanon, Hamas and Islamic Jihad in Palestine, and
Gamaa Islamiyya and Jihad in Egypt.?®> Furthermore, as Roy claimed,
Esposito believes social concerns such as authoritarianism, repression,
unemployment, lack of housing, lack of social services, distribution of
wealth and corruption helped the rise of Islamic movements.

Ayubi defines political Islam as a new invention that does not represent a
going back to any situation that existed in the past or to any theory that

was formulated in the past.?®

According to him, Islam is an ideology that
uses values from past to understand today’s world. Political Islam uses
religion and tradition of past and links it with today’s modern politics. In
other words, political Islam is neither a natural condition of Muslims nor
the ‘essence’ of Islam; it is a modern phenomenon, not simply a return to a

traditional or original understanding of politics in Islam.?®* Similar to

21 hitp://www.unaoc.org/repository/Esposito_Political Islam.pdf Date  Accessed:

18.02.2015
202 Esposito, 50.
203 Nazih Ayubi, Political Islam: Religion and Politics in the Arab World, (New York:
Routledge Taylor & Francis Group), 1991, 2.
2% samer S. Shehata, Islamist Politics in the Middle East: Movements and Change, (New
York: Routledge Taylor & Francis Group), 2012, 6.
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Ayubi, Ayoob defines political Islam as a political ideology rather than a
religion or theology.?*>%

On the other hand, Islamist thinkers defined Islam as a political ideology
and argued that Islam already has had a political side. For instance, Hasan
al-Banna defined Islam not as a religion of rites and faith, but as a political
religion According to him, Muslims misunderstood Islam that they
thought it as a religion, which was compilation of rituals of worship and as

a religion of spiritual aspects of life.?”

According to al-Banna the word,
Islamic, had a broad meaning that it was inclusive and had solutions to all
problems of life.

Similar to al-Banna, Abu Ala al-Maududi considered Islam as a political
religion. Abul Ala al-Maududi claimed the abandonment of pure Islam as
the failure of Muslim empires. For him, an Islamic state had to comprise
with Koran and Sunnah. History of Islamic societies was the history of
struggle between Islam and un-Islamic behaviors, kufr. The only sovereign

was God. However, one exception of one man rule was the rule of Prophet

2% Mohammad Ayoob, the Many Faces of Political Islam: Religion and Politics in the
Muslim World, (Michigan: University of Michigan Press), 2008, 2.
206 According to Ayoob, “the re-appropriation of the past, the ‘invention of tradition in
terms of a romanticized notion of a largely mythical golden age, lies at the heart of this
instrumentalization of Islam. The invention of tradition provides many Islamists the
theoretical tools for de-historicizing Islam and separating it from the various contexts, in
terms of time and space, in which Islam has flourished over the past fourteen hundred
years. In theory, this decontextualizing of Islam allows Islamists to ignore the social,
economic, and political milieus within which Muslim societies operate. It therefore
provides Islamists a powerful ideological tool that they can wield in order to purge
Muslim societies of impurities and accretions, natural accompaniments of the historical
process, which they see as the reason for Muslim decline.” See, Mohammad Ayoob, the
Many Faces of Political Islam: Religion and Politics in the Muslim World, (Michigan:
University of Michigan Press), 2008.
27 Ali Rahnema, Pioneers of Islamic Revival, (London: Zed Books), 1994, 133-134.
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Mohammad and the Four Caliphs.”” Maududi introduced five principles:

Anti-apology,  anti-Westernism, literalism,  politicization  and

universalism.%

Anti-apology was about Islam’s self-referentiality that it
did not need any other ideologies to justify itself. Anti-Westernism was
reference point of self-s-referentiality of Islam. For Maududi, Islam had to
be defined out of any Western ideologies and it had to oppose them.
Literalism means to understand Koran’s literal form. Politicization
emphasized the political nature of Islam. The society had to be re-
organized within the context of commands of Islam. Universalism
underlined the validity of Islam for all human beings. Maududi separated
national, ethnic and regional connotations from Islam.?*°

Born in Egypt in 1906, Sayyid Qutb influenced by Maududi and formed
his understanding of Islam on Maududi’s ideas. He rejected both the
Western lifestyle, which was ‘blasphemous’, and the idea of government.
He opposes to understanding of democracy that he does not believe
sovereignty’s belonging to human beings. For him, sovereignty only
belongs to God, Allah. The first purpose of Islamism has to be the God-
government or the hakimiyyet Allah.?** According to Qutb, world lives in
Jahiliyyah™?, today. This is because of democracy that it allows human
beings to rule the other human beings. This is making some people the

Gods of other people.

2% Ipid, 112.
209 peter R. Demant, Islam vs. Islamism: the Dilemma of the Muslim World, (London:
Praeger Publishers), 2006, 98.
219 1bid, 99.
1 Ipid, 100.
#12The Jahiliyyah is the state of ignorance and false belief that prevailed before the rule of
Prophet Mohammad.
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Coming from different social and historical backgrounds, these thinkers
played an important role in the foundation of political Islamic discourse.
They rejected the shaping of societies, which they claim as Islamic
societies, by the Western ideologies and by influence of West. They made
a clear cut distinction between Islam and West-oriented ideologies. For
them, Koran and Prophet Mohammad’s behaviors provided Islam a base
for political action. Islamists in Turkey also took their ideas as first
references. As Rusen Cakir states milestones of Islamist thinkers in

Turkey were?**:

...Hasan al-Banna, the builder of Muslim Brotherhood in
Egypt; Sayyid Qutb, who radicalized the ideology and
practices of Muslim Brotherhood in Egypt in the era of
Nasser; Maududi, the builder of Jamaat al-Islami in Indian
Peninsula and developer of Islamic party model... Ali
Shariati, the prominent thinker of Iran in pre-revolution

period, and, of course, Ayatollah Khomeini.?**

213 Mehmet Metiner, a prominent Islamist in Turkey, says in first periods of him, he read
Sayyid Qutb, Mohammad Qutb, Maududi, and Saed Havva. See, Metiner, Yemyesil Islam
Bembeyaz Demokrasi, 30. He states that “Our religious and ideological sources of
knowledge were composed of books written by authors and scholars that were affiliated
with the Muslim Brothers movement and also the works of Pakistani scholar Maududi.
Afterwards, the books of post-revolution Iranian writers were added to the list.” See,
Burak Ozgetin, “Making of New Islamism in Turkey: Transformation of the Islamist
Discourse from Opposition to Compliance”, Unpublished PhD Thesis Submitted to the
department of Political Science and Public Administration in Middle East Technical
University, Ankara, 2011, 92.

24 Cakar, Ayet ve Slogan, 144.
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The term "political Islam” has been adopted by many scholars in order to
identify the unprecedented irruption of Islamic religion into the secular
domain of politics and thus to distinguish these practices from the forms of
personal piety, belief, and ritual conventionally subsumed in Western

scholarship under the unmarked category ‘Islam’>.”?®

Islamism was perceived to be driven only by authoritarian,
angry, and fundamentalist-inspired religious radicals
determined to ensure the destruction of modernity, capitalism

and Western society and culture.?'®

Islamism is understood as a modern and new phenomenon®"?!® and at the
same time, a reaction against modernism. It is an effort for the revival of

Islam. As Shehata argues:

...political Islam is neither a natural condition of Muslims
nor the ‘essence’ of Islam; it is a modern phenomenon, not
simply a return to a traditional or original understanding of

politics in Islam.?*

What affected the emergence of Islam in politics are several factors caused

by modern times. Rise of industrialization, urbanization and

215 Charles Hirschkind, “What is Political Islam?”, Middle East Report, No. 205, Middle
East Studies Networks: The Politics of a Field, (Oct.-Dec. 1997), 12.
2% Qlivier Roy and Amel Boubekeur, Whatever Happened to the Islamists? Salafis,
Heavy Metal Muslims and the Lure of Consumerist Islam, (London: C. Hurst & Co.
Publishers), 2012, 1.
217 Ayoob, 9.
218 Frederic Volpi, Political Islam, (New York: Routledge), 2011, 2.
219 Shehata, 6.
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correspondingly emergence of human problems such as unemployment,
poverty and the backwardness of Muslim countries when compared with
the Westerns compelled Muslims to question the era they live in. In
addition, with the increase of impact of West over society and accordingly
by the beginning they started to point out the West as the responsible for
their backwardness, Islam emerged as a reaction against these. At this
point, there was not a longing to return the Golden Ages of Islam or to the
period of Prophet Mohammad. Islam was transformed to a political
ideology that inspired by the past, but appeals to the modern times, today.

It is not possible to define Islamism, but Islamisms.

4.2 The Iran-Inspired Islam(ism)

Islamism in Turkey entered to the year of 1979, when Iranian Revolution
occurred, under the impact of two main profiles. These were radical
Islamism, which were demanding a sharia rule in Turkey and opposing to
Westernization policies, and moderate Islamism, which was subsisting in
movements and charity organizations. Although the first one had
suspicions against the products of modernism such as nation-state,
elections, democracy, imperialist and capitalist system, secularism and so
on, the latter developed good relations with state, regime and political
system. Iran-inspired Islam(ism) emerged after the Iranian Revolution
within radical Islamism. As a matter of fact, it shared similarities and
common values with radical Islamic discourse. Radical discourses,
opposing to secularism, rejecting nation-states, discrediting democratic
institutions, rejecting yields of modernism and having critical views on
Kemalism were some of these common points. Both supported the
domination of Islamic rules on both social and political life. Any other
ideologies and views out of Islam were rejected and seen as kufr. Koran

would be the only guide. As it benefited from literature of political Islam
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in Turkey, the Iran-inspired Islam(ism) also has distinguishing features
and understandings. In this part, a frame for the Iran-inspired Islam(ism)
will be drawn. Its similarities with radical Islamism in Turkey and its

features making it distinctive will be studied.

While defining Iran-inspired Islam(ism), it is possible to draw its frame

with two sides, which are political side and religious side.
4.2.1 Political Side of the Iran-Inspired Islam(ism)

Political side is mostly made up of opposition to foreign powers in the
region and rejection of Israel’s right to existence. In this respect, carrying
radical tendencies, opposition to US and Israel, supporting Iran’s policies
and rejecting Arab powers, who cooperate with the ‘West’ can be said as
political side of Iran-inspired Islam(ism). Opposition to US and Israel
coincides with opposition to imperialism and Zionism. US’s policies in the
region to enable the security of Israel are opposed by Iran-inspired
Islam(ism) and its followers. The US chose to cooperate with regional
powers, mostly Arab leaders and Saud Family, and developed close
relations with them in the region. Thus, opposition to US and Israel goes
arm to arm with opposition to regional powers cooperating with the
‘West’. Emergence of Israel is never admitted and even Israel’s wiping off
the map is demanded. Salvation of Quds is one of the main goals of Iran-
inspired Islamists, as it is for many Islamists. Therefore, policies against
Israel and Zionism are supported. At this point, the US and imperialism
and their regional supporters are targeted because of giving support to
Israel. This makes Iran-inspired Islamists as anti-status quo supporters.
Iran-inspired Islamism’s opposition to the US has also another dimension
that distinguishes it from mainstream Islamism. Compelled to make
distinction between the US-led camp and the Soviets-led camp, many

Islamists in Turkey, during the Cold War before the Iranian Revolution in
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1979, supported the US because of opposition to communism. For
instance, during the developments, when 6™ fleet of the US navy deployed
in Istanbul, many Islamists struggled against communist movements.
Communist groups were opposing to presence of the US forces on lands of
Turkey. Although many Islamist groups in Turkey developed relations
with the US, stance against the US distinguishes Iran-inspired Islamists

from them.

Cooperation of regional powers with the ‘West’ is mostly criticized. Iran-
inspired Islamists accuse regional powers of not firing even a gun against
Israel, but firing on opposing groups. These opposing groups are defined
as fighters for independence and freedom. For example, Saudi-led

intervention to Yemen?%°

is harshly criticized. In addition, imperialism,
from pax Britannica to pax America, is claimed to be as the causes of
backwardness of Muslim societies in the region. As Iran-inspired Islamists
were affected by ideas of Sayed Qutb, Hasan al-Banna, Abul Ala al-
Maududi, Ali Shariati and Imam Khomeini, imperialism and Western

influences were seen as threats for Muslim societies.

Another political side of Iran-inspired Islam(ism) is the stance close to
Iran and Iran’s policies. There is an intention to support, or even to justify,
Iran’s policies. This is a distinguishing feature of Iran-inspired Islamists
and Iran-inspired Islam(ism) from mainstream radical Islamism. Article
154 of the Constitution of Islamic Republic of Iran states that “The Islamic
Republic of Iran has as its ideal human felicity throughout human society,

220 |In 'Yemen, Shii Houthi groups began an insurgence against Hadi Government. They
demanded revision in the Constitution. As a result, the events turned to a sectarian
conflict. Saudi Arabia-led coalition, supported by US, Egypt and Gulf States intervened
to Yemen to stop the Shii Houthi groups. As it might be expected, Iran and Hezbollah
rejected this intervention. As a result, a new polarization of Shii-Sunni was included to
the one in Syria Issue.
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and considers the attainment of independence, freedom, and rule of justice
and truth to be the right of all people of the world. Accordingly, while
scrupulously refraining from all forms of interference in the internal
affairs of other nations, it supports the just struggles of the mostazafin
against the mostakbarin in every corner of the globe.”??! Iran-inspired
Islamists use this to justify Iran’s policies towards the region. For instance,
Nureddin Sirin claims that Iran does not follow a sectarian policy in the

region. Rather, it follows a policy against Zionism and imperialism:

Iran supports all the oppressed in the world. It does not look
any movement in the world that whether it is Shii oriented or
Sunni oriented. Today, Iran supports Venezuela, Nicaragua
and Cuba. It supports these countries because of their stance
against imperialism. In addition, Iran supported Bosnia in the
war with Serbia. If Iran allocated these resources not for
Bosnia, but for Bahrain, there would be many revolutions in
Bahrain. As you know, Shii Muslims are majority in Bahrain,
but there is also a regime, which is supported by Riyadh and
the US. Another example is Palestine. In Palestine, Iran
supported Sunni-oriented Hamas. These are the examples
that show Iran’s following not a sectarian policy, but a

liberation policy.??

Another example of their close stance to Iran’s policies is the Hama
Massacre in 1982. In Hama, Islamist masses, most of them were Sunnis,
took courage from the idea of Islamic Revolution in Iran and revolted

against Hafez Assad regime. The revolt was quelled by force and many

2L hitp://www.iranonline.com/iran/iran-info/government/constitution-10.html  Date

Accessed: 02.02.2015
222 private interview with Nureddin Sirin in 05.03.2015
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people were killed during this period by the Syrian Regime. However, Iran
did not support the revolting masses, but the Syrian Regime. Iran-inspired
Islamists explained this event in different ways, but all of them proved
Iran was right. While Nureddin Sirin explained Iran’s decision not to
support Syrian Muslims by referring more to international relations, Ali
Bula¢ mostly refers to Khomeini’s ideas. Sirin argues that Iran’s policies
towards Hama should be considered in the frame of Irag-lran War
between 1980 and 1988, Israel’s attacks on Lebanon in 1982 and
exclusion of Palestinian commandos from Lebanon in 1982.%%® Iran was
under blockage and embargo of international powers. According to Sirin,
Iran had no chance other than helping Muslims in Hama. On the other
hand, for Bulag, armed uprisings of Muslims in Hama were not confirmed
by Imam Khomeini. Armed uprisings were contrary to Khomeini’s

methods.??*

Atasoy Miiftiioglu uses both of these ideas. For him, Syrian
Islamists were not institutionalized and ready for a revolution. Thus, Iran
warned them not to revolt before they took action. Moreover, Iran was
internationally restricted by embargos and there was no chance for Iran to

follow a different policy.?®

On Syrian Issue®®, Iran-inspired Islamists define the problem as an

international project caused by imperialism and acted by the US and its

228 private Interview with Nureddin Sirin in 06.03.2015

224 private Interview with Ali Bulag in 05.03.2015

22 private Interview with Atasoy Miiftiioglu in 16.01.2015

226 The Syrian Civil War or in other words “Syrian Uprising” or “Syrian Crisis” is an
armed conflict between Syrian Ba’ath regime and those that seeking to oust it and it is
still ongoing. It began in 2011 as a part of the protest movements in the North Africa,
which is called as the Arab Spring. Protesters, at first, demanded a more democratic state
and improvement of economic conditions. Nevertheless, when the Syrian army fired on
demonstrators across the country, uprisings evolved to an armed conflict. Since the
region was in a fragile situation, many states were included into the agenda both from the
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allies in the region. This is very similar to Iran’s response to Syrian Issue.
Iran defines the insurgents fighting against the Assad Regime as terrorists
and defines their activities as crimes committed by the Zionists and the
United States. For Iran, “the main objective of Western attempts to
overthrow Syrian President Assad’s government was to target Iran, not to
bring freedom to the Syrian people.”?*” Iran sees the issue in Syria as the
war against West-supported terrorists, who collaborate with United Stated
and Zionists. The main aim of the “West’ is to dissolve Syrian Regime and
then, to withdraw it from axis of Iran. Similar to Iran’s response,
Miiftiioglu, Camurcu and Sirin refer to the US-led international actors,
imperialism and Zionism in the causes of Syrian Issue. According to

Miiftiioglu, Syria was exposed to an imperialist project:

The plan was to disable Iran in Syria, then, to disable Syria
from becoming a threat for Israel. For this purpose, a Muslim
opposition in Syria was created. This opposition is an
invention of the ‘West’. Syrian opposition and Turkey
emerged as tools of this plan. In Turkey, there were attempts
to discredit Iranian Revolution. There were many

publications about it. These aimed to raise the sectarian

region and the other parts of the world. With the involvement of radical and fundamental
groups, such as Islamic State of Iraq and Levant (ISIS), into the picture, the issue became
internationalized crucially. In addition to these, because of the Syria’s importance in
terms of its relations with Iran and Israel, the possibility of regime’s fall into the hands of
Islamist fundamentalists and the possible effects of these to the region and international
peace and security brought it to a very critical and controversial position. Moreover the
factors that determined the policies of the states that involved in the issue began to
change in terms of their identities and interests. “Syrian Uprising” or “Syrian Crisis” is
not only a movement or a civil war that occurs in a country.
“2Thttp://www.aljazeera.com/indepth/opinion/2014/04/iran-orientalism-western-illusio-
20144383631581810.html Date Accessed: 09.04.2015
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tensions. Iran, on the other hand, did not become a tool of

this plan.?*®

As Miiftiioglu, Camurcu also defines Syrian Issue as one of the parts of
the US’s project of Middle East. To implement this project, Syria has to
rupture its relations with Iran. Camurcu charges the ‘West” with behaving

with ‘double standard’:

The ‘Westerners’ support the opposition movements in the
Syria. However, they also support the Saudi Regime in
Arabia and dictatorship in Yemen. They do not support the

opposition movements, which do not use arms, in Bahrain.?*°

While exemplifying ‘double standard’ policies, it is significant that
Camurcu uses countries like Yemen and Bahrain, where Shii populations

are very effective and majority.

It is very important that all of these Iran-inspired Islamists state their
dissenter opinions against the Baath Regime in Syria. They all have
agreement on repressive authority of the regime. While drawing the causes
of problems, Miiftiioglu does not give any support to Baath Regime in
Syria. He defines it as an oppressive regime. In a similar way, Camurcu
points to repressive and rigid policies of the regime on the Syrian people.
However; Miiftioglu and Camurcu, support Syria’s stance against
imperialism. For them, problems in Syria are results of imperialism and

aim to exclude Iran’s influence in the region.

228 https://www.youtube.com/watch?v=1VjFn3HQdYA Date Accessed: 08.04.2015
2https://www.youtube.com/watch?v=NLCuTwtjngo and
https://www.youtube.com/watch?v=aT NttsKcgtg Date Accessed: 09.04.2015
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4.2.2 Religious Side of the Iran-Inspired Islam(ism)

Religious side is composed of the idea of Tawhid, Ummah and positive
considerations about Shii Islam. Tawhid belief is based on the unity of all
Muslims. Sectarian differences are not welcomed. All Muslims, whether
they are Sunni or Shii, are admitted as the parts of a whole. In addition to
this, ethnic and identitical differences are also not welcomed. All Muslims
including Arabs, Iranians, Turks and the others are seen equal. In other
words; since the God created all human beings, inequalities are
unacceptable. As Tawhid belief does not pay attention to whatever
ethnicity or religious sect, it defines all Muslims under an inclusive
concept, which is Ummah.?®® Ummah is the population or community,
which has no ethnical or sectarian reference. In parallel with ideas of
Tawhid and Ummah, Iran-inspired Islamists reject the nation-states.
Nation-states are inventions of the ‘West’ and they create ‘far-fetched’

231 1t is believed that establishment of the Islamic

racisms and nationalisms.
State and formation of Islamic unity can be provided through exclusion of
ethnicity, nationalism and sectarianism, and inclusion of Tawhid.
According to Bulag, Tawhid is the mean of Muslims’ lives.”** Miiftiioglu

equals Tawhid to moral values:

When the loyalty/affection to land, ethnicity and sect turns to

hatred to another land, ethnicity and sect, it is an immoral act.

20 Some political parties in Turkey, such as Welfare Party, and some Islamic groups
combined the idea of Ummah and nationalism. Purpose of this combination was to make
Turkey the leader of Islamic world. These ideas were differed from Iran-inspired
Islamists’ perceptions of Ummah.

81 private interview with Atasoy Miiftiioglu in 16.01.2015
22 Ali Bulag, “Kin ile Adalet Bir Arada Olmaz”, Zaman, (20 October 2014)
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Moral values cannot be used as instruments to legalize

interests of any social community or sect.?

Sirin emphasizes the importance of Ummah. For him, Ummah was
purpose of all Islamists in Turkey. It means union of Islam and
establishment of Islam’s own political and ideological system. Supporting
Ummah means rejection of national boundaries and nation-states, which

are products of imperialism.?**

Ercimend Ozkan views Tawhid as the core of Islam. For him, heterodox
exercises in Islam and Sufism are opposite to Tawhid.?* These are kinds
of polytheism and there is nowhere for them in Islam. Tawhid is based on
unity of the God, la ilaha illallah. On the other hand, Sufism is based on
wahdat al-wujiid, the Unity of Existence. Furthermore, Ozkan supported
Ayatollah Khomeini’s views on Tawhid. According to Ozkan, religion for
Ayatollah Khomeini was prior to sectarian differences. Khomeini aimed to
surpass sectarian differences. As Ozkan claims, for Khomeini, these
differences were originating from ijtihad. In this respect, Khomeini
recommended five-rakat in namaz as it was in Sunnis. Even, he
recommended not using the word ‘Aliyan Wali-ullah’, which means Ali is
the Vicegerent of God. Ozkan uses an interesting metaphor to indicate
this:

Khomeini was holding his religious identity with his right
hand and on his front side yet was holding his sectarian
identity with his left hand and his backside.?*®

233 http://www.iktibasdergisi.com/ahlaki-ufuklari-kaybetmek/ Date of Access: 09.04.2015
234

Private interview with Nureddin Sirin in 06.03.2015
2% Private interview with Hiiseyin Biilbil in 16.01.2015
2% private interview with Hiiseyin Biilbiil in 16.01.2015
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Different from views of Sunni-oriented Islamists towards Shii Islam, Iran-
inspired Islamists has positive views on it. As it was defined in previous
chapters, Shii Islam was not approved by Sunni Islamists as correspondent
with Islam and it was seen out of Islam. However, Iran-inspired Islamists
admit it as the fifth sect of Islam and even some of them were converted to
Shii Islam from Sunni Islam.?®” Sunni approach was based on the fear of
Iran and Shii Islam. Sunnis are concerned about Iran’s exportation of its

Shii regime.?®

Against such fears, ‘Iran-inspired’ Islamists and
intellectuals in Turkey had a great difficulty to explain their intentions and
their perceptions of Iran and began to become isolated in the Islamic
circles. They wanted to get closer with the other Islamic groups and so,
they referred to concepts of Tawhid and Ummah. As a result, they aimed
to prevent their isolation in Islamic circles. In addition to this, reference to
concepts of Tawhid and Ummah also aimed to increase the importance and
influence of Iranian Revolution. By doing this, it is aimed to indicate that
ideals and ideas of the revolution are over the sectarian differences. In
other words, Islam that is referred by Iran is emphasized as a universal

religion.

‘Iran-inspired’ Islamists and intellectuals in Turkey were affected by
Iranian Revolution. This interaction was, at first, an effect of revolutionary

ideology, but not an effect of Shii Islam. As Nureddin Sirin argues:

We, as Muslims in Turkey, had limited information about
Shii Islam. At first step, we were influenced by the idea of

27 Nureddin Sirin was considered as one of them. It is believed that he converted to Shii
Islam in 1990s. When | asked him whether he converted his sect or not, he did not
directly reject or admit. He answered as the following: ‘I will answer this question both
yes and no. Sunni Hasan al-Banna in Egypt and Shii Motahhari in Iran say similar words.
I am from the sect of this word.’
238 Cakar, Ayet ve Slogan, 157.
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revolution. Shii ideology was not so influential on us. Then,
we had a sense of belonging to Shii Islam. This was because

of its relations with Karbala and Imam Hussein.?*°

Atasoy Miiftiioglu and Ali Bulag, similar to Sirin, were affected by
revolutionary ideas of the revolution at first. They also did not pay
attention to Shii identity of the revolution. Erciimend Ozkan also attached
importance to revolution rather than its Shii character. As Huseyin Bulbdl

defines Ozkan’s approach to Iranian Revolution as:

For Ozkan, Iranian Revolution was like awakening of a
fossilized dinosaur. It stunned the world. It filled all Muslims
with hope of establishment of Islamic states through world.
However, more emphasize on Shii character of the revolution
in following years was criticized by Erciimend Ozkan. For
him, despite a set of distortions of it, Iranian Revolution was

revolution of all Muslims and it had to be protected.?*°

To conclude, Islamism in Turkey can be divided into two, radical
Islamism and moderate Islamism. After the Iranian Revolution in 1979, a
kind of new Islamism emerged within the radical Islamism. This was a
kind of radical Islamism that was emulating Iran, not remaining distant
from Shii Islam, respecting to Khomeini and his ideas and supporting
Iran’s policies towards the region and the world. This kind of radical
Islam, which | call as Iran-inspired Islam(ism), sought to realize an
Islamic revolution in Turkey. Iran-inspired Islamists shared common ideas
with mainstream Islamism and Shii understanding of Khomeini. Tawhid

idea was rejecting all ethnical, national and sectarian differences. Nation-

9 private interview with Nureddin Sirin in 06.03.2015

20 private interview with Hiiseyin Biilbiil in 16.01.2015
103



states and national boundaries were rejected. All the Muslims were
forming an Islamic unity, the Ummah. Religion was tackled not as a
discriminator factor, but as a universal and unifying factor. One of the
ideas was opposition to imperialism and Zionism. While the US’s policies
were being opposed, entity of Israel was being rejected. Arguments that
distinguish Iran-inspired Islamists from mainstream Islamism were their
close relations with Shii Islam and not putting distance with it, their
commitment and sympathy to Iranian Revolution and Khomeini, and their
support to Iran’s policies towards the region and the world. These caused
them to be isolated in the Islamic circles. However, Khomeini’s death,
changes in Iranian policies and developments both in Turkey and in the
region was resulted in separation of Iran-inspired Islamists. These will be

explained in the next part.
4.3 Impact of 1979 Islamic Revolution on Islamists in Turkey

An Islamist or an Islamist intellectual is a person, who takes Islam as the
base and provides contributions to social, political and cultural issues.
While expressing opinion, an Islamist or an Islamist intellectual cannot be
independent from the religion.?** These people call themselves as Muslim
intellectual. As Michael Meeker argues in his article, since “they see
themselves as Muslim and they write as believers, they use Muslim rather

1.7%*? Intellectualism evokes the ‘West’ and

than Islamist or intellectua
modernism and Islamist began to associate with radicalism and

fundamentalism. Thus, they are not preferable. As | interviewed with

1 Zekeriya Karaman, “islamci ‘Muhalif Entelektiiel’ Midir?”, Yeni Safak, (16 May
2013)
22 Michael E. Meeker, “The New Muslim Intellectuals in the Republic of Turkey” in ed.
Richard Tapper, Islam in Modern Turkey: Religion, Politics and Literature in a Secular
State, (New York: I.B Tauris), 1991, 189.
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some of Islamists, they prefer to be called as Muslim. For instance, Ali
Bulag defines to be called as intellectual as invective.?*® For him,
intellectuals are mistrusted and they cannot lead the Muslims. Leadership
has to be in the hands of ulama. Moreover, Nureddin Sirin prefers
revolutionary Islam instead of radical Islam. However, in this work, |
chose the definitions of Islamist and Islamist intellectual to define people

and the word radical to define Iran-inspired Islam(ism).

In Turkey, Islamists or Islamist intellectuals make the critique of secular
republican policies of the state and demand to apply Islam in public and
social spheres of life. Although the period of Ottoman Empire’s
dissolution is pointed as the emergence and formation of Islamism in
Turkey, the period between 1920 and 1980 became the most influential
years on Islamism debates. Today’s Islamists and Islamist intellectuals
that 1 argue some of them in this thesis, in my opinion, present an
intellectual accumulation of these years. Islamist intellectuals criticized
political and cultural institutions and advocated re-Islamization of
Muslims’ lives in Turkey. Intensive westernization policies and the
republic’s religious policies, which are mostly not adopted by traditional
society, became influential in the development of these intellectuals and

Islamists.

Iran-inspired Islam(ism) and Islamists developed within this context.
Reactions against policies of newly established Republic of Turkey and
increasing enthusiasm after Iranian Revolution in 1979 overlapped with
Iran-inspired Islam(ism). Abolition of Caliphate, state’s interventions to
religious sphere and its creating a control mechanism on the religion and
‘Westernization’ policies’ negative perception on Islamists because of the

belief of degeneration of culture and religion caused Islamists to oppose

23 private interview with Ali Bulag in 06.03.2015
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them. They demanded to establish a state based on Islamic rules. The
revolution in Iran became a model for them. In this respect, Iran-inspired
Islam(ism), from 1979 until 2000s, the period covered in this thesis,
witnessed two phases. First one is the period from the revolution in 1979
until death of Khomeini in 1989, or the Khomeini period, and the second

one is the period between 1989 until today, or the pragmatist period.

Khomeini was the first Velayat-i Faqgih of the post-revolution Iran and he
was a respected cleric by Iran-inspired Islamists in Turkey. In his 10-year
rule from 1979 to 1989, Iran was seen as an idealist state aiming to
provide unity of all Muslims and aiming to remove ethnical and sectarian
differences between Islamic societies.?** In other words, he followed a
policy of Tawhid and Ummah. Khomeini years in Iran witnessed a debate
about future of both Islam and Iran, which was whether ‘Islam for Iran’ or
‘Iran for Islam’. Intellectuals and secular politicians wanted ulama to
return their madrasas that ulama’s role in the revolutionary process ended.
Ulama played its role in unifying the masses. However Khomeini
disapproved it. According to Khomeini, intellectuals were mistrusted.?*
This was the reason of his disagreement with Benisadr and Mahdi
Bazargan. Khomeini supported the idea of ‘Iran for Islam’. Benisadr and
Mahdi Bazargan supported the idea of ‘Islam for Iran’. Iran was a 2500-
year old country. It would strengthen and expand with Islam and would
become the leader of Middle East. For Khomeini, this was wrong. Iran had

to be sacrificed to Islam. Periodical Iran-inspired Islamists in Turkey,

24 gee private interviews with Ali Bulag, Atasoy Miiftiioglu, Hiiseyin Biilbiil and
Nureddin Sirin.

% According to him, intellectuals were like grasshoppers. How grasshoppers leave their
eggs to fields before they abandon the wheat fields, colonialists left intellectuals to
exploited lands before they abandon these lands. Private interview with Ali Bulag in
06.03.2015

106



composed of Ali Bulag, Atasoy Miiftiioglu, Erciimend Ozkan and Mehmet
Metiner, greatly referred to revolutionary ideas originated from Iranian
Revolution in 1979. They were Islamists, whose relations with Iran and
Iranian Revolution stayed limited in intellectual level. Even though Iranian
Revolution had a significant impact on these intellectuals’ thoughts, its
impact stayed limited on these intellectuals’ ideas. They began to produce
ideas not under the influence of Iran and Iranian Revolution, but more
independent from their backgrounds. After Khomeini, they pointed the
challenge in policies of Iran. According to them, Iran’s policies evolved to
a pragmatist way from an idealist way. They changed their stance against
Iran’s policies in the region and against Iran-Turkey relations to a pro-

Turkey position.

After Khomeini, Iran began to follow a pragmatist policy in the region and
it displayed Shii sectarian tendencies. Rather than the motto of Khomeini
period, ‘Iran for Islam’, the new motto of ‘Islam for Iran’ came to the
forefront. Islam became one of the grounds of Iran’s legitimizing its
power. The religion became instrumental. ldeological Iran-inspired
Islamists in Turkey, which is composed of Kenan Camurcu and Nureddin
Sirin, developed their relations with both Iran and ruling elite of Iran came
after Ayatollah Khomeini. Camurcu and Sirin claimed Iran strengthened
ideologically after death of Khomeini in 1989. In addition, their stance
against Iran’s policies both in the region and in the world became a
distinguishing factor to differ themselves from periodical Iran-inspired
Islamists. They rejected the evolution of Iran’s policies from idealism to
pragmatism and realpolitik after Khomeini’s death. For them, Iran’s

policies during Khomeini increasingly continued. For example, Sirin
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rejects the changes in Iran’s policies. For him, in post-Khomeini period

Iran preserved its ideals and had an expanded impact in the region.?*®
4.3.1 Periodical Iran-inspired Islamists
4.3.1.1 Ali Bulag

Iranian Revolution is a real revolution.

Ali Bula¢ was born in Mardin in 1951. He completed his primary and
secondary education in Mardin, in southeastern Turkey. He graduated
from Istanbul Higher Islamic Institute in 1975 and sociology department
of Istanbul University in 1980. He studied in a madrasa for seven years.*’
Thus, he has knowledge of Koran and other Islamic sources. He knows
Avrabic and Persian.?*® After he was graduated from Istanbul University, he
began to write in several journals such as Fikir and Sanatta Hareket. In
1976, he published the journal of Diisiince (1976-1980) and in the same
year, he established Diisiince Publishing. In 1984, he established another
publishing firm, Insan Publishing. He also published in the journals of
Hareket, Islam Medeniyeti, Tohum, Sur, Tevhid, Hicret, Mavera in the
newspapers of Milli Gazete and Yeni Safak. He took part in the foundation
of newspaper, Zaman in 1987 and he still continues to write in Zaman
(published in Turkish) and Today’s Zaman (published in English). He is

24 Sirin refers to Iran’s developing relations with the powers like Cuba and Venezuela

out of the region. He also mentions Iran’s interventions in Bosnia, Syria and Palestine.
By pointing these, he tries to show that Iran does not follow a sectarian or nationalist
policy.
%7 Michael E. Meeker, “The New Muslim Intellectuals in the Republic of Turkey” in ed.
Richard Tapper, Islam in Modern Turkey: Religion, Politics and Literature in a Secular
State, (New York: 1.B Tauris), 1991, 197.
8 He said that he took Persian education for 12 years before the revolution in Iran in
1979. See private interview with Ali Bulag in 06.03.2015
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also writer of several books. Intellectuals and ulama of pre-revolutionary
Iran have a significant influence on intellectual accumulation of Ali Bulag.
He is mostly influenced by Ayatollahs Motahhari, Taleghani, Beheshti and
intellectuals Ali Shariati and Jalal al-Ahmad.?*® Since defining ideas of
Bulac exceeds scope of this thesis, | will content this work with a brief
explanation of his ideas. Rather, I will emphasize his intellectual relation

with Iranian Revolution.

In his works, he tackles with modernism and tradition debates and
“discusses Islam from a historical and sociological point of view.”?*
Bulag¢ problematizes the ‘westernization’ of society in Turkey and, as a
result of this, dispersion of Islamic society. Islam was exposed to vigorous
modernization efforts, which corrupted the Islamic way of living. This

2! and ulama. Intellectuals are

corruption is product of both intellectuals
mostly influenced by Enlightenment and defined the society as ignorant
and unenlightened. For them, society is a patient waiting for surgery and if
surgery is not operated, it will die. This is a positivist and despotic aspect
for Bulag. He interprets the cases, Westernization, Europeanization and
modernization within this context. As a consequence of these cases,
intellectuals alienated to culture, history and human of the society, where
they live. Thus, Turkey is not able to produce knowledge almost for 200
years. On the other hand, although ulama refer to Islam, they have also
responsibility in corruption of Islam and cultural backwardness of Turkey.

Ulama attempted to understand Islam within a Western way that it fell into

9 private interview with Ali Bulag in 06.03.2015

%0 Michael E. Meeker, “The New Muslim Intellectuals in the Republic of Turkey” in ed.
Richard Tapper, Islam in Modern Turkey: Religion, Politics and Literature in a Secular
State, (New York: 1.B Tauris), 1991, 197.

1 Bulag points the secular writers, scholars and philosophers, who were educated in

schools in the ‘“West’ or ‘“West-oriented’ schools in Turkey.
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the error of defining Islam with West-originated concepts.”®> Without
questioning history, Islam was limited to a West-originated pattern. In
addition to their corrupting religion and society, both intellectuals and
ulama also cause a ‘cultural dichotomy’ in Turkey. Each of them
represents one side, which totally rejects the others. While intellectuals
fanatically support the ‘West’ against Islam, ulama fanatically support
Islam against the ‘West’.?* Despite all, Bulag mistrusts intellectuals and
considers ulama as the leader of the society. For him, intellectuals are
statist, but ulama are populists. His thoughts about intellectuals are mostly
influenced by Ayatollah Khomeini. For Khomeini, intellectuals had

organic relations with imperialists and colonialists.

Ali Bulag considers Islamism as an issue that cannot be agreed on. While
some consider Islamism as an ideology like socialism, nationalism or
Marxism, some consider it as a type of politics. For Bulag, Islamism is
seen even as the misuse of religion in politics by some people. According
to Bulag, Islamism is an intellectual, moral, societal, political, and
economic and international movement that aims to establish a new
envisagement of human, society, politics, state and world. Therefore, it
advocates a new model of social organization and targets an Islamic union
in universal meaning. In other words, it is an effort and an ideal to enliven
Islam, to apply Islamic rules and to re-build Islam in any social or
historical condition in the world. When considered in this context, Bulag
claims that every Muslim, at the same time, is also an Islamist.”** Even

going further, he propounds that if they are not Islamists, their perception

252 Toprak, “Tki Miisliiman Aydin: Ali Bulag ve Ismet Ozel”, Toplum ve Bilim, Volume:
29-30, (Spring-Summer 1985), 145.
%3 Bulag literally says: ‘Aydmlar islam’a kars1 Bati adina radikal, islam’1 savunanlar da
Islam adina, Bat1’ya kars1 radikal davranmaktadirlar’.
4 [slamciik Oldii Mii?, 17.

110



of faith is problematic. Muslims are not obliged to define themselves as
Islamists, but they have to deal with their relations with society in terms of

the frame of religion.”®

Bulag conceptualizes Islamism into two: Official Islam and Civil Islam.?*®
Official Islam aims to transform society into an Islamic form with
political, administrative and judicial means. It is practiced from top to
down. Civil Islam, on the other hand, seeks to influence politics with
humanitarian and social movements gradually. Islamism locates in the first
one, which is Official Islam. Bula¢ distinguishes progress of Islamism
until today into three periods: First Wave Islamism between 1850 and
1924, Second Wave Islamism between 1950 and 2000 and Third Wave
Islamism from 2000 and then.®’ For him, in the formation of modern
Islamism, reservoirs of Ottoman-Turkey, Egypt, Iran and Indian became
considerable influent. However, the most influential event was the
creation of Pakistan state. This had an effect on the transformation of
political vision and culture of not only Islamists in Turkey, but also
Islamists in Egypt and Iran. Emergence of early Islamism happened during
Ottoman period in the second half of 19" century. Being defeated
politically and militarily by the West, Ottoman Empire was pushed to
return Islam and to make regulations in a context within Islam. According
to Bulag, Islamism is both a modern movement and, at the same time, a

challenge to the modernity. It is not objector and it is not a kind of

5 |t became a controversial issue, and also a prominent debate between Ali Bulag and
Mimtazer Tirkone, that whether Islamism died or it was strengthened, or who is an
Islamist. Claim of Bulag, which is every Muslim, at the same time, is also an Islamist,
was argued by Islamists in the context of Islamism debate. For more information about
the debate, please see Miimtaz’er Tiirkone’s book, ‘Dogum ile Oliim Arasinda Islamcilik’
28 private interview with Ali Bulag in 06.03.2015

7 [slameihk Oldii Mii?, 13.
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opposing within system like Marxism or socialism. It looks critical to
hegemonic modernity. While spliting Islamism into periods, Bulag¢ uses
various criteria such as political tendency, reference frame and leadership
profiles.?*®

First Wave Islamism takes return to Koran and Sunnah as the reference
frame. First Wave Islamists put forward the wakening of jihad spirit and
the door of ijtihad.”® For them, the salvation of Ottoman Empire from the
weaknesses in front of the West would be possible only with referring to
Koran and Sunnah. If the door of ijtihad was not open, the ideas coming
from West would be directly admitted and applied. This would provide a
‘legitimate’ and intellectual base for secularism. Priority of first wave
Islamists was the salvation of the state. Leadership profile of this wave
was ulama and educated intellectuals. Bulag gives Namik Kemal and Ali
Suavi as examples of First Wave Islamists.?®® They were aware of both
Western culture and Islamic culture. These Islamists were liquidated with

the establishment of new republic and they felt asleep until 1950s.

Second Wave Islamism took the modern nation-state as reference frame.
In this generation, Islamists paid significant attention on Islamization of
West-oriented social and political structures. In the minds of this
generation’s Islamists, knowledge, education, social institutions, politics
and economy took shape in Western character, but this was assumed with
Islamic references. The main political theme was an Islamic state and an
Islamic society. This wave tried to Islamize the modern nation-state.

Leadership profile was composed of the people, who were educated in

8 bid, 19.

29 |jtihad means the re-definition of Islamic rules.

%0 private interview with Ali Bulag in 06.03.2015
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West-oriented state school; one of the most well-known leaders was

Necmettin Erbakan.

During the transitions between generations, there were some errors. To
begin with, the Second Wave Islamists inherited hostility to tradition from
the First Wave Islamists. They could not make the difference between
custom of Ummah and traditionalism.?** As a result, they sometimes were
dragged to radicalism. The second wave intentionally politicized Islam.
Thus, it remained limited and unconcerned to spiritual, moral, cultural and
Sufi dimensions of Islam. As a result, Islam philosophically and
intellectually did not develop. Lastly, Islamist discourse was limited and
monopolized by poets and story writers. This was why Islamism had a low

impact on all spheres of art, science and enlightenment.

According to Bulag, the beginning of Third Wave of Islam began in the
first years of 21 century.”®* This wave, without making reclamation and
critique of the problems defined above, met with the opportunity of

coming power.?

With the years of 2000s and coming to the power, the
ideal of return to Koran and Sunnah was no longer the main topic of
agenda. Without referring to the door of ijtihad, the road map of European

Union and liberal policies were adopted. The idea of jihad was discredited,

2 [slameilik Oldii Mii?, 35.

%2 Ali Bulag gives 1997 as the exact date for the beginning of Third Wave Islamism in
Turkey. As it can be remembered, in 1997, Turkey witnessed to a so called ‘post-modern’
coup. According to Bulag, Third Wave Islamism began in Iran in the same year with
Turkey, when reformists under the leadership of Mohammad Hatemi won the presidential
elections. In Egypt, he initiates Third Wave Islamism with the beginning of protests in
Tahrir Square. Bulag alleges that breaking points between Turkey, Iran and Egypt in the
history occurs correspondingly in a few years.

23 [slameihk Oldii Mii?, 35.
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passivized and even equaled to terrorism.?®* Bulag takes the argument
much further and blames Third Wave Islamist as being ‘the ruler for the
power’. For him, the intellectuals, who had an imagination for a new
civilization, became the officers of the state, yesterday’s Islamists replaced

with today’s conservatives.?®

According to Bulag, First Generation of Islamists like Namik Kemal and
Ali Suavi were intellectual-ulama. In other words, they had knowledge
both about the ‘West” and developments in ‘Western’ philosophy, and
history of Islam. However, this intellectual-ulama generation was
interrupted with Second Generation of Islamists that intellectuals

preponderated to ulama.

Ali Bulag emphasizes the significance of being ‘two-winged’. Being ‘two-
winged’ is an ideal for Bulag. As he explains what intellectuals and ulama
lack, and criticizes them of being ‘one-winged’. Intellectuals have a
comprehensive knowledge of the ‘West’, its philosophy and
developments, but they have limited knowledge about Islam, its history
and its sources. Similarly, ulama have no knowledge about the “West’.
Bula¢ emphasizes importance of being aware of both the ‘West’ and
Islam. For him, Sayyid Qutb and Fethullah Giilen are ‘two-winged’. Bulag
also defines himself as ‘two-winged’ that he studied both sociology and
theology of Islam.?®® In this way, Bulag defines himself as intellectual-
ulama and as one of, maybe the last, representatives of First Generation

Islamism.

Ali Bulag has a critical view on ‘West-oriented’ ideas. In this context;

concepts of secularism, modernism, democracy are kinds of tricks. Since

%% |bid, 36.

%% private interview with Ali Bulag in 06.05.2015

%8 private interview with Ali Bulag in 06.03.2015
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the ‘West’ is superior over the ‘East’, it is perceived that it is the
homeland of contemporary civilization and all modern concepts. From this
point of view, Islam is contained to a backward, philosophically
underdeveloped and non-civilized frame. However, Bula¢ points out that
the ‘West’ is responsible for slavery, hunger, social and sexual deviations
and moral corruptions, which are significant threats for human life in
modern ages.?®” Perception of Islam as an underdeveloped and non-
civilized religion is a sophistry and an orientalist view. For him, Islam was
already a civilized religion before the emergence of Enlightenment ideas
in the ‘West’. He refers to the Charter of Medina (Medine Vesikasz)268 as
the first example of democracy.”® Ali Bulag defines this Charter as a

pluralist formation more developed than ‘Western’ democracies.

Iranian Revolution, establishment of an Islamic regime in Iran after the
revolution and charisma of Ayatollah Khomeini had a significant
influence on Bulag. After the revolution, he wrote a book, called Islamic
Revolution of Iran, on the revolution by using a nickname, which is
Mehmed Kerim. The book, Islamic Revolution of Iran, is such a
propaganda book that it highly praises the revolutionary movements and
Iranian people. As Serhan Afacan points, the book, which was published
in 1980, clearly emphasizes sympathy to Khomeini and opposition to
Shah.?” It struggles to highlight the Islamic character of the revolution.

7 Al Bulag, Cagdas Kavramlar ve Diizenler, (Istanbul: Beyan Yayinlar), 1993, 22.
%8 Charter of Medina was drafted by Prophet Mohammad that provided an agreement
between Muslims and non-Muslims. With this agreement; Muslims, Jews, Christians and
pagan groups in Medina formed an Ummah. This was formation of a multi-religious, but
an Islamic, state.
% Bulag, Islam ve Demokrasi, 11.
270 Serkan Afacan, “Komsuyu Anlamak/Anlatmak: 20. Yiizyilda Tiirkiye’de iran’a Dair
Yayinlanan Kitaplara Dair Bir Degerlendirme”, /nsan ve Toplum, 2: 3, (2012), 172.
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According to Kerim, or Bulag, Iranian Revolution was a movement
against oppression of Shah Regime and imperialism. Further, he compares
the revolutionary movements in Iran with Prophets’ struggles against
oppression.””* The revolution would be realized only through an Islamic
and radical belief, which patterned Prophet’s policies. Iranian Revolution
succeeded it by opposing imperialism and its collaborators. In addition to
glorifying the revolution, while defining the Shii character of the
revolution, Bulag gives attention to emphasize the non-conflicting sides of

Shii Islam and Sunni Islam. Furthermore, he emphasizes:

What is important is holding the same basic principles.
Philosophical and legal issues (fikhi ve kelami meseleler) can

be solved somehow easily by the mujtahids of both sides.?”?

To overcome the consisted environment against Iranian Revolution that
Shii character of the revolution caused oppositions in Turkey and Iran-
inspired Islamists were excluded by the Islamic society in Turkey; Ali
Bula¢ seeks to claim the convergence between Shii Islam and Ahl-e
Sunnah after the revolution.?”® Moreover, he struggles to show historical

connection of both:

In the debate between Ali and Muawiyeh, we believe that
Ali’s action was right. Names of Ahl-e Sunnah’s children
display their stance against Shii-Sunni conflict. Ahl-e Sunnah
gave names such as Ali, Hasan and Hussein to their children.

No one used names such as Muawiyeh and Yazid.?*

21 Kerim, 8.
2’2 |bid, 314-315.
23 bid, 399.
274 |bid, 388.
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In 1980, Ali Bula¢ went to Iran to join the first-year celebrations of the
revolution.?”® He was deeply influenced by Khomeini. For him, Khomeini
was an impressive leader. During Khomeini’s rule, Iran followed a
unifying policy towards the region that he saw all Muslims as one
community, the ummah, and did not support sectarian policies, which it
followed a tawhid policy. Iran under Khomeini’s rule followed the policy
of Tran for Islam’ rather than ‘Islam for Iran’. On the other hand, after
death of Khomeini in 1989, Islam was instrumentalized for Iran’s realist
policies. He emphasizes the change in foreign policy of Iran after 1989.
Bulag’s article in the journal of Kitap displays his considerations about

post-Khomeini Iran:

Ayatollah Khomeini died in June of 1989, but he changed the
path of history in his lifetime. Now, Rafsanjani and his realist
team are in power in Iran. In this new period, it is expected to
transform the ideas of Islamic Revolution from ideals and
principals to pragmatism and conjunctural changes. After
this, we can expect surprising faults from Iran. However, in
any case, whatever happened in Iran after Khomeini, the
Islamic Revolution left a big legacy to political history of

world.?’®

Although Bulag points the transition from ‘Tran for Islam’ to ‘Islam for
Iran’ in post-Khomeini period, he defines Hama Massacre in a realist and
pragmatist method. Sunni-oriented Muslims rebelled against Syria under

2> He says that he went to Iran with Selahattin Es, Abdurrahman Dilipak, Cengiz Candar
and Mimtaz Soysal. He met with Khomeini and he was deeply influenced. Even, he and
Candar so influenced by Khomeini that they looked at each other’s faces and expressed
their admirations to Khomeini. See private interview with Ali Bulag in 06.03.2015
2% Bulag, “Modern Zamanlarin Gergegi: Dinin Yiikselisi”, Kitap, Volume: January-
February, Issue: 35-36, (1990).
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Hafez Assad’s Baath Regime in Syria in 1982. They were inspired by
Iranian Revolution. They opposed to secular Baath Regime and aimed to
establish an Islamic State. However, their rebellion was quelled by the
regime. Although there were calls for support of Iran, Khomeini and
Islamic regime in Iran did not support this rebellion of Syrian Muslims.
Iran’s stance against Hama Massacre is defined as a pragmatist and realist
response. It was defined as a contradiction of the revolution. Although
Hama is considered as the giving up of tawhid and ummah ideas and
following a pragmatist and realist policy, Bula¢c emphasizes the
contradiction between methods of Khomeini and Syrian Muslims.
According to him, methods Syrian Muslims followed were opposite to

Khomeini’s method:

Since Imam Khomeini did not want the overthrow of Syrian
Regime with an armed struggle, he did not support Ikhwan in
Syria. This was a confronting movement with his methods.
Khomeini made a revolution, but he did not declare jihad. He
wanted Iranian people to give flowers to soldiers, but not to
shot on them. On the other hand, Muslims in Hama
performed an armed struggle against Syria. However, the

regime quelled them.?””

Although Hama can be considered as a retail of Khomeini from his idealist
policies to pragmatist policies, Ali Bulag rejects it. Bulag points that Hama
was already incompatible with Khomeini’s ideas. In other words, there
was no contradiction between events in Hama and ideas of Khomeini.
Response of Khomeini about Hama was not out of his ideas. On the

contrary, Khomeini exactly acted in accordance with his ideas.

277 private interview with Ali Bulag in 06.03.2015
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About the civil war in Syria began in 2011; Ali Bula¢ points faults of

foreign policies of Turkey and Iran.?"®

First of all, Turkey miscalculated ethnic composition of
Syrian opposition movement. While it was supporting Sunni
Muslims because of their opposition to Assad Regime, it
overlooked the Nusayris, Christians and Sunni Muslims,
which  were supporting Assad. Secondly, Turkey
miscalculated Syria’s relations with Iran, Iraq, Lebanon,
Hezbollah and Hamas in the region and acted with Saudi
Arabia and Gulf states. It misestimated that limited policies
could be applied in Syria, in spite of Syria’s relation with
them. Lastly, Turkey did not offer a proper alternative to

Assad.?™

In addition to these, Bulag charges foreign policy of Turkey with
supporting radicalism in Syria. Rather than Sunni model, Turkey followed
radical methods of Kharijites and caused the deepening of civil war in
Syria.?®? |n the end, Bulag points the damages of civil war in Syria both

for Iran and Turkey. For him, this war is a designed project of the ‘West’

278 Bulag, “Suriye Bayramda Oliiyor”, Zaman, (8 August 2013)

29 Bulag, “Suriye’de Hatalar 17, Zaman, (11 October 2012)

280 Bulag, “Suriye’de Hatalar 2”, Zaman, (13 October 2012)

81 According to Bulag, there are three methods in Islam to change oppressive rulers and
corrupted governments. First one is Sunni model, which follows a moderate policy. If it
is possible to overthrow the oppressive and corrupted rulers through uprising, Sunni
model offers to act. If it is not, Sunni model offers to wait and accumulate power. Second
one is Shii model, which offers to be patient. Although Shii model is considered as
rebellious, it offers to wait and make hypocrisy (takiyye). Ayatollah Khomeini changed
this understanding after Iranian Revolution. Third one is the Kharijites’ radicalism model.

It offers to oppose the oppressive ruler and overthrow it through violence.
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and Israel, who aim to start a war between Turkey and Iran by provoking

sectarian differences.?®

To conclude, Ali Bulag is an ‘intellectual-Islamic scholar’ deeply
influenced by revolutionary ideas of Iranian Revolution and Khomeini. It
is incontrovertible that Iranian Revolution encouraged Bulag to establish
an Islamic structure in Turkey. The death of Khomeini in 1989 opened a
new period in Iran. Ending the policies based on ideals and concepts like
tawhid and ummah. After Khomeini, Iran followed more realist and
pragmatist policies. In other words, policies of Iran evolved to a more

sectarian and nationalist line.?®

This policy change was from ‘Iran for
Islam’ to ‘Islam for Iran’. Bula¢ defines Iran-Turkey relations without
directly supporting Iran. He mostly relies on criticisms of sectarian

policies of two states.
4.3.1.2 Atasoy Miiftiioglu

Doveni dovmek gerek, sévene sdvmek gerek.

Atasoy Miiftlioglu, known as ‘white-haired wise man of his age’zs4

, Was
born in 1942 in Caykara, Trabzon. He completed his primary and
secondary education in Ankara. His high school life started in Atatiirk
High School in Ankara, but he completed his high school education in
different cities. He worked as a substitute teacher for a while and moved to
Eskisehir in 1966. He published his articles in the journals such as Biyuk
Dogu, Yeni Istiklal, Edebiyat, Iktibas and Mavera, and the newspapers

such as Yeni Istanbul, Yeni Devir, Selam and Yeni Safak. In 1971, he

%82 Bulag, “Tiirkiye ve iran Par¢alanir mi1?”, Zaman, (14 February 2015)

8 Bulag, “Islameilik ve Baski Rejimi”, Zaman, (20 April 2015)

284 http://www.akledenler.com/index.php/portre-atasoy-muftuoglu.html/ Date Accessed:
19.04.2015
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published the journal of Deneme in Eskisehir. Beginning from 1980s,
Miiftiioglu travelled to many countries including England, Iran, Pakistan,
India, Germany, France and Switzerland and joined several conferences
and seminars.?®® In these places, he showed awareness to problems of
Muslims. He is also the writer of several books, most of which are
essays.286 In his books, he opposed to nationalist ideas and adopted a ‘pan-
Islamist’ (immetgi) perspective. He supported the ideas of ummah, which
was a religious and moral obligation for him®’ and tawhid, and mostly
emphasized the issues of morality, struggle for Islam. Critical approach to
modernism and opposition to imperialism are also main bases of his

arguments.

Miiftioglu defines modernism as a whole structure began with
Renaissance, developed with Reformation and continued with
industrialization, Enlightenment and urbanization in the ‘West’ 258
Modernism caused exclusion of Muslims from public sphere. According
to Miiftiioglu, Muslim societies are designed by the ‘West’ without their
consent. This design was universalized through colonialism and slavery.
This was a fascist project, which he calls as ‘Enlightenment
Absolutism’.?* As a result, a secular, modern and democratic model was
imposed as the only and universal model. This went even further that
people was not able to form a sentence without reminding democracy.

With the emergence of nation-states and increase of nationalist ideas,

%8 This information is obtained from ‘Publicity Bulletins’ of his books.

%86 Miiftiioglu emphasized that he was not writing in a professional way. On the contrary,
he devoted himself to revival of Ummah. See, private interview with Atasoy Miiftiioglu
in 16.01.2015

%7 Atasoy Miiftiioglu, Ummet Bilinci, Denge Yayinlari, Istanbul, 1994, p. 8
%88 private interview with Atasoy Miiftiioglu in 16.01.2015

%89 Private interview with Atasoy Miiftiioglu in 16.01.2015
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exclusion of Islam accelerated. As a result, the idea of ummah and tawhid
weakened. Weakening of them also caused weakening of consciousness of
the Muslims. Nation-states were parts of a project designed to homogenize
societies. With the emergence of nation-states, artificial racisms and
fiction mythologies were ‘invented’ and nation-states legalized themselves
through these ‘inventions’.®® Within this context, concepts such as
democracy, human rights, independence, freedom, equality and modernity
are the traps that are used subtly to entrap eastern nations, who were
overwhelmed, incapacitated and impoverished.?* These are intended to

prevent revival of Islam.

Miiftiioglu is deeply influenced by Iranian intellectuals. According to him,
Muslim society is corrupted and degenerated because of ‘Western’
influence and it is overwhelmed under the impact of ‘Western’ culture. It
has difficulties to find a solution. Similar to Ali Shariati and Jalal al-
Ahmad, Miiftiioglu complains about alienation of intellectuals to their
lands and people. Moreover, he makes emphasize on ‘Westoxication’. For
instance, he defines the dichotomy of modern and traditional human,
which was also used by Ali Shariati. Shariati points to the difference
between modern human being and traditional human being within the
context of modernism and tradition dispute. According to him, tradition
that liberates people is good and tradition that enslaves people is bad. The
same proposition is also valid for modernism. Similar to Shariati, for
Miiftiioglu, while modern human is limited with a soulless rationality;

traditional human is limited with a mindless spiritualism.?*?

20 private interview with Atasoy Miiftiioglu in 16.01.2015
#1 Atasoy Miiftiioglu, Firak, (Ankara: Hece Yayinlari), 2013, 62.
292 Miiftiioglu, Diigsel Ufuklardan Gergek Ufuklara, 13.
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Atasoy Miiftiioglu was deeply influenced by two events, which are his
meeting with Sheikh Abdulgadir as-Sufi** and the Iranian Revolution in
1979.%* He welcomed the revolution and defined Iran as “Medina of all
Muslims”. Iranian Revolution was a rebellion against oppressions of the
‘West’. Rather than Shii Islam, the revolutionary ideas of Iranian

Revolution affected Miiftiioglu:

I, as a Muslim, think that Muslims have to pay attention to all
parts of Islam. Shii Islam is also one of them. How it
emerged, how it came to these days and whatever direction it
developed are different issues. Shii Islam is not a problem for
me. However, | principally was influenced by the
revolutionary ideas of Iranian Revolution. The revolution
was the first in the Islamic world. It was the first challenge,
the first revenge, the first re-initialization and the first

recovering.?®

Similar to Ali Bulag, Atasoy Miiftiioglu also separates Khomeini-period
Iran from post-Khomeini period. For Miiftiioglu, Khomeini was following
a unifying policy towards all Muslims. Tawhid was the main base of his
ideas. In this regard, Khomeini did not follow a sectarian policy. However,
after the death of Khomeini, international powers that opposed Islamic
regime in Iran attempted to contain the idea of revolution within Iran and

highlighted Shii identity of the revolution:

2% His name was lan Dallas before he converted to Islam, when was second half of
1960s. He is originally from Scotland. He works on politicization of Islam. Atasoy
Muftlioglu said that he met him in England. Miftiioglu was deeply influenced by his
ideas. For more information, see Miiftiioglu, S6zUn Erimi, 19-23.
294 http://www.akledenler.com/index.php/portre-atasoy-muftuoglu.html/ Date Accessed:
19.04.2015
2% Private interview with Atasoy Miiftiioglu in 16.01.2015
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Although Iran had a significant culture and civilization, there
were attempts to contain lIran because of its Shii character.
Emphasizing its Shii character aimed to ignore the
revolution. This was an imperial project. It aimed to give the
impression that the revolution and its influences were
temporal. When Imam Khomeini was alive, no one tended to
do this.?*

According to Miiftiioglu, Iranian regime started to behave as nation-states
in post-Khomeini period and tended to bureaucratization. Even though
behaving as nation-states is comprehensible, bureaucratization is not
excusable for Miiftiioglu. This is because of the regional developments
after the revolution. 8-year war with Irag between 1980 and 1988,
international embargos and limitations on trade compelled Iran to behave
as nation-states. However, Miiftiioglu claims that Iran followed a policy
originated from ideas based on Islam, tawhid and ummah during
Khomeini’s rule. In this regard, Miiftiioglu defines Iran’s stance against

Hama Massacre in Syria not as a return from these ideals or realpolitik:

Iran’s stance against Hama was not realpolitik. Imam
Khomeini met with Muslims in Syria and warned them that

they did not have capacity for an uprising.”®’

Miiftiioglu preserves his stance against modernism and imperialism in
Syrian Civil War. According to him, opposition movement in Syria is an
invention of the “West’. While criticizing the opposition groups in Syria,

Miiftiioglu also criticizes Syrian Regime: ‘No doubt, there is despotism in

% private interview with Atasoy Miiftiioglu in 16.01.2015
297 Private interview with Atasoy Miiftiioglu in 16.01.2015
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Syria.”®®® However, he points out the role of international powers and
imperialism in Syria. It was a NATO project that designed to destabilize
Syria, to take Syria out of Iran’s sphere of influence and to end resistance
movements. In addition to these, it is designed that security of Israel
would be provided after destabilization of Syria after the civil war.
Miiftiioglu criticizes Turkey policies against Syria that Turkey made
financial support to Syrian opposition groups and exacerbated the

condition in Syria.
4.3.1.3 Erciimend Ozkan®*
Kiifre olan hasimhigim, Islam’a olan hisimligimdandr.

Erciimend Ozkan was born in 1938 in Kirsehir, one of the cities in Central
Anatolia. He completed his primary education there, and the secondary
and high school educations in Kayseri. His high school life started in
Atatirk High School in Ankara, but he completed his high school
education in different cities. He went to Ankara for university education.
While studying in Faculty of Law, he contacted with Hamdullah Suphi
Tanriover and the ‘Turkish Hearths’. In 1960, he founded Press News
Agency (Basin Haber Ajanst). He contacted with Hizb ut-Tahrir, a Sunni-
oriented organization aimed to establish an Islamic state under the rule of
a Caliph, and became the leader of this organization in Turkey.*® He was
arrested in 1967 and punished with deprivation from all public rights and

punished with penal servitude. He was released in 1970. In 1981, he began

28 http://www.islamidusunce.net/forum/index.php?topic=10707.0;wap2 Date Accessed:
20.04.2015
2% While studying this part about Erciimend Ozkan, | mostly benefited from the

interview with Hiiseyin Bulbul, the editor in chief of /ktibas. Bulbil worked with Ozkan

in Zktibas and he has a significant knowledge about Ozkan.

%90 hitp://www.iktibasdergisi.com/ercumend-ozkan/hayati/ Date Accessed: 20.04.2015
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to publish the journal of /ktibas in Ankara. From 1981 until his death, he

was again arrested for several times. He died from hearth attack in 1995.

Ozkan aimed to purify Islam from the elements, which were included to
Islam after death of Prophet. His offers to achieve this purification were
comprehension of the book of Allah and the reasoning. Therefore, he
opposed to all elements, which were included to Islam, and all ideologies
except Islam. For instance, he opposed Sufism and defined it as a separate

religion. For him, Sufism was contrary to tawhid doctrine of Islam:

Although Islam is based on the fundamental doctrine of la
ilaha illallah (there is no God, but Allah), Sufism is based on
la mevcude illallah (there is no existing, but Allah), which is
known as wahdat al-wujiid, (the Unity of Existence). This
means that there is no a creator or a created, which means all
are parts of a unity. In Sufism, this is explained with a
sentence: | shaped in flesh and bones, | appeared as Yunus.
(Ete kemige biiriindiim, Yunus olarak goriindiim), means
Allah is appeared in other creatures. However, it is ordered in
Koran that ‘there is nothing like Allah’.3

According to Ozkan, Sufism is a superstition belief that it is based on
other religions. Main concepts in Sufism such as wahkdat al-wujid,
curatorship and dhikr are borrowed from other religions.*? In addition, he
defines the sectarian divisions in Islam as deforming the core ideas of it.
The sects in Islam interpret Koran in terms of formal methods such as how
did Prophet Mohammad wear and how did he eat or drink. For Ozkan,

Koran had to be interpreted in terms of core meanings of Islamic rules.

%0 private interview with Hiiseyin Biilbil in 16.01.2015
%02 Cakar, Ayet ve Slogan, 188.
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Another criticism of Ozkan is about the Sunnah and Hadith. He defines
the Sunnah as the practices and behaviors of Prophet Mohammad, which
are based in Koran. The Sunnah is transformed and transfigured. While it
had the meaning of understanding the real and core meanings of Koran
and practices of Prophet Mohammad, it transformed to a formal and
perfunctory meaning. People began to give attention to eating or wearing
of Prophet rather than his advices. He defines the Hadith as the words of
people, who interpret the words of Prophet Mohammad. These are the
reasons of deformation and imitation of Islam. For Ozkan, salvation is
possible only with comprehending the core ideas of religion, but not
through imitating it. This is why he said ‘my hostility to impiety is

because of my affinity to Islam’.

Ozkan welcomes the Iranian Revolution. According to him, Iranian

Revolution had two impacts on Muslims and on the world:

Firstly, it reinforced the idea of revival of Islam. It showed
that Muslims’ ideals to establish an Islamic state could be
realized. Secondly, it displayed that only authority was Allah,

not the United States or Soviets.>%

He also claimed that the increasing relations between Iran and Turkey
after the Iranian Revolution in 1979 were as a result of Islam’s unifying
ability.>®* Furthermore, he defined his support to any collaboration
between Iran and Turkey that this collaboration would be beneficial to
Islam.*® However, Ozkan makes a differentiation about results of the
revolution in terms of religion and politics. As Huseyin Bilbil argues;

Ozkan supported the revolution in terms of its political dimension, but he

%% private interview with Hiiseyin Biilbil in 16.01.2015
%% Erctimend Ozkan, “Entegrasyona Dogru”, Iktibas, Volume: IV, Issue: 82, 4.
%% Ibid, 9.
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opposed its dependence on Shii culture.*®® Even, as Blbiil points, Ozkan
offered to protect the revolution that he defined it as the revolution of all
Muslims.**" In this regard, as Alev Erkilet points, he criticizes Islamists in
Turkey for opposing the revolution in Iran with sectarian attitudes.*®
Although he criticizes Islamists in Turkey, he also criticizes lIranian
regime of highlighting the Shii character of the revolution. For Ozkan,
Iran began to follow a sectarian policy after the death of Khomeini, when
sectarian ideas were preferred to tawhidi ideas. As Bulbul argues:

Imam Khomeini, when he was alive, coped with sectarian
differences. He overcame with the sectarian ‘obstacles’ and
highlighted Islam. However, some sectarian fanatics accused

him with demolishing Shii Islam.*%°

In addition, imperialism, which was shocked with Iranian Revolution,
supported sectarian differences between Sunnis and Shiis to prevent
spread of revolutionary ideas to different Islamic societies in the region.
After the spread of revolution to different countries, anti-imperialist and
anti-Zionist movements would increase in the region. In this context,
nation-states collaborated with imperialism that they did not want any
change in status quo. As a result, Iran was isolated and the revolutionary
ideas were marginalized within Iran through emphasize on sectarian
differences. Erciimend Ozkan points that if the success of revolution was
attributed to Islam, not to the sect, it would be more influential and more

successful.

%06 private interview with Hiiseyin Biilbiil in 16.01.2015
%97 private interview with Hiiseyin Biilbil in 16.01.2015
%% Alev Erkilet, “Erctimend Ozkan” in Ed. Tanil Bora and Murat Giiltekingil, Islamcilik,
(istanbul: Tletisim Yayinlari), 2005, 690.
%09 private interview with Hiiseyin Biilbiil in 16.01.2015
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To conclude, Ozkan was a ‘sui generis’ Islamist that differs from others
mentioned in this thesis. First of all, his ideas are one of the most puritan
and salafi ideas among Islamists in Turkey.*'° He rejected Sufism and
mysticism, which were kinds of polytheism and non-Islamic for him. In
addition, he rejected all sects in Islam because of distorting the core of
religion. Secondly, he was the leader of an Islamic organization in Turkey,
Hizb ut-Tahrir, which could be defined as the first radical Islamist
movement in the history of Republic.®** Hizb ut-Tahrir was demanding
establishment of an Islamic state ruled by a Caliph, establishment of a
federation in this Islamic state and establishment of sharia courts.®2
Thirdly, although he welcomed the Iranian Revolution, he rejected Shii
character of the revolution. Since sects were out of Islam for him, he only
supported the revolutionary ideas as Iran-inspired Islamists, who are
analyzed in this thesis. Iran-inspired Islamists, who are Sunni, are also
influenced primarily from the revolutionary ideas of the Iranian
Revolution. However, they all admit the Shii Islam and the Shii character
of the Iranian Revolution as a fact. In other words, Iran-inspired Islamists
define the sectarian division within Islam from the frame of tawhid and
admitted them as the parts of a whole. In this regard, Ozkan is an
exception. He rejects sectarian divisions within Islam, which makes him

‘the most detached’ Islamist to Iran-inspired Islam(ism).

319 Cakar, Ayet ve Slogan, 192.
1 Bora and Giiltekingil, 684.
%12 |bid, 686.
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4.3.1.4 Mehmet Metiner

Islamism, which lacks democracy, does not mean anything other than

Talibanism.3®

Mehmet Metiner was born in Adiyaman in 1960. He was graduated from
Faculty of Literature in Istanbul University. In his youth, he joined to
National Turkish Student Association (Milli Tiirk Talebe Birligi) or
MTTB, which was an organization acting as a youth organization. Then,
he joined the Akincilar, another Islamist organization. He published the
journals of Girisim, Yeni Zemin and Sozlesme. He worked as the advisor of
Recep Tayyip Erdogan, when Erdogan was mayor of the Welfare Party
(closed in 1998) in Istanbul. He continued his service after Erdogan
became the metropolitan municipality mayor of Istanbul. He also served
as the advisor of Recai Kutan, the leader of Virtue Party (closed in 2001),
for a while. During 2000 and 2001, he held office as the vice president of
HADEP (Democracy Party of People), which was closed for becoming the
center of illegal activities in 2003. He lectured in Bahgesehir University
for a while. He began to publish in the newspaper of Yeni Safak. In 2011
general elections, he was elected as the MP of Adiyaman from Justice and
Development Party.*'* He still publishes in the newspaper of Star since
2014.

Metiner has a political and ideological line from radical Islamism to
democracy and from supporting Iranian Revolution to opposing Iran. As it
can be derived from his political background, Metiner had a ‘flexible’
political stance from conservatism to Kurdish nationalism and from

opposition to democracy, which was seen as infidelity, to advocacy of

313 Metiner, Yemyesil Islam Bembeyaz Demokrasi, 17.
14 While | was studying on this thesis, Metiner was declared as one of the MP candidates
of Justice and Development Party in general elections of 2015.
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democracy. Although he is mostly criticized because of these
‘inconstancies’, he is not annoyed with it that he admits the rupture from

his Islamic past:

| do not believe the possibility of improvement without
change in the ideas. Undoubtedly, we are changing and

progressing.3®

Metiner has an important Islamic past. Being involved in several Islamic
movements in his youth, Metiner, in fact, demonstrated himself with the
establishment of the journal, Girigim, in the Islamic community in Turkey.
Established in 1985, Girisim had a significant position among Islamic
groups that in its first issue it rejected religious groups formed through
different understandings of Islam and declared its unique and neutral

stance.3®

Metiner, as the editor of the journal, did not oppose to existence
of religious groups formed through different understandings of Islam.
What he opposed was ‘fanatic tribalism’ of them. Influenced by Islamists
Sayyid Qutb, Mohammad Qutb, Maududi, Ali Bula¢ and Said Havva,
Metiner aimed to create a ‘melting pot” with reference to several Islamist
thinkers and movements emerged in different regions at different times.
This would be acquired with melding of universal and valid aspects of
Islam with reference to Koran and Sunnah.®'” This was called as ‘modern
calling of Islamic law’ (Cagdas Davet Fikhi). In the theorization of it,
Metiner benefited from Islamist thinkers both from abroad and Turkey
such as Hasan al-Banna, the founder of Ikhwan, Sayyid Qutb, who
radicalized lkhwan, al-Maududi, the ideologue of Jamaat-e Islami, Fethi

Yeken, the Lebanese Sunni Islamist, Rashid Ghannushi, the Tunisian

315 Metiner, Yemyesil Islam Bembeyaz Demokrasi, 17.
318 Cakar, Ayet ve Slogan, 140-141.
7 Ibid, 144,
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Islamist, Ali Shariati, Ayatollah Khomeini and Said Nursi.®*® As Ayse
Ayata points that this theory aimed to overcome the different

understandings in Islam.

...the theory should overcome all differences of sect, opinion
and practice in Islam; it should aim at integrating popular
Islam with the Islamic movements in a basically anti-Western
and rational ideology... This theory of calling turns around
six recurrent themes: anti-Westernism, realism, the problem
of geographic specifity, pluralism, leadership and the people,

and the means of preaching the theory.3*

In this regard, Metiner advocated the re-interpretation of Islam through the
changing conditions of the age and changing demands of societies.**° This

was for universality of Islam.

In addition to these, Metiner was a vigorous advocator of pan-Islamism
(immetcilik). He opposed to nationalism and emphasizes on ethnicities.***
Since he was a pan-Islamist (Ummetci), he considered nationalism factious
and harmful. He was so opposing to nationalism that he, himself, was

changing words of Turk in the poems and songs to Islam.**?

¥ Ibid, 144.

$9Ayse Ayata, “Pluralism Versus Authoritarianism: Political Ideas in Two Islamic
Publications” in Ed. Richard Tapper, Islam in Modern Turkey: Religion, Politics and
Literature in a Secular State, (New York: 1.B Tauris), 1991, 260.

320 Metiner, Yemyesil Islam Bembeyaz Demokrasi, 100.

% Ibid, 26.

%22 For instance he changed one of the verses of Necip Fazil Kisakiirek’s poem, Sakarya
Tirkiisti. The verse, ‘Sirtina Sakarya’nin Tiirk Tarihi vurulur’ was changed as ‘Sirtina
Sakarya’nin Islam Tarihi vurulur’. Moreover, he says that he changed the words of Turk
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Similar to Miiftiioglu, in time, Iran was considered as ‘the Medina of all
Muslims’ after the Iranian Revolution by Metiner. Metiner’s ideas towards
Iranian Revolution changed in late of 1980s and beginning of 1990s, after
death of Khomeini in 1989, which also overlaps with closing of Girigim in
1990. Metiner was influenced by Khomeini that he claimed Iranian
Revolution was in fact Khomeini’s revolution in the hearts of Iranian
people. Iranian Revolution, jihadist movement in Afghanistan and military
coup of Zia-ul Haq in Pakistan encouraged Islamists in Turkey:

After the successes of these Islamic movements, struggles
against secular and impious state of Turkey increased. Some
of slogans were as such: ‘Erbakan, Zia, Khomeini, Long Live
Islamic Unity’, ‘Sharia is Islam, Constitution is Koran’ and

‘Sharia Rule will Come, Violence will End’.3%

However, Metiner’s considerations of Iran changed after death of
Khomeini. He began to question the structure and institutions of Islamic
regime established after the revolution. For him, Iran in post-revolution
period was corrupted. The revolution was idolized and ideas generated
with the revolutionary process were exposed to the danger of being limited
to the boundaries of Iran. Although he admired the revolution, he points
the totalitarian practices of the Iranian state established after the
revolution. According to him, the regime followed a patronizing and
Jacobin institutionalizing process. In addition to these, Metiner argues that
Iran began to follow a sectarian policy. The revolution was not
comprehended by the Muslim people both in Turkey and Iran. He points

out that the ‘Iranist more than Iran’ ideas that Islamists in Turkey mostly

in the song, Cirpinird1 Karadeniz, which was taught them during MTTB times, to Islam.
See, Metiner, Yemyegil Islam Bembeyaz Demokrasi, 34.
%2 Ibid, 66.
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use to define the Iranian Revolution in terms of their understandings began
caused misunderstandings. Therefore, the Iranian Revolution is being
considered differently by each Islamic group. For instance, there is a
common belief in Turkey that Sufism is defined as infidelity by Iranian
regime and Iran-inspired Islamists in Turkey, with the intent of praising
Iran, accuse Sufis in Turkey of being heretics.*** However, Metiner points
that Sufi traditions such as touching graves of prominent Sufi dervishes,
hoping them for help and obeying their rules are also being implemented
in Iran.’® Thus, Metiner defines these Iran-inspired Islamists as ‘Iranist
more than Iran’ and the condition as ‘Iran in Turkey is different than Iran
in Iran’. Metiner claims that these considerations degenerate the universal

ideas of the revolution.

Iran-inspired Islamists in Turkey defines the structure in Iran
as a ‘supra-sects’ structure. For them, policies of Iran are not
sectarian. With the intent of praising Iran, they re-interpret
history and provoke the Ahl-e Sunnah. Muslims, who do not
obey Imam Khomeini, are perceived out of Koran and out of
Prophet’s practices. They have a slogan, which is ‘the route

of Imam is the route of Koran’.3%®

To conclude, Metiner is one of the Iran-inspired Islamists. After
Khomeini’s death, according to Metiner, Iran began to follow a sectarian
and nationalist policy, which is defined as Iran’s giving up the ideals of
the revolution. Developments in the region in the axis of sects such as

Syrian issue, Lebanon or Yemen compelled Iran to display sectarian

%24 For example Atasoy Miiftiioglu, Erciimend Ozkan and Nureddin Sirin oppose Sufism.

See the private interviews with Atasoy Miiftiioglu, Hiiseyin Biilbiil and Nureddin Sirin.
%25 Metiner, Safakta 10 Giin: Iran Notlari, 93.
326 Metiner, Yemyesil Islam Bembeyaz Demokrasi, 382.
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reflexes. Today, Metiner defines Iran as the country, which terminates its

own revolution:

Even though Khamenei, who is follower of Khomeini and
was one of the opponents against Shah, is the leader of Iran
today, Iran no longer has not got any attributes of the
revolution. Iran turned into a regime that does not follow the
ideals of revolution, but follows a nationalist and sectarian
policy. Today, Iran supports Syria because of sectarian
reflexes. Islamic Republic of Iran is a new oppressive Shah
regime. Syria is supported only because of Assad’s Shii
identity. Iran, which mentioned the export of revolution,

seeks to quell the revolutions today.*?’
4.3.2 lIdeological Iran-Inspired Islamists
4.3.2.1 Kenan Camurcu

Iran is not only a state. It is also a geo-cultural basin reaching to Anatolia and

Europe.

Kenan Camurcu was born in Izmit, Kocaeli in 1961. He completed his
primary and secondary education in Sivas and Izmit. He was educated in a
madrasa in 1983 for a while. In 1985, he entered to Department of Persian
Language and Literature in Istanbul University. He began to write in Milli
Gazete and Doniisiim in 1984. In 1985, he organized the first meeting of

Quds Days.*® In the same year, Camurcu took part in Metiner’s journal of

%27 Metiner, “Kendi Devrimini Bitiren Ulke: iran”, Yeni Safak, (30 August 2012)
8 Quds Days are annual events that firstly organized in Iran in 1979. It is organized to
develop solidarity with Palestinian people. Opposition to Zionism and existence of Israel
are the most characteristic features of Quds Days. It is also mostly organized in Turkey.
The most prominent one was organized in Ankara in 1997 by Sincan Municipality. This
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Girisim. Since he published an interview about the Kurdish Question, he
was sued in alleged plot to separatism in 1987. The case was resulted in
non-prosecution. He took part in the establishment of the journal, Tevhid.
From 2003 onwards, he published in the journals, Bilgi ve Diisiince and
Birikim. He served to some municipalities in Istanbul as an advisor, which
were the municipalities of the Welfare Party and Justice and Development

Party.

Camurcu, who knows Arabic and Persian in a good level, is also the writer
of several books. Besides, he has a reputation for his translations from
Persian. He translated Ayatollah Khomeini’s book ‘The Secret of Prayer’
(Sirr-u Salat), Ali Shariati’s books Sociology of Economy, the Identity of
Muslim Iran, and World View and Ideology, Ayatollah Motahhari’s book
the Philosophy of Islamic Economy and Ayatollah Taleghani’s book
Pertevi ez Kuran from Persian to Turkish. Works of Abdolkarim Soroush

and Yahya Yesrebi are also books that Camurcu translated.

Kenan Camurcu criticizes the West-inspired intellectuals and the West-
oriented ideas that advocate change in Muslim societies can be realized
only through adaptation to West-oriented moral values.**® According to
him, this causes alienation of the West-inspired intellectuals both to
themselves and their cultures. This is why the rulers in Muslim countries
are disconnected to their society. The US and the ‘West’ aimed to form a

moderate Islam that would be directed in their guidance, which were

organization, which Ambassador of Iran also joined, was one of the milestones of the
process going to military ‘intimidation’ on 28 February 1997. In this organization,
performances emphasizing jihad and sharia were held and as a result Bekir Yildiz, the
mayor of Sincan, and Nureddin Sirin, who spoke in this organization, were arrested.
Nureddin Sirin was in prison for 8 years.

%29 Kenan Camurcu, Orta Diinya Jeopolitiginde Islami Uyams, (Istanbul: Feta Yayinlari),
2013, 9.
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called as US-inspired Islam. However, the Iranian Revolution was
rejection of the West-oriented ideas and defeat of the West-inspired
intellectuals. It terminated the US-inspired Islam and created an alternative

to capitalism and communism.3®

Kenan Camurcu is a prominent supporter of Iranian Revolution and Iran’s
policies in the region. As Mehmet Metiner, who worked with Camurcu in
the journal, Girisim, states that Camurcu was deeply influenced by Iranian

Revolution:

Kenan Camurcu, in time, began to define Iran as the ‘Medina
of Muslims’ and Imam Khomeini as the Imam of all

Muslims, whom had to be respected.**!

According to Camurcu, from the revolution until today, Iran can be
explained in three periods, which are the War Period, the post-War Period
and the Development Period. The War Period includes the 8-year War
with Irag between 1980 and 1988, when, on the one hand, the new regime
in Iran struggled to institutionalize the state institutions and on the other
hand, it tried to protect the territorial integrity. In post-War Period, the
regime struggled to strengthen its rule. The Development Period
corresponds to the period after Khomeini’s death. In this period,
Rafsanjani and Khamenei came to the power and they followed a liberal
policy, which aimed the development of Iranian industry and increase of
Iran’s relations with world market. Camurcu argues that Iran transformed
itself to a regional power, which increased its non-oil revenues, began to

follow an active policy in the region and formed an alternative economic

%0 |pid, 41.
331 Metiner, Yemyesil Islam Bembeyaz Demokrasi, 166.
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and political system against the United States.*** For him, Iran is one of
the exceptional countries that succeeded such a linear development, both

economically and politically, from the revolution in 1979 until today.

According to Camurcu, Iranian Revolution is the last and the most perfect

revolution.*

After the revolution, Ayatollah Khomeini formed an anti-
imperialist, anti-Zionist Islamic regime in Iran. Camurcu defines this
religious regime as a synthesis composed of democracy experience of the
“West” and Shii Islam.*** Iranian regime is distinguishing in terms of two

features:

Firstly, despite the Islamic theories of legitimacy, Iranian
regime takes its legitimacy from the people. The idea of
‘Islamic Republic’ and the constitution of Islamic regime are
determined with referendum. Secondly, the regime is a re-
interpretation of Walayat al-Faqgih. By re-interpreting this
theory of governing, Khomeini prevented the authorization of

governing.>*®

According to Camurcu, after the death of Khomeini in 1989, Iranian
regime did not lose any power and it conserved its influence both in Iran
and in the region. The revolution was not depending on person.**® After
Khomeini’s death, a constitutional reform was amended. Ali Khamenei
was elected as the new Walayat al-Fagih and Hashemi Rafsanjani was

elected as the president. Camurcu emphasizes the significance of these

%32 Camurcu, Firuze Kopriide Ugiincii Cumhuriyet, 49.

33 http://www.islamigundem.com/arap-bahari-bir-proje-kenan-camurcu-roportaji-haber-
33985.html Date Accessed: 29.04.2015
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Camurcu, Firuze Képriide Ugiincii Cumhuriyet, 83-84.
%% Ibid, 84.
%% bid, 51.
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changes in Iranian politics after 1989. In such a period, when the ‘fever of
revolution” was about to die, Iranian people preferred to use their energy

337

in production rather than shouting slogans.”" As a result, Iranian people

»338 was

elected Rafsanjani as the president and the ‘Second Republic
established. The ‘Second Republic’ was a rational republic, which aimed
economic development. Khomeini period, on the other hand, was the
republic of ideals struggling with domestic affairs and 8-year war with
Irag. Furthermore, as Camurcu argues, although the Khomeini period was
called as ‘the government of slogans’, the Rafsanjani government was
called as ‘the government of action’.®* This is an important argument that
ideological Iran-inspired Islamists like Kenan Camurcu and Nureddin
Sirin, who will be argued in the next part, make emphasize on economic

development and progress rather than ideology and ideals. As Camurcu

admires the post-Khomeini period:

Iran was transformed to a modern and national state with

Rafsanjani period.**

Kenan Camurcu is so confident about increasing influence of Iran and
revolutionary ideas in the post-Khomeini period that he praises Ayatollah
Khamenei of promulgating the ideas inspired from the revolution in 1979:

%7 Ibid, 49-50.

%38 According to Kenan Camurcu, The First Republic began with the revolution in 1979
and ended with election of Rafsanjani as the president. The Second Republic began with
Election of Rafsanjani and continued until the elections in 1997. With Mohammad
Khatami’s winning elections in 1997, the Third Republic began in Iran. For Camurcu, the
First Republic was a republic of ideals. The Second Republic, on the other hand, aimed
economic development. The Third Republic was established on democratic values and
ideals.

%9 Camurcu, Firuze Képriide Uciincti Cumhuriyet, 59.
*Ibid, 60.
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In Khomeini period, Iran established an independent,
honorable and unique future. As for that, Khamenei
maintains this aim and moves the accumulation of the
revolution to further. Iran’s increasing influence in the region

and its increasing power points this.**

According to Camurcu, Iranian Revolution is the most significant example

of Islamic Revival.?*

He analyzes the ‘Arab Spring’ or Arab uprisings in
the frame of this Islamic Revival. For him, the ‘Arab Spring’ is a result of
‘moral expansion’ of Iranian Revolution’s legacy.*** Muslim societies in
the region opposed to their ‘West-inspired’ rulers and rejected their
authority. They aimed to establish an independent state, which took Iran as
the example. These caused the “West’ to perceive Iran as a threat and the
Islamic movements in the region as Iran-inspired movements. Camurcu
defines the ‘particular interest’ to Syria as a result of Syria’s connections
with Iran in the issues of Lebanon, Palestine and Iraq, which form a direct
threat to security of Israel.*** In this respect, Camurcu criticizes Turkey’s

stance in Syrian Issue:

The conservative government in Ankara supports terrorist
organizations in Syria. It allows terrorists to use the Turkish

lands. Turkey, which encouraged Syrian opposition for the

1 Camurcu, Orta Diinya Jeopolitiginde Islami Uyanis, 79.

¥2 |slamic Revival is defined by Ayatollah Ali Khamenei, the Fagih of Iran. Islamic
Revival is an anti-imperialist and anti-Zionist movement that aims to improve identitical
feelings of all Muslims. Islamic Revival began with France’s invasion of Egypt under
Ottoman rule. Afterwards, Muslims stayed under the attacks of the ‘West’. Exposed to
the “Western’ influence, Muslims began to become conscious. Iranian Revolution was a
result of this awakening. At the same time, it became a model to other Muslim societies.
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establishment of a council, violates the rights of a sovereign

state.>*

According to Camurcu, what Turkey obtained from these policies are
alienation to the region, turning against its neighbors and being isolated.>*
It followed the NATO operations and formed an alliance with the US,
Saudi Arabia and Gulf States. Opposed to anti-democratic policies of
Assad in Syria and supported an intervention in Syria. However, these

policies are double-faced for Kenan Camurcu:

Ankara advocated the Syrian opposition movements as
calling them opposition movements of innocent people
against Assad. However, why it did not support the
opposition movements of Bahrain people against monarchy?
Why it did not oppose to oppressive policies against Yemeni

people?*’

4.3.2.2 Nureddin Sirin

Islam Devrimi’ne ne kadar minnettar olsak azdir. Devrim cammizdir, onurumuz,
izzetimiz ve sahsiyetimizdir. Devrim bizimle var degil, biz devrimle birlikte variz.
Ne devrimi payanda yapmak, ne de sdzde devrime payanda olmak... Asi/ olan
valnizca ve yalnizca devrim igin olmak, pazarliksiz bir sekilde devrim icin

.. 4
yasamak ve devrim igin adanmaktir.>*®

5 bid, 108.
%% bid, 120.
347 Camurcu, Asimetrik Vakalarda Kible Tayini, 13.
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>34 \was born in Trabzon in

Nureddin Sirin, who is known as ‘Agacan
1964. He completed his primary and secondary education in Istanbul.
After one year education in the School of Foreign Languages in Konya, he
entered Faculty of Language, History and Geography in Ankara
University. He is known with his stance against Israel and his support to
Palestinian Resistance. He joined to MTTB and became the chief of
culture committee.**° He published his articles in the journals like Zstiklal,
Tevhid and Sehadet and the newspaper, Selam. Mehmet Metiner, who

worked with Nureddin Sirin for a while, states that he met with Sirin in the

period after 1980 military coup:

Sirin was a revolutionary Islamist, who was opposing Sufism
and sects in Islam. His ideas radicalized in time. He devoted
himself to Iranian Revolution and the leader of the
revolution, Khomeini. For him, Iran was an Islamic state and
Khomeini was a Caliph, whom had to be respected by all
Muslims. He was one of the people that | defined as ‘Iranist

than Iran’ and ‘more royalist than the king’.?’51

Nureddin Sirin was arrested after celebration of Quds Days, organized by
Sincan Municipality of Welfare Party in Ankara in 1997, because of

making propaganda of sharia rule. He was accused of making propaganda

%9 Agacan is a Persian originated word means ‘my dear friend’. In the private interview
with him, Nureddin Sirin said that he was calling to his friends as ‘Agacan’ and then, this
name turned to as a nickname. There is also a song called ‘Agacan’ that addressing
Nureddin Sirin. For the song, see https://www.youtube.com/watch?v=dyGEUso2hrs Date
Accessed: 07.05.2015
%0 Siyami Akyel, MTTB ve MTTB liler, (Istanbul: Hemenora Yaynlari), 2000, 199.
351 Metiner, Yemyesil Islam Bembeyaz Demokrasi, 102-103.
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of Hezbollah and his aim of establishing an Iran-inspired sharia state in

Turkey.*?In the end, he was sentenced to 8-year prison.

He is still the chief editor of Kudis Tv, a television channel, and

www.velfecr.com, a news portal. In these institutions, Sirin publishes Iran-

inspired broadcasts. He opposes existence of Israel and support the
Palestinian resistance movement. For example, anniversaries of important
dates of Iranian Revolution, death anniversaries of prominent people, who
played an effective role during and after the revolution, are usually
showed in Kudus Tv.

According to Sirin, Islamic movements agreed on three principals before
the military coup in 1980. These were ideological opposition to secular-
Kemalist regime, pan-Islamism (Ummetcilik) and recognition of Prophet
Mohammad as the leader.®** Opposition to secular-Kemalist regime
derived from opposition to ‘Westernization’ policies. Practices of the
regime were rejected because of being against Islam. Only rules of God
would lead to rule the country. Islamists aimed to establish a political and
ideological Islamic system, which was possible only through unity of all
Muslims. In this regard, nationalism and nation-states were rejected. Since
they were products of imperialism, national boundaries were considered as
illegal. Prophet Mohammad was approved as the only leader in all spheres
of life. Koran had to be prevailed. Frame of legality and legitimacy was

the frame that was defined in Koran. As Nureddin Sirin points:

We approved the Prophet as our leader. We rejected the
nation-states and national boundaries. We rejected ethnicities

and nationalism. We aimed to establish a universal Islamic

%2 Abdullah Yildiz, 28 Subat: Belgeler, (istanbul: Pinar Yayinlar1), 2000, 244-246.
%3 private interview with Nureddin Sirin in 05.03.2015
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order and bring all Muslims under the same flag, which was
the Islamic flag. While we were demanding these, Iranian
Revolution came true. What we said before the revolution

and after the revolution was almost same.**

Nureddin Sirin was mostly influenced by the idea of revolution.
Revolutionary ideology of Iranian Revolution appealed to him. At first, he
did not have knowledge about the Shii Islam, which Muslims in Turkey
also did not have enough knowledge. However, Sirin and his friends
began to have a ‘sense of belonging’ to Shii Islam that they considered the
core values of Shii Islam such as Karbala myth and devotion to Imam

Hussein were familiar to them.>*

Muslims in Turkey mostly emphasized
the Shii characteristic of the revolution and unwelcomed it. On the other
hand, Sirin defined the Shii Islam as the fifth sect®™® of Islam.
Furthermore, it was alleged that Nureddin Sirin also converted to Shii
Islam.*" According to Sirin, Iran under Shah Regime was one of the allies
of the United States in the region and following West-inspired policies. It
was not opposing imperialism and existence of Israel.**® However, when
the Islamic regime was established in Iran, Iran turned to a country that
was opposing to Israel, the United States and imperialism. Ayatollah
Khomeini called all Muslims to resist against oppressive regimes and

oppose to imperialism. These created a counter-revolution stance against

%4 private interview with Nureddin Sirin in 05.03.2015

%3 private interview with Nureddin Sirin in 05.03.2015

%56 Four main sects in Islam were Hanafism, Shafiism, Malikism and Hanbalism, which
were all Sunni-oriented sects.

*7 In the private interview with Sirin, it was asked to him whether he was a Shii or Sunni.
He answered as the following: ‘I answer this question as both yes and no.’

38 http://www.kudustv.com/11022015-kudus-tv-genyayyonnureddin-siriniran-islam-

devrimi--4622.html Date Accessed: 06.05.2015
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Iran that aimed to limit the revolution in the boundaries of Iran. Prevention
of expansion of revolutionary ideas towards region was the main goal. To
achieve this, Saudi Arabia collaborated with Israel and the United States.
They highlighted the Shii characteristic of the revolution and emphasized

the historical rivalry between Shiis and Sunnis.

It is considered that Iranian policies of international relations and religion
toward the region changed after Khomeini’s death in 1989. According to
Nureddin Sirin there are two views on this policy change:**° One view
emphasizes that Iran began to follow realist and pragmatist policies rather
than pan-Islamist and idealist policies. The other view rejects the thesis of
the first view and advocates the continuity in the Iranian politics. Sirin
places himself in the second view and opposes the ideas that Iran
transformed to a nation-state and left the Tawhid policy after the death of
Khomeini. On the contrary, he believes that Iran increasingly maintained

revolutionary and Tawhid policies in the post-Khomeini period:

As Imam Khomeini applied in practice, Islamic Revolution
did not follow a sectarian policy. Today, the Faqih after
Imam Khomeini, Imam Khamenei, increasingly continued
this tawhidi and non-sectarian policies. Furthermore, he
would be doubled practices of Imam Khomeini. | am saying
this as a person, who is closely acquainted with Imam

Khamenei.3®°

In addition to these, Sirin claims that policies of Iran began to prioritize
the Sunni world more than the Shii world. In other words, Iran began to

use its capacity and its resources for Sunni world more than Shii world.

%9 Private interview with Nureddin Sirin in 05.03.2015

%0 private interview with Nureddin Sirin in 05.03.2015
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For instance, Iran got involved the civil war in Bosnia and supported
Alijah lIzetbegovic. If Iran used its capacity, which it used for Bosnia, for
Bahrain, there would be revolutions in Bahrain for several times. Another
example is Palestine. Iran supports resistance movement in Palestine both
economically and politically. When Lebanon and Syria are also considered
together with resistance movement in Palestine, the burden for Iran is
increasing. If Iran had allocated the fund, which it spent with the aim of
supporting Palestinian Resistance against Israeli occupation, for Gulf
countries rather than Palestine, there would be several revolutions in the
Gulf countries. Gulf countries are composed of a sizeable Shii population.
Gulf countries are ruled by Riyadh and the US-led monarchies. As it can
be seen, there is a convenient condition for Iran to act. However, to what
extent Iran did get involved in these countries? These are examples of

Iran’s policies that display it does not follow a sectarian policy.

While emphasizing the continuity of Iran’s policies towards ummah
understanding, Sirin also emphasizes anti-imperialist and anti-Zionist
aspects of Iran. Iran supports leftist movements and all oppressed people
in the world. It has policies towards Nicaragua, Venezuela and Cuba. In
other words, Sirin points that Iran’s relations with non-Muslim countries
display that Iran does not pay attention to whether they are Shii or Sunni.
Rather, Iran follows an anti-imperialist and anti-Zionist policy, which
displays the maintenance in the idealist stance in policies of Iran.
According to Sirin, this idealist stance has not changed after Khomeini’s

death, but increasingly maintained.

Hama Massacre is defined as a part of international plot by Nureddin
Sirin. In this regard, he considers Iran’s stance against Hama in terms of
geopolitical conditions. According to Sirin, Iran’s policies towards Hama

should be considered in the frame of Irag-lran War between 1980 and
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1988, Israel’s attacks on Lebanon in 1982 and exclusion of Palestinian
commandos from Lebanon in 1982.%! For him, these were parts of a
project designed by international powers to isolate Iran. Iran was under
blockage and embargo of international powers. According to Sirin, Iran
had no chance to help the Muslims in Hama. In addition to these, he, on
the one hand, admits Iran’s pragmatic stance about Hama, on the other
hand, he compares Iran’s stance with Prophet Mohammad’s agreement
with Christians and Jews in Mecca and Medina. For Sirin, Iran had no
chance to act in different ways rather than opposing uprisings of Syrian
Muslims in Hama. As a result, Iranian administration acted strategically as

Prophet Mohammad did in Mecca and Medina.

4.4 Journals and Newspapers of Iran-Inspired Islamists/Intellectuals in
Turkey

Revival of Islamic literature can be studied in three periods that
contributed to development of Islamic ideas, socialization and
politicization of Islam, strengthening of Islamic way of life. These periods
are the Democrat Party Periods of 1950s, National View Periods of 1970s
and the period after military coup in 1980.3% In the first period, populist
policies of Democrat Party are viewed and its practices in religious sphere
and political sphere are analyzed. In the second period, Necmettin Erbakan
and his National View emerged as one of the major political actor in
Islamic circles that gave hope of coming power to Islamists. In the third
period, all political parties and organizations were closed after the military

coup. Since Islamic groups were not harmed by practices of military

%! private Interview with Nureddin Sirin in 06.03.2015

%2 Ayse Ayata, “Pluralism Versus Authoritarianism: Political Ideas in Two Islamic
Publications” in Ed. Richard Tapper, Islam in Modern Turkey: Religion, Politics and
Literature in a Secular State, (New York: 1.B Tauris), 1991, 254.
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government as profoundly as the leftist groups, there was a considerable
revival of Islamic intellectuals. As Ayata analyzes the condition of
Islamist movements and Islamic press, it can be said that the third period,
from a different point of view, became beneficial for them.

...they have published up to 45 periodicals. They are
organized but not necessarily in political parties. Although
this is one of the rare periods, when Islamic groups have been
very close to power (such as Naksibendis in the Motherland
Party government), direct attacks on the secular Turkish
state, as well as demands for a totalistic Islamic state, have
greatly increased...radical Islamic elements are introduced
for the first time in Turkish republican history, especially

under the influence of the Islamic Revolution in Iran.®®

The period after 1980 became a period of ‘Renaissance’ for Islamists. As
the revolution in Iran created differences between Islamic movements just
like a ‘litmus paper’, but led to the emergence of differences in Islamic
press. While a group of Islamic press followed a more conformist and
moderate line, the others followed a radical and activist policy.*** Latter
mostly took Iranian Revolution as an example and supported it. Iranian
Revolution encouraged them to establish an Islamic state similar to Iran in
Turkey. Common points of these publications were the influence of the
revolution on them, radical and activist views, opposition to secular
Kemalist regime and opposition to imperialism and Zionism (and practices
of the US and Israel). In addition to these, they usually used certain

concepts such as oppressed people, tawhid, ummah, mostazafin, shirk, the

353 | pid, 254.

364 Dogan Duman, “Tiirkiye’de Islamec1 Yaymcilik?, Cagdas Tiirkive Arastrmalar:
Dergisi, Volume: 11, Issue: 4-5, (1995), 83.
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‘US as the Big Satan’, the US-inspired Islam, anti-imperialism and anti-
Zionism. In this context, journals, newspapers and periodicals, which are
published by Iran-inspired Islamists studied in this thesis, will be analyzed
in this part of this thesis. Cadres of these publications (ideas of their
owners, editors or writers towards Iranian Revolution), their treatments on
revolutionary movements in Iran and their support and sympathy to
Iranian Revolution are the main points that prompted me to decide to
study these publications.

4.4.1 Diisiince

The monthly journal, Diisiince, was firstly published in April of 1976 and
continued publishing until October of 1978. From this time until June of 1979,
Diistince was not published for economic reasons. After this break, it published its
first issue in June of 1979, which is after the Iranian Revolution, until November
of 1979. The owner of this journal was Ahmet Kuru and editor in chief was Ali
Bulag in the period between April of 1976 and October of 1978. In the new period
of the journal, when it began re-publishing in June of 1979, Ali Bulag is seen as
the owner of the journal and Ali Kemal Temizer as editor in chief. Since the
articles about Iran and Iranian Revolution mostly began to be published in the
new period of the journal, which began in June of 1979, I will analyze this period
of the journal, which Ali Bula¢ was the owner and Ali Kemal Temizer was the

editor in chief.

In the first issue of new period, which is between June of 1979 and November of
1979, Diisiince defines the developments in the region in the period, when the
journal was not published. According to the journal, Iranian Revolution was the

most important of these developments:

There were developments in the world that challenged and

transformed the status quo. No doubt, Islamic Revolution in

149



Iran was the most significant of them. This revolution was so
different that the last examples of such a revolution would be
seen during times of Prophets. The revolution organized
people and brought many people together around Islam and

destroyed the monarchy of Shah.*®®

In this article about the Iranian Revolution; the role of Islam in the
revolution, the leadership of Khomeini, opposition to imperialism and
monarchy, and originality of the revolution are emphasized. As it is
pointed out in the article, the revolution was realized within the context of
Islam, which distinguished Iranian Revolution from other revolutions. The
leadership of Khomeini played an important role in the evolution of the
revolutionary process. He rejected the monarchical system, which was
based on shirg. According to Khomeini, the roots of Islamic revolution
were in Islam. Diisiince often emphasize the anti-imperialist and anti-
monarchy aspects of the revolution. The revolution was the attitude of
Muslims against imperialism and monarchy.*®® Despite all, Diisiince does
not make any emphasize on Shii character of the revolution or Iranian
people’s beliefs on Shii Islam. This shows that Diisiince defined the
revolution in terms of tawhid and ummah, for which sectarianism was not

appropriate.

In the second issue of new period, Diistince discusses the practices of new
regime in Iran after the revolution. After the Iranian Revolution, the
Islamic regime in Iran began to trials of war criminals and supporters of
monarchy and Shah. As a result of these, several death sentences were
passed. According to the journal, reactions of world public opinions

exaggerated the trials. In this way, discrediting of Iranian Revolution and

%3 Diisiince, “Haber-Yorum”, Term: 4, Issue:1, (June 1979), 3.
%6 Diigiince, “Haber-Yorum”, Term: 4, Issue:1, (June 1979), 7.
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prevention of spread of revolutionary ideas towards other Islamic
countries are aimed.*®" Furthermore, to justify the acts of new regime in
Iran, Diisiince compares the deaths during the revolutionary process and

executions of supporters of monarchy and Shah:

The ones, who seek to discredit the lIranian Revolution
because of several death sentences, are shameless people.
They ignore the 150.000 martyrdoms, died during
revolutionary process, and worry about 300 murderers. This
is the evidence that they have no Islamic conscience.**®

In the third issue of the new period, reactions against the Iranian
Revolution in Turkey are discussed. According to the article, while leftists
ignored the revolution, rightists and nationalists began to denounce the
revolution.*®® The journal defines them as the supporters of the US and
imperialism. In the last issue of the journal, Ali Shariati’s article,
‘Civilization and Modernism’, was published. These were the years, when

works of Islamist thinkers were translated into Turkish.

To conclude, Diisiince, which was published between 1976 and 1979, was
a journal that pretended to carry the message of Islam. It defined Iranian
Revolution in terms of its opposition to imperialism and monarchy and its
Islamic character. While doing these, it never emphasized the Shii
characteristic of the revolution or sectarian differences of Iranian people.
In this regard, it praised the Iranian Revolution, which was admitted by
Diistince as the Islamic Revolution, and supported it. Administration of the
journal was composed of writers, who sympathize to the revolution. One

of them was Ali Bulag.

%7 Diisiince, “Haber-Yorum”, Term: 4, Issue:2, (July 1979), 3.

%8 Diisiince, “Haber-Yorum”, Term: 4, Issue:2, (July 1979), 7.

%9 Diigiince, “Haber-Yorum”, Term: 4, Issue:3, (August 1979), 9.
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4.4.2 Sura

The weekly newspaper Sura was first published in January of 1978. The
owner of newspaper was Thsan Aslan and editor in chief was Yilmaz

Yalcier. Sura has a radical discourse®”

that it is composed of challenging
articles. It was supporter of pan-Islamism and Tawhid. It was opposing
nationalism. Every issues tackled in Sura are defined from an Islamic
perspective. Thus, many issues of the newspaper were collected by
Turkish state for several times and writers of it were arrested. Yilmaz
Yalgmer was one of them. As a result of pressures of state, Sura was

closed in June of 1978.

Sura mostly tackled the process that progressed to the Iranian Revolution.
As the editor in chief, Yilmaz Yal¢iner, pointed out that Sura was like the

voice of the revolutionary process of Iran in Turkey:

In these days, there was a platform to make debated on Islam
in Iran. Turkey was also influenced from this. We were
translating Khomeini’s messages sent from Paris and then,
we were publishing them in Sura. This caused radicalization
of our languages that we began to write parallel to

Khomeini’s ideas.>"*

In May of 1978, the newspaper was published with the headline of ‘Iran
Wants Sharia’. As it is written in the newspaper, Sura follows the

development in Iran:

3% The first issue of Sura was published with the headline, which was ‘Can a Newspaper
be Follower of Sharia?’
31 http://lwww.yenisafak.com.tr/roportaj/iyi-ki-o-ucagi-kaciramadik-355983  Date

Accessed: 07.05.2015
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Even though many Iranian Muslims are martyred, Iranian
people maintains uprisings against Shah, who is ally of the
US and imperialism. Leader of the uprisings is Ayatollah

Khomeini, who is from Jafari ulama.>"?

Distinguishing Shii belief of Iranian people and Shii characteristic of
revolutionary movements in Iran, Sura supported the uprisings, which
aimed to overthrow the Shah Regime and establish an Islamic state. In this
respect, it published articles about the purposes of uprisings, the reasons
for their opposition to Shah and the reasons for their opposition to
imperialism. All of them were defined as just demands of Iranian people.
For instance, recent developments in Iran were evaluated in an article in
June of 1978. According to this article, goals of Islamic movement in Iran
were to overthrow Shah and to end imperialist exploitation in Iran, to end
cultural exploitation of Iran by the ‘West’ and to start cultural revolution
of Islam, to establish an independent Islamic state, and to develop close
relation both with Third World Countries and the Islamic World.3"®

4.4.3 iktibas
Iktibas: Fikir Verir®™

Journal of Iktibas is the only journal among others examined in this thesis
that still continued to be published today. Iktibas was first published by
Ercimend Ozkan in 1981. It opposes to values and doctrines that entered

to human life with modernization such as democracy and political parties

372 Sura, “iran Seriat Istiyor”, (18 May 1978)
38 Sura, “Sah’in Miisrik Rejimine Kars1 Seriat¢ilarin 17 Yillik Kanli Miicadelesi: iran”,
(5 June 1978)

4 It is motto of the journal.
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and it aims an Islamic government inspired from the Iranian model.*"

Iktibas works as a ‘news portal’ and brings many news, interviews,
articles and cartoons from different publications together. It is composed
of translated news, interviews, articles and cartoons published within
Turkey and abroad. Erciimend Ozkan’s publishes his articles under the
column of ‘Selam Ile’. As Ozkan explained the purposes of the journal in
its first issue, Iktibas aimed to publish developments in the world and

inform the people.

We began to publish this journal for our people. We wanted
them to have knowledge about the developments both in
Turkey and in the world. We wanted to fill the intellectual
gap of our people. World is changing and developing and we

did our best to help our country and our people.®"®

Iranian Revolution was welcomed by [ktibas of being an Islamic
Revolution. Shii character of the revolution was not emphasized by the
journal. Rather, it underlined anti-imperialist and Islamic characters of the
revolution. Moreover, Ercimend Ozkan, editor in chief of Iktibas, was
already opposing to sectarian differences in Islam. Iranian Revolution was
a significant event that the journal displayed this in the articles, which
were published. In other words, while compiling articles and news from
different publications, /ktibas gave attention to be in accordance between
the news or articles published in the journal and its editorial view. In this
regard, supportive articles and news were published. For instance, in an
article quoted by the newspaper, Aksam, the first anniversary of Iranian
Revolution was celebrated and anti-imperialist character of the revolution

was emphasized:

%> Duman, 83-84.
%7 private interview with Hiiseyin Biilbiil in 16.01.2015
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Iranian Revolution completed its first year. Contrary to the
US’s attempts to discredit acquisitions of the revolution, the
anti-imperialist ~ struggle led by  Khomeini is
strengthening...Iranian Revolution is a significant step in
independence struggles of underdeveloped nations... Iranian
Revolution is a hope and a light for all underdeveloped

nations.”’

As it was emphasized in the part of Ercimend Ozkan, sectarian
differences in Islam were also rejected by Jktibas and sectarianism is
harshly opposed. In this context, Iranian Revolution was welcomed as the
revolution of Islam and Muslims. On the other hand, Shii character of the
revolution was opposed. In other words, Ozkan and Zktibas support the
Iranian Revolution in terms of its revolutionary ideas, but not the Shii
identity of it. When the new regime in Iran began to follow sectarian
policies and left the ideals of tawhid, both Ozkan and Zktibas criticized this
transformation. Furthermore, Shii revolutionary movements in Turkey
inspired by Iranian Revolution were defined as ‘stealthy’ and
‘instiga‘tion’.378 In addition to taking part of its ‘partial” support to Iranian
Revolution in its pages, Iktibas also approached Khomeini’s death in
1989. According to it, Khomeini formed a new understanding of Islam
based on criterias of tawhid and ummah and established an Islamic state
benefited from core ideas of Islam. After his death, what remained to
Islamic community in the world is this new understanding of Islam. As it

was emphasized in the journal that ones, who expect the collapse of

377 ktibas, “Iran Devrimi’nin Birinci Y1li”, Issue: 2, (15 January 1981), 4.
%78 Jktibas, “iran Kokenli Devrimei Sii Islami Hareket”, (January 1990), 40-41-42.
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Islamic Revolution after death of Khomeini, witness a new phenomenon,

which is soul of Khomeini lives in Islamic countries.?”®

Iktibas discontinued publishing for two years because of Erciimend
Ozkan’s health problems. After death of Ozkan in 1995, Iktibas still
maintains publishing with the editorial staff composed of Atasoy
Miiftiioglu, Mukaddes Ozkan, wife of Erciimend Ozkan, and Hiiseyin
Balbal.

4.4.4 istiklal — Sehadet

The monthly journals of Istiklal and Sehadet are continuation of each
other. Istiklal was firstly published in 1985 and maintained for one year.
Then, Sehadet began to be published just after Istiklal in 1987 until the
end of 1989s. In both of the journals, editor in chief is Nureddin Sirin.
Cover designs and editorial staff of both journals are almost the same. Due

to these reasons, Istiklal and Sehadet will be discussed together.

Both Istiklal and Sehadet define themselves as ‘Islamist journal of politics
and culture’ and both follow a militant activist policy. Both of the journals
oppose the Jahiliyyah, kufr and imperialism. As Dogan Duman points both
the journals ‘eliminate passiveness of Sunni Islam and suggest activism of
Shii Islam as the universal model of Islam’.%®° In this regard, both of the

journals support the Iranian Revolution.

Istiklal and Sehadet reveal the main aspects of the Iran-inspired Islamism
such as opposition to nation-states and nationalism, support to tawhid and
ummabh, support to the Iranian Revolution and positive attitude toward Shii

Islam. First of all, nationalism and nation-states are the issues that are

37 jktibas, “Humeyni’nin Ruhu Tiirkiye’de Yastyor”, (March 1990), 41.

%0 Duman, 83.
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rejected. In this context, the second issue of Istiklal published in
November of 1985 tackled nationalism and nation-states.®®" Nationalism
and nation-states are the inventions of the ‘West’ to weaken Islam. They
cause a fit between Muslims, which is borders. In this issue, Istiklal

discusses the nation-states and nationalism:

Islamic statements are limited in national patterns. Due to

nation-states, national religions are invented. 3%

Secondly, both of the journals support the universality and unity of
Muslims. In this regard, sectarianism and sects in Islam are rejected.
According to these journals, Islam based on unity and all Muslims, no
matter they are who, from where, from which origin or from which
ethnicity, are components of this unity. In the third issue of Istiklal, which
the cover subject is ‘If There is one Islamic Ummah, There should be one
Islamic Movement’, Atasoy Miiftiioglu and Mustafa Arafatoglu wrote on
tawhid.*®® According to Miiftiioglu, as a result of modernism, Islam is
partitioned into sects, and the solution is re-building of Islamic
understanding on a tawhidi structure. Thirdly, the Iranian Revolution is
welcomed, defended and supported by these journals. As Muhammed
Omer Faruk asserted in his article in Sehadet, the year of 1979 changed
the destiny of Muslims that the Islamic Revolution in Iran started a new
d.384

period, which ended disappointments of Muslim around the worl

Furthermore, the Iranian Revolution was defined as an opportunity to end

%81 The cover of Istiklal’s this issue was ‘Nationalism and Nation-States are the Worst
Examples of the Kufi-’.
%82 [stiklal, “Okur Cevaplar1”, Issue: 2, (November 1985), 2.
%83 Jstiklal, 1ssue: 3, (December 1985).
%4 Muhammed Omer Faruk, “Evrensel Islami Hareket, Dinamikleri ve Cagrist: Thvan-I
Miislimin, Cemaat-I Islami, fran Islam Inkilabi ve Ummetin Liderligi Meselesi”, Sehadet,
Issue: 3, (November 1987).

157



the historical hostility between Shii Islam and Sunni Islam. In addition,
Iranian Revolution was considered as a threat to monarchies in the region
and imperialism. As Miiftiioglu points in Istiklal, this is why the Iranian
Revolution was mostly defined with its Shii character. According to
Miiftiioglu, by emphasizing Shii character of the revolution, it is aimed to
annihilate the positive attitudes of Sunni Muslim in the region towards the
revolution.®® Fourthly, Shii identity of lIranian revolution and Shii
understandings of Khomeini are welcomed by both of the journals. Iranian
Revolution and role of Shii revolutionary movements encouraged all
Islamic movements in the world. The journals define Shii Islamic
movements or Shii revolutionary movements as the universal Islamic

movement.

The main problem of Sunni world is the lack of guidance
(Walayat-e Faqgih) and its main duty is supporting universal
Islamic movement. Apart from the lack of guidance, Sunni
world is able to get along with universal Islamic movement.
Guidance of Imam Khomeini is a bridge between Sunni and

Shii worlds.®

Shii-Sunni dispute is planned by the supporters of status quo forces in the
region that oppose to emergence of revolutionary movements inspired by
the Iranian Revolution. In this regard, monarchies in the region and
imperialism highlight the sectarian differences between Shiis and Sunnis
and they aim to weaken the Islamic unity. As Nureddin Sirin points in

Sehadet, these are the reasons of attacks on Shii Islam.3®’

%3 Jstiklal, 1ssue: 4-5, (January-February 1986), 6.
%88 Jstiklal, 1ssue: 3, (December 1985).
%7 Nureddin Sirin, “Hizbullah-Hizbusseytan Savasinda Doniim Noktasi”, Sehadet,
Issue:3, (November 1987), 80.
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In addition to these, the editorial staffs of both journals are almost the
same, which are mostly composed of Iran-inspired Islamists or Iranians.
For instance, Atasoy Miiftiioglu, Nureddin Sirin and Kenan Camurcu are
Iran-inspired Islamists published in these journals. Moreover, Kalim
Siddiqi, a supporter of the revolution, and Hamid Algar, a prominent
Iranian intellectual, are the writers, whose articles were published in both
of the journals. Furthermore, Ayatollah Motahhari and Ali Shariati’s
articles were also published in the most of the issues of the journals.

Since both of these journals are published as the voice of the revolution or
the Islamic regime, their monthly agenda are formed around the events,
which are about Iran or Shii Islam. For example, crash of an Iranian plane
by the US had an extensive coverage in Sehadet. In 1988, the US crashed
the Iranian passenger plane, which was cruising to Dubai from Bandar
Abbas and killed 290 people.®® Then, it was announced by the US that the
crash happened by mistake. Sehadet defined this issue as unlawfulness of
the US and shared views of its readers and several intellectuals such as Ali
Bulag and Huiseyin Hatemi.®® Ali Bulag called the crash of plane and
killings of 290 people as massacre. Hiiseyin Hatemi, on the other hand,
questioned the crash of plane by mistake. According to him, this issue
displayed the bad intention of the US. Another example of events that
formed the agenda of Sehadet was the killings of Iranian pilgrims in hajj
season, which was called as ‘Bloody Friday of Mecca’. Iranian pilgrims
formed a protest against the US and Israel in Ka’ba and shouted slogans
such as ‘Death to USA and its allies’. Saudi security forces interfered to
protests. As a result of firing on pilgrims, hundreds of Iranian pilgrims

were Killed. Sehadet published a particular issue about this event. In this

38 http://www.hurriyet.com.tr/index/ArsivNews.aspx?id=21318  Date  Accessed:

12.05.2015
%89 Sehadet, Issue: 7, (August 1988).
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issue, Sehadet brought status of Ka’ba into question. Ka’ba was
occupied by the US-supported Riyadh regime.**

Death of Khomeini had a significant impact on Iran-inspired Islamists in
Turkey. After Khomeini’s death, Sehadet published a particular issue
about life of Khomeini, his contributions and his skills. In this particular
issue, Sehadet gave place to several writers like Ali Bulag, Atasoy
Miiftiioglu and Nureddin Sirin, who wrote about Khomeini. Bulag¢ defined
death of Khomeini as significant as his return to Iran.** According to
Miiftiioglu, Islam that was in exile returned from exile thanks to struggles

of Khomeini.3%?
4.4.5 Tevhid

The monthly Tevhid was published between 1990 and 1993 (it published
its last issue in December of 1992). It was published by Lutfi Aydemir
and Sileyman Gunduiz. As it was displayed in the first issue, it aims to

create a new language, a new understanding and a new consciousness.

The humankind witnesses to a new period, which reshapes
the history. All ideologies are greatly distressed. The modern
civilization based on material values is in a process of
disintegration...People in both in the West and in the East are
trying to produce new inventions. They are asking new
questions and looking for new questions. On the other hand,

Islamic societies are repeating the past. They are limited with

%0 Sehadet, Issue: 8, (October 1988), 2-3.

¥ Sehadet, Particular Issue on Imam Khomeini-Issue: 13, (1989).

%92 Sehadet, Particular Issue on Imam Khomeini-Issue: 13, (1989).
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a restrictive understanding of history...Islam, which limits

itself with texts and culture of past has no an ideal.**®

Tevhid had a radical line that it follows a challenger language. For
instance, its cover of 31" Issue was about the hunger in Eritrea that the
journal was criticizing Muslims in Turkey making preparations for

Ramadan, while people in Eritrea were dying because of hunger.

Iranian Revolution has a deep influence on Tevhid. It is defined as the first
response of Muslims against imperialism. Although the first issue of the
journal is published after eleven years from the revolution, it is clear that

the revolution still has a significant impact.

Islamic Revolution displayed the possibility of an Islamic
structure based on societal and political aspects. Islamic
Revolution showed Muslims that they were not people, who
were created to be ruled. Islamic Revolution claimed that
Islam would rise with its own values and institutions.
Although it happened eleven years ago, Islamic Revolution is
still the only challenge of Islamic world against

imperialism.***

In addition to this, in third issue of the journal, 11™ anniversary of Iranian

Revolution is celebrated:

Islamic Revolution is in 11™ year of resistance against
international imperialism and imperialist powers. Islamic
Revolution claimed that any movement led by rules of Allah

surpassed all international powers whoever they were.

%% Tevhid, “Yeni Ufuklar I¢in”, Issue: 1, (January 1990), 3.
%% bid, 3.
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Islamic Revolution is still the only one for Muslims in the

world for the sake of them.3%

In the same issue Atasoy Miiftiioglu published an article, which was
‘Islamic Revolution in its 11" Year’, and repeated consolidative features
of the revolution. According to him, there was an unreal understanding of
Islam, which was isolated from basic concepts of Islam. However, the
revolution challenged Islam and presented a new understanding, which

was conscious, independent and more related to basic concepts of Islam.

...before the revolution, Muslims believed a kind of Islam
lacked understanding of tawhid. Islam was a part of
nationalist ideologies and these ideologies were controlling
religious life...Islamic Revolution in Iran encouraged
Muslims to unchain...It provided a wunique Islamic

understanding for Muslims.*%

Since the journal began to be published after the death of Khomeini,
publications in the journal are mostly dedicated to legacy of Khomeini and
the role of the new leader, Khamenei, in Iranian and world politics.
Khomeini is ‘aggrandized’ that he is considered as the leader, who did the

best for the sake of Muslims.

During Imam Khomeini’s rule, the rapprochement, which has
not seen before, between Muslims around the world realized.
This unity, or tawhid, was the most important result of

Islamic Revolution in Iran. Imam Khomeini prevented the

%% Tevhid, “Hizbullahi Uyamigin 11. Y1li”, Issue: 3, (March 1990), 2.
3% Atasoy Miiftiioglu, “11. Yilinda Islam Devrimi”, Tevhid, Issue: 3, (March 1990), 40-
41-42.
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performances of imperialists to create sectarian differences

among Muslims.**’

Khamenei was not considered as overshadowed by the legacy of
Khomeini. On the contrary, he resumed Khomeini’s policies of tawhid and
ummah. He was considered as a leader, who builds bridges between Shiis

and Sunnis.3%®

Nureddin Sirin, who became executive editor of Tevhid’s internal news for
a while, Ali Bulag, Atasoy Miiftiioglu and Kenan Camurcu were
intellectuals published in Tevhid. Tevhid ended its publications in the end
of 1992.

4.4.6 Selam®®®

The weekly newspaper Selam began to be published after Tevhid in 1993
and maintained its publications until 2000. The first issue of Selam was
published in August of 1993 by Hasan Kili¢, who was arrested for being
involved in assassination of Ugur Mumcu. In 1996, Selam began to be
published daily, but this did not last long. It maintained its publications
until 1997, when it was closed almost for a year. In 1998, it began to be
re-published with changes in editorial chief and management. In this new
period, editor in chief was Erhan Glingor. It is possible to see many Iran-
inspired Islamists publishing Selam, some of who are also discussed in this
thesis. Nureddin Sirin, Alptekin Dursunoglu, Selahattin Es Cakirgil, Miifid

%97 Tevhid, “imam Sonrasi inkilab”, Issue: 2, (February 1990), 56.
38 Tevhid, “imam’in Fetvast Aynen Gegerlidir”, Issue: 3, (March 1990), 29.
%9 To research issues of these journals and newspapers, | benefited from archives of
National Library of Turkey in Ankara. The library had limited issues of Selam that |
could not reach the issues of newspaper, which were published before 1999. Thus, this
part is written through limited issues (from issues 392 to 426) between June 6" of 1999
and February 5™ of 2000.
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Yiiksel*® Burhan Kavuncu and Sefer Turan®®! are some of the writers

published in Selam.

Selam was published through four main principals, which were sympathy
to Khomeini and the Iranian Revolution, direct political support to Iran in
the region, opposition to Israel and the US and in this respect, Zionism and
imperialism, and opposition to policies of Turkey in the religious sphere.
Iranian Revolution was considered as the movement of oppressed people
against tyranny of Shah and harshness of imperialism, and its leader,
Ayatollah Khomeini, was considered as the leading figure of this
movements. According to Selam, Khomeini-led Muslim masses started a
resistance front against kufr and despotic regimes, which became allies of
the US and Israel, and Khomeini-led these masses established an Islamic
state based on Koran. Thus, Khomeini and the revolution are defined as
significant figures for Muslims.**® Starting from this point, policies of Iran
in the region are directly supported by the newspaper. The newspaper
defines the perception of Turkey towards Iran and the revolution as

unsubstantial and chooses another way to ‘justify’ Iran.*”® According to

“%0 Miifid Yiiksel was one of the brothers of Islamist leader Metin Yiiksel, who was killed
in Fatih Mosque’s courtyard in Istanbul in 1979. Metin Yiiksel is defined as a martyr by
Islamists. Another brother of Metin Yiksel is Edip Yiksel, who is also an Islamist
intellectual.
%01 Sefer Turan is a journalist, who worked in Kanal 7 and TRT. He is also writer of
several books such as Kudis and Cografyalar Gezdi Yiiregim. Today, he is adviser of
President Recep Tayyip Erdogan since 2014.
%02 Selam, “Mazlumlarim Miitebessim Onderi”, Year: 2, Issue: 392, (6-12 June 1999), 15,
“Ask ve Devrimin Piri”, Year: 2, Issue: 392, (6-12 June 1999), 20 and Sabiha Unli, “Ey
Imam! Sahidiz!”, Year: 2, Issue: 393, (13-19 June 1999), 20.
%9 Nureddin Sirin, “iran’1 Tartismak 17, Selam, Year: 2, Issue: 399, (25-31 July 1999), 3
and Nureddin Sirin, “Iran’1 Tartismak 27, Selam, Year: 2, Issue: 400, (1-7 August 1999),
3.
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the newspaper, although there are irregularities in the policies of Iran both
within the country and in the region, Iran is more poised and consistent
than Turkey. Opposition to Israel and the US and rejection of Zionism and
imperialism are also one of the most important principals of the
newspaper. As Iran defines the US, Selam also defines it as the ’Great
Satan’ that displays the newspaper uses almost the same language with
discourse of the Iranian regime. In addition to this, the newspaper defines
the Iran-inspired Islam, which is anti-imperialist, anti-Zionist and anti-US,
as the only way of independent belief. According to it, any understandings
of Islam other than Iran-inspired one are American-inspired. The
newspaper positions itself such a rejectionist place against imperialism
that it defines Turkey as ‘subcontractor’ of international powers and

imperialism in the region.

Turkey, which cannot implement national policies, on the
one hand, acts as the subcontractor’ of imperialism in its
foreign policy and, on the other hand, tries to eliminate the
resisting movements within Turkey, who act against

imperialism.*%*

Opposition to policies of secular regime in Turkey is also one of the
significant principles of the newspaper. It opposes secularizing policies of
the regime towards religious sphere of life. Limitations against headscarf
in the public realm, deterrent policies against Islamic movements and
limitations of acts of Islamists are the main fields that the newspaper often
defines. The newspaper bases its stance against secular regime to
establishment of the republic. Policies of early republic through Islam and
Islamists are criticized. While doing this, the newspaper refers to cases,
which are used mostly by Shiis and Iran by reference to history of Shii

“04 Selam, “TC Bolgesel Taseron”, Year:2, Issue: 411, (17-23 October 1999), 1.
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Islam. For instance, Sheikh Said Revolt in 1925 was likening to Karbala
and analogies were made between policies of republic against Sheikh Said
and policies of Yazid against Imam Hussein.*® Another field that Selam
opposed to policies of republic is limitations against headscarves. The
newspaper defines the limitations as tyranny and slaughter of

secularism.*%

In addition to its support to Iran and the revolution, Selam is also
supported by Iran through advertisements. Congratulation messages of
Iran and calls for meetings, which are organized by Iran, Iranian

merchants or Iranian Embassy in Turkey are made through Selam. 4%

Selam was closed in July of 2000 and it got into cases and investigations,
which claimed the newspaper was a part of an Iran-supported terrorist

organization.*®

%05 selam, 1925 Kerbelast”, Year: 2, Issue: 395, (27 June-3 July 1999), 13.
%6 Selam, “Bagértiisii Hicreti”, Year: 2, Issue: 412, (24-30 October 1999), 11.
7 selam, “Ilan”, Year: 2, Issue: 423, (9-15 January 2000), 16.

%8 http://www.hurriyet.com.tr/index/ArsivNews.aspx?id=-152971 Date  Accessed:
30.05.2015

“9 1t was alleged that there was a “terrorist” organization, which was supported by Iran.

Name of this organization was Tevhid-Selam. It was alleged that this organization was
formed by people publishing and working in the journal, Tevhid, and the newspaper,
Selam. In addition it was claimed that this organization had close relations with Turkey
Hezbollah, especially the Menzil group, which was an Iran-inspired group within Turkey
Hezbollah. Organization of Tevhid-Selam was claimed to assassinate secular intellectuals
and journalists, Ugur Mumcu, Bahriye Ugok, Muammer Aksoy and Ahmet Taner Kislal1.
Organization of Tevhid-Selam is considered to have relations with Quds Army, which is
a special force within Iran’s Revolutionary Guards founded by Ayatollah Khamenei.
Cases and investigations in Turkey through this organization are mostly supported by
Gulen Movement.
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CONCLUSION

As explained, the influence of the Iranian Revolution expanded far beyond
the borders of Iran. After the Iranian Revolution in 1979, an Islamic
government was established under the leadership of Ayatollah Khomeini
in Iran. Seizing the attention of all Muslims, Iranian Revolution became
the ‘source of emulation’ for Islamists and Islamic organizations through

the world.**°

Inspired by its success, stirred by its utopian appeal to pan-
Islam and against to both the capitalist West and the
communist East, Islamists were emboldened to bring about

Islamic revolution in their countries.**

In this respect, Islamists in Turkey were also influenced by the ideas of the
revolution. It broadened the horizons of Islamists in Turkey. Many
Islamists went to Iran after the revolution and returned to Turkey with
Iran-inspired ideas, among them to establish a sharia state in Turkey
similar to the one in Iran and practice Islamic principles in social life. In
these years, there were different forms of understanding Islamism in
Turkey, which were radical Islamism led by radical Islamist organizations
demanding a sharia rule in Turkey and opposing to Westernization
policies, and moderate Islamism led by dervish orders and charity
organizations. While radical Islamism was opposing nation-state,

elections, democracy, imperialist and capitalist system and secular

“° Mir Zohair Husain, “The Ideologization of Islam: Meaning, Manifestation and

Causes” in Ed. Jerichow, A and Simonsen, J.B. Islam in a Changing World: Europe and
the Middle East, (New York: Routledge), 2010, 120.

" bid., 120.
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structure of Turkey, moderate Islamism, on the other hand, developed
close relations with the state. Iran-inspired Islam(ism) emerged and grew
within radical Islamist circles. As a result, it shares common values with
radical Islamic discourse. As it is mentioned in the previous chapters,
radical discourses, opposing to secularism, rejecting nation-states,
discrediting democratic institutions, rejecting yields of modernism and
having critical views on Kemalism were some of these common points.
Both supported the domination of Islamic rules on both social and political
life. Any other ideologies and views out of Islam were rejected and they

were seen as kufr. Koran would be the only guide.

However, the usage of Islamic concepts, supporting the policies of Iran in
the region and advocating the Shii doctrine of Islam were distinguishing
features of Iran-inspired Islamists. Iran-inspired Islamists were isolated
within Islamic circles in Turkey. Since they had close relations with Shii
understanding of Islam, they were excluded from Islamic circles in
Turkey, which were mostly composed of Sunnis. They had been
marginalized because of their ideas towards Iran and Shii Islam. As a
solution to their isolation and marginalization, Iran-inspired Islamists
introduced the concepts of Tawhid and Ummah, which were defined in
Koran, as the consolidative idea. Tawhid means the unity of all Muslims
under the unity of Allah, and Ummah means the Islamic community. Both
of these concepts reject sectarian, ethnical and national differences. By
introducing these concepts, Iran-inspired Islamists established a
‘consolidative language’ aiming to prevent their marginalization and
isolation in the Islamic circles. By using this language, they emphasized
brotherhood, Islamic harmony and common fate of all Muslims rather than
sectarian differences. In addition to these, Iran-inspired Islamists used

these concepts to dignify the ideas of the revolution presented by the

168



Islamic regime in Iran. Since they wished to present Iran and the

revolution as a ‘center of attraction’, they used unifying concepts.

Within this context, Iran-inspired Islam(ism) and Iran-inspired Islamists
are examined in this thesis. As the Iran-inspired Islamists and intellectuals,
contributions of Ali Bulag, Atasoy Miiftiioglu, Erciimend Ozkan, Mehmet
Metiner, Kenan Camurcu and Nureddin Sirin are analyzed. By referring to
their contributions and discourses, they are classified in two groups:
Periodical Iran-inspired Islamists and Ideological Iran-inspired Islamists.
Periodical Iran-inspired Islamists, who are Ali Bulag, Atasoy Miiftiioglu,
Ercimend Ozkan and Mehmet Metiner, are the people, who were
influenced by Iranian Revolution and supported its ideas for a while.
Between 1979 and 1989, when Khomeini died, Periodical Iran-inspired
Islamists supported the revolution. After Khomeini’s death, they began to
neutralize against the revolution. According to them, between the years of
1979 and 1989, which was the Khomeini period, Iran followed idealistic
policies. It supported the oppressed Muslims throughout the world as part
of its policy of ‘Iran for Islam’. However, Khomeini’s death brought an
end to this period. In the period after 1989, Iran turned to pragmatist
policies and Islam was used as an instrument in politics. As a result,
periodical Iran-inspired Islamists began to oppose Iran. On the other hand,
they have never given up to idealize the revolution and the fmam,
Khomeini. Ideological Iran-inspired Islamists, Kenan Camurcu and
Nureddin Sirin, also continued to idealize the revolution and Khomeini.
However, they referred to post-Khomeini period as the peak of
achievements of the revolution. They emphasized the period after
Khomeini as the period of acting on the idelogical premises of the
revolution. With this new period, it became possible to display the power
and the impact of the regime to the all world. In other words, for Camurcu

and Sirin, influence of the revolution increased during this period even
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more than Khomeini years. Ideological Iran-inspired Islamists praise not

only Khomeini, but also Khamenei, the Valayet-i Fagih after Khomeini.

To conclude, Iran-inspired Islamism reached its peak in 1980s. The rising
trend of establishing a theocratic state in Turkey remained until the
beginnings of 2000s. The assassinations of secular journalists and
intellectuals like Muammer Aksoy and Cetin Emeg in 1990, Ugur Mumcu
in 1993 and Ahmet Taner Kiglali in 1999, which were alleged that the
murderes were related to Iran, marginalized the Iran-inspired Islamists. In
addition to these, the death of Khomeini in 1989 also caused ideological
ruptures in Iran-inspired Islamists. Moreover, when the political parties
with Islamic tendencies gained power within the state, they gathered their
cadres mostly from these radical Islamists. As a result, the Iran-inspired
Islamists opposing to the state and regime were appointed in state
bureaucracy deluting their anti-systemic position. In addition, as a result of
power struggle within state bureaucracy, Iran-inspired Islam(ism) became
as a source of conflict in the competition between Justice and
Development Party and the Gullen Movement. In the context of historical
tensions and competition between Iran and Turkey, Iran-inspired
Islam(ism) turned into a matter of mutual accusation among these two

power houses.

Iran-inspired Islam(ism) weakened and deactivated today. Only limited
number of intellectuals and Islamists such as Kenan Camurcu and
Nureddin Sirin are following the path opened by Khomeini in 1979. They
keep advocating their ideas towards Iran and Shii understanding of Islam
under the pressure of Sunni Islamic circles in Turkey. However. they are
still marginalized and isolated. Among them, some began to distance
themselves from Iran and some others moved to antagonistic stent against

Iran. Ali Bulag returned to religious orders (tarigats) and developed close
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relations with the Gilen Movement, Mehmet Metiner wihtdrew to
mainstream Sunni Islam and became a member of Justice and
Development Party, Erciimend Ozkan neutralized his ideas on Iran after
Khomeini’s death in 1989 and his cadre of /ktibas followed Ozkan’s line
towards Iran and Shii Islam. Atasoy Miiftiioglu, though remained wihin
the school of Iran=inspired Islamism, got marginalized and isolated in
Islamic circles due to his ideas towards Iran and his pro-Iran stance in

Syrian Issue.
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APENDICES

APPENDIX A

ISTANBUL 06.03.2015

ALI BULAC ILE SOYLESI

Islamcilik denildigi zaman akla ilk gelen isimlerden birisi de sizsiniz. Islamecilik

sizin taniminiza gore nedir?

Tiirkiye’de Islamcilik denildigi zaman geleneksel olarak dini hayatini devam
ettiren, biraz da nominal miisliiman olan genis kitlelerden ve Islam’1 daha fazla
kavramis hareketlerden s6z edebiliriz. Ben ikinci gruptakileri G¢ ana gruba
ayirtyorum: Entelektiiel-Kiiltiirel Miisliimanlik, Sosyal Miisliimanlik ve Siyasi
Miislimanlik. Entelektiiel-Kiiltiirel Miisliimanlik daha ¢ok okumuslarin ve
yazmislarin, yazarlarin, 6gretmenlerin, akademisyenlerin igerisinde bulundugu ve
toplumu zihinsel agidan, Islami ydnde doniistirmeyi amaglayan bir gruptur.
Bunlan tayin ve tespit ederek bir dokiimlerini ¢ikarmak neredeyse imkansizdir.
Bunlar Hz. Ibrahim’in yildizlar1 gibi batar ¢ikarlar. Dergiler, yaymevleri,
dernekler, internet siteleri etrafinda toplanirlar. Bu hareketler bazen kesilir bazen
de yeniden baslarlar. Islami entelektiiel ve kiiltiirel hayati bunlar ellerinde
bulundururlar. Arap¢a’dan, Ingilizce’den, Farsca’dan, Urduca’dan terciimeler
yaparlar. Sosyal Miisliimanlik, toplumu daha ¢ok din iizerinden degil de ahlaki,
sosyal ve ekonomik acidan takviye etmeyi amaclar. Bunlar1 da ikiye ayirmak
miimkiindiir: Bir gelenegi devam ettiren tarikatlar ile kentlesme ve goclerle

birlikte ortaya ¢ikmug, herhangi bir gelenege dayanmayan cemaatler. ilk gruba
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dahil olan ve bir gelenegin devami niteligindeki tarikatlarin igerisinde en etkili
olan tarikat Naksibendi Tarikat1’dir. Ondan sonra Kadiriler, Cerrahiler, Rifailer ve
Mevleviler gibi tarikatlar gelir. Ikinci gruba dahil olan ve bir sufi tarikata bagh
olmadan sufilik yapan, gelenege bagli olmayan gruplarin en biiyligli ise Nur
Cemaati’dir. Bu cemaatin igerisindeki en etkili grup ise Giilen Hareketi’dir.
Siyasal Islam’m Tiirkiye’deki temsilcisi Milli Gériis’tiir. 1969 yilinda Necmettin
Erbakan tarafindan baglatilmistir. Milli Nizam Partisi, Milli Selamet Partisi, Refah
Partisi, Fazilet Partisi ve Saadet Partisi seklinde devam etmistir. AK Parti bunlarin
icinden gelmekle beraber referansini terkettiginden dolay1 bana gore siyasal Islam
icerisinde yer almaz. Ciinkii hem dini referans almiyorum diye siyasi islamciligi
reddediyor hem de geldigi gelenek olan Milli Goriis’lin gomlegini ¢ikardigini
sOyliiyor. Programi da Oyle degil, ittifaklar1 da dyle degil, ekonomik, kiiltiirel ve

sosyal politikalar1 da dyle degil.

Bunu Sivasal Islamciligin AK Parti icerisinde erimesi olarak m1 yorumlamaliyiz?

Tam olarak dyle degil ancak Islamcilik’tan vazgecip iktidar olma formiilii ile
agiklayabiliriz. Merkez sag ve merkez sol partiler gibi iktidar olmak istiyoruz
dediler. Ne merkez sagda, ne de merkez solda yer bulamadiklari, Milli Goriis ve
Erbakan doktrini ile iktidar olunamayacagimi olunsa bile iktidarda
kalinamayacagini gordiikleri i¢in muhafazakar demokrat bir kimlik edinip siyaset

yaptilar.

Bir Iranci Islam’dan s6z etmek miimkiin miidiir?

[ranci Islam diye bir tanimlama yapmak yerine Iran Devrimi’ne, Iran’in bolgedeki
politikalarina sempati duyan bir Islam’dan s6z etmek daha dogru olur. Iranci

Islam denildigi zaman iran merkezli bir Islam yorumu akla gelir.

fran’da devrim olduktan sonra siz de bundan etkilendiniz. Bu siireci

anlatirmisiniz?
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fran’da devrim olacagim tahmin eden ilk ekip bizdik. Diisiince, Tevhid, Hicret
gibi dergilerde Iran’da bir devrimin olacagim1 1977 yilinin ortalarinda
diisiinmiistiik. Ben 12 y1l Farsca egitimi almistim ve giiniin birinde Iran’da béyle
birsey olacagi aklimin ucundan gegmemisti. Iran’1t da Siilik’i de cok iyi

tanimiyorduk. Siilik ile olan bilgimiz kitaplarla sinirliydi.

Devrim’in Sii bir kimlikte olmasi sizi rahatsiz etti mi?

Hayir, bundan rahatsiz olmadim. Diinya’da o tarihlerde dini bir uyanis vardi.
Tiirkiye’de de 1960’lardan beri devam eden bir Islami hareket vardi. Islam
Devrimi, islamct tezi teyid etmis oldu. Yani bir Islami Devrim miimkiindii. 19.
Yiizyil fikirlerine dayali aydinlanmaci fikirlere baktiginiz zaman dinin kamusal
alandan ¢ekilmesi lazimdir. Biz bunun aksini iddia ediyorduk. Iran’da devrim
olunca bizim fikirlerimiz de teyid edilmis oldu. Islamc1 hareketler 1850°den beri
Ozleri itibari ile demokratik hareketlerdir. Padisaha ve saltanata karsi olan
hareketlerdir. Ornegin ilk Islamci nesil istisnasiz Abdiilhamit’e karsiydilar. O

tarihlerde benzer bir hareket Iran’da da vardir.

Devrim olduktan sonra Iran’a gittiniz mi?

Devrim’den bir sene sonra gittim.

O donemde de Iran Islam Devrimi iizerine Mehmed Kerim miistear adiyla bir

kitap m1 vazdiniz?

Onu bilemiyorum. Diisiince Yaymnlar: olarak onu biz yayimladik. O devrim
lizerine ilk bilgileri ele alan bir kitapti. Iran’in fikri yoniinii Tiirkiye’ye biz
anlattik. Seriati’nin kitaplarini, Imam Humeyni’nin kitaplarmi bastik. Iran’daki
diger molla ve aydinlara dikkat cekmeye ¢alistik. 1977°de bir devrimin geldigini
biz hissettik. Iran’da ne oldugunu anlamaya calistik. Ne olup bittigini bize
anlatsmlar diye Tiirkiye’deki Iranlilar’a gittik. Abdiilbaki Gélpinarli’dan bilgi
almaya calistik.
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Tiirkive’deki diger Islamcilar Iran Devrimi’ne nasil tepki verdiler?

Nur Cemaatleri ve tarikatlar biraz soguk baktilar. Soguk bakmalarinin belli
sebepleri var. Ilki tarihsel olarak var olmus olan bir Sii-Stinni geriliminin
varhgidir. Ben fhvan geleneginden gelen birisi oldugum icin bu gerilim beni
etkilemedi. Ikincisi bir ulusal refleks ortaya ¢ikt. Eger iran’da bdyle bir devrim
olduysa, acaba Iran bolgeyi domine etmeye baslamaz mi? Bolgenin patronu
olmaz m1? Bu onlarin fran hakkindaki diisiincelerini etkiledi. Ek olarak, bunlar
siyasetten uzak duruyorlardi. S6ylem olarak siyasetle ugrasmiyorlardi, bu isin de
siyasetle ¢oziilebilecegini diisiinmiiyorlardi. Fakat bir Ayetullah, bir mii¢tehid, 78
yasinda bir taklid-i mercii bir devrim yapmisti. Bu, onlara tuhaf ve aykir1 geldi.
Clnku kendilerinden de daha aktif, daha dinamik, daha muhalif ve daha radikal
bir dil kullanmalar1 beklenirdi. Geleneklerinde bu yoktu. Devlete iliskin gortsleri
de buna miisait degildi. Ama biz gengler i¢in Oyle bir sorun yoktu. Ihvan
geleneginden gelenler 6zellikle zaten muhalif oluyorlardi. Daha sonra 6zellikle

Suriye meselesinde Thvan gelenegi ve Iran gelenegi ayristi.

Devrim’den 1 il sonra devrimi verinde gérmek amaciyla Iran’a gitmissiniz.

Kimlerle gittiniz?

Azadi Meydani’nda yapilacak olan devrimin birinci yi1l doniimii kutlamalarina
gitmistik. Gidenler icinde Selahattin Es, Miimtaz Soysal, Cengiz Candar,

Abdurrahman Dilipak gibi isimler vardi.

Erciimend Ozkan da var miydi?

Erciimend Ozkan’1 hatirlamiyorum, ancak o da olabilir. O da gidip geliyordu.
Epey kalabalik bir grup gitmistik. Hem devrimin yildoniimii kutlmalarina katildik,
hem Kum’a gittik. En O0nemlisi de Ayetullah Humeyni’yi yakindan gdérme
firsatimiz oldu. Hastanedeydi, yaklasik 3 ya da 5 metre yakininda da bizler
vardik. Oglu Ahmet ile Beni Sadr iki tarafindaydi. Bayrag: getirip gostermislerdi,

yeni bayragimiz bu demislerdi. Humeyni orada kisa bir konusma yapmisti.
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Olaganiistii bir konugmaydi. Hatta Cengiz Candar’la birbirimize bakip,
etkilenmeyecegiz ve objektif davranacagiz demistik. Ancak etkilenmemek

mimkin degildi.

Humeyni Dénemi’nde, 1989°da vefatina kadar, Iran dis politikasi idealler {izerine

mi_kuruluydu? Tevhid anlayisi ile mi yonetiliyordu? Ornegin Humeyni’nin

soylemleri ezilenler ve ezenler iizerine kuruluydu ve nerede olursa olsun Islami

hareketler desteklenecek vyoniinde soylemleri vardi. Onun Oliimiinden sonra

ideallerden si1yrilip pragmatizme dogru evrilen bir dis politika m1 goriiyoruz?

Humeyni zamaninda ‘Islam i¢in mi iran?’ yoksa ‘Iran i¢in mi islam?” yoniinde bir
tartisma vardi. Beni Sadr ve Mehdi Bazergan gibi isimler Iran icin Islam
diyorlardi. Iran biiyiik bir devletti, 2500 yillik bir gecmisi vardi. Onlara gore
Islam ile giiglenir, biiyiir ve Ortadogu’nun lideri olurdu. Imam Humeyni ise bu
haramdir diyordu. Ona gore, Iran Islam’a feda olmaliydi. Aslolan Islam’in
yiikkselmesi, Miisliimanlar’in  giiclenmesi ve bolgesel bir entegrasyon
kurulmastydi.  Onun igin Islam aragsallastirilamazdi. Eger bir sey
aragsallastirilacaksa, Humeyni’ye gore bu Iran olmaliydi. Bu iki goriis de
temelden birbirlerine aykiriydi. Bunlara ek olarak nasil bir toplumsal diizen
olusturulacag sorunu vardi. Acaba kapitalizmin tiretim teknikleri kullanilarak mi1
olusturulacakt1? Iktisadi biiyiime bir hedef mi olacakt1? Gelir béliisiimii nasil adil
hale getirilecekti? Bu miimkiin miiydii? Bunlar tartisiliyordu Diger bir tartigma ise
liderligi kimin yapacagi idi. Aydinlar mi1 yonetici olacakti, ulema m1 yonetecekti?
Bu, Iran tarihi agisindan ¢ok ©Onemlidir. Beni Sadr ve Imam Humeyni’nin
birbirlerinden ayrildiklar1 nokta buydu. Aydinlar ulemaya siz devrimi yaptiniz,
halki mobilize ettiniz, artik medreselerinize gekilin diyorlardi. Imam Humeyni hig
bir aydina giivenmiyordu. imam Humeyni aydinlari sdyle goriiyordu: Nasil
cekirgeler bugday tarlasim  terkedince  yumurtalarini  birakiyorlarsa,
somirgecilerde terkettikleri topraklarda aydinlari birakmislardir. Beni Sadr ile

anlagamamasinin sebebi budur. Bu ¢ok dogru bir teshistir. Yiiz yillik bir emegi
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Islamc1 aydinlar heba etmislerdir. En tipik 6rnegi de sayin basbakanimizdir.
Miisliman toplumlarin liderligini aydinlar ve akademisyenler yapamazlar.
Toplumsal liderlik ulemanin elinde olmalidir. Benim aydin anlayisim da oradan
gelir. Ben de aydina gilivenilmeyecegini diisiinliyorum. Eger bana aydin denilirse

bir hakaret yapilmis olur.
Neden?

Aydinin referanst aydinlanma devrimidir. Ulemanimn referansi ise Islam’dur.
Aydin, toplumu cahil ve karanlikta kabul eder ve pozitivizmden hareketle bunu
despotca diizeltmeye calisir. Aydinin zihnindeki halk, ameliyat masasina
yatirtlmas1 gereken bir hasta gibidir. Aksi halde Olecektir ve zorla da olsa
operasyon  yapilabilmelidir.  Modernizasyon  politikalari,  Batililasma,
Avrupalilasma, kalkinma, hukuk gibi kavramlarin hepsi bu baglamda
yorumlanmalidir. Ulema geleneginde ise Oyle degildir. Dinde zorlama yoktur.
Teblig edersin ve anlatirsin. Higbir zaman saraylara ve sultanlara givenilmez.
Aydm eninde sonunda, ne kadar demokrat ve halktan yana olursa olsun son
kertede devletten yana kalir, halktan yana kalmaz. Tiirkiye’ye bakildigi zaman
aydinlarin toplumsal 6nderligi iistlendikleri bir {ilke goriiriiz. Namik Kemal, Ali
Suavi gibi birinci nesil Islamcilar bana gore aydin ve ulema idiler. Fakat o
kesintiye ugradi ve aydinlar ortaya cikti. Bunlar dindar ikinci nesil Islamcilar
idiler. Ornegin ben rahmetli Necmettin Erbakan’t da aydin kabul ediyorum.
Islam’1n diisiince diinyasina vakif degillerdi. Hint ve Arap havzalarinda ise aydin-
ulemalar vardi. Bunlarin en tipik 6rnekleri Seyyid Kutup ve Mevdudi’dir. Seyyid
Kutup sosyologtu ve ayn1 zamanda Islam’in diisiince diinyasma vakifti. Iran’da
ise Onderlik tamamen ulemanindir. Aydin, ona ancak yardim ya da muhalefet
eder. Ulema, Safeviler ve Kacarlar arasindaki fetret doneminde bagimsiz olmanin
tadin1 almistir. Humusun merkezilesmesi ile mali olarak da bagimsizlik
kazanmiglardir. Boylelikle 6zerk, mali kaynaklara sahip olan bir ulema smifi

ortaya ¢ikmistir.
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Avydin tanimlamasini kabul etmivorsunuz. Peki, bu aydin ve ulema catismasinda

siz kendinizi nereye koyuyorsunuz?

Ben hem sosyoloji hem de ilahiyat okudum. Said Nursi’nin bir sdzii vardir. ki
kanatli olmak lazzim der. Aydin-akademisyen tek kanatlidir. Onlar, Bati
egitiminden gec¢mis, Bati ilimlerini bilen ve Batinin felsefi hareketlerini takip
eden insanlardir. Ancak Islam tarihi ve Islam’in kaynaklarin1 bilen insanlar
degillerdir. Tiirkiye ulemasi da tek kanathidir. Onlar da Bati’dan haberdar

degillerdir. Onun i¢in ilahiyat ve sosyolojiyi beraber okudum.

O halde birinci, ikinci ve iiciincii nesil Islamcilar olarak ii¢c eruba ayirdiginiz

Tiirkive Islamcilarinin birinci nesli ile ayniyerde mi konumlandiriyorsunuz?

Kendinizi bir aydin-ulema olarak m1 goriiyorsunuz?

Ben cifte okuma yaptim. Hem Bat’y1 yakindan takip ettim hem de Islam
icerisindeki tartismalar1 yakindan gézlemledim. Bdyle bir profile ihtiyacimiz var.
Fethullah Giilen’in de boyle bir tarafi vardir. Hem Mozart’tan konusur, hem de
Islami ilimlere hakimdir. imam Humeyni ise bambaska birisiydi. Hem alimdi,

hem migtehidti. Cok zengin bir manevi hayata sahipti.

1989 sonrasi Iran dis politikasina donersek, siz Humeyni sonrasi donemde bir

degisim g6zlemliyormusunuz?

1989°dan sonra Iran’m dis politikas1 degisti. Bu kapsamda surdan ilerlersek,
Imam Humeyni Suriye’deki [hvan’in ayaklanmasina sicak bakmamsti. Onlarin
ihtilal ve silahli miicadele ile rejimi devirmek istemelerine destek vermemisti. Bu

onun yontemine aykiritydi.

1982°de ki Hama Olaylari’ndan s6z ediyorsunuz degil mi?

Evet, oradan baslamak lazim. Imam Humeyni devrim yapti ancak cihad ilan
etmedi. Eger cihad ilan etseydi iran’da tas iistiinde tas kalmazdi. Askerlere kursun

degil, ¢icek atin derdi. Hama’da Miisliimanlar silahli ayaklanma gerceklestirdiler.
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Ancak Suriye rejimi ¢ok gii¢lii oldugundan dolay1 onlar1 bastirdi. Bundan ders
cikarmamig gibi, Tirkiye’nin de destekleri ile Suriye’de benzer bir hata daha
yapildi1 ve geldigimiz nokta ortadadir. Bir diger 6nemli noktada Israil’dir. Iran
Suriye’ye bu yiizden de énem atfetmistir. Imam Humeyni sdyle diyordu: islam’m
gergek diisman1 Amerika’dir. Eger ona zarar vermek isteniyorsa, cepheden
saldiriimalidir. Ben 1989°dan sonraki Iran dis politikasinin ‘Islam igin Iran’dan
‘Iran igin Islam’a kaydigini diisiiniiyorum. imam Humeyni sanki modern raylar
iizerinde hareket eden bir trene benzeyen iran’1 10 yilligina raylarindan cikardu.
Bunu anlamak miimkiindiir. Ciinkii Iran o yillarda Irak ile 8 yil siiren bir savasa
stiriiklenmistir. Savaslar oncelikleri degistirirler. Rafsancani ikinci cumhuriyeti
baslatt1. O, Turgut Ozal’a benzetilebilir. Hatta Rafsancani igin sarikli Turgut Ozal
denilebilir. O, kalkinmaya, iktisadi biiyiimeye onem verdi. Anlatilan bir hikaye
vardir. O yillarda Batili birisi Iran’da geziyor ve defterine sunlari not diisiiyor:
Sony, Kia, vb. Diyor ki burda degisen bir sey yok, tabelalar yerlerinde duruyor.
Ben Iranli Miisliimanlar’dan bir degisim c¢ikacagmi diisiiniiyordum. Ancak
kiiresel durum bunu sabote etti. Afganistan’da Rabbani ve Hikmetyar ile
konusmustuk. Onlarda Siinni bir damar cikt1. Diyorlardiki, Siiler Iran’da devrim
yaptilar. Siinniler olarak bizimde birseyler yapmamiz lazim. Devrimi iste boyle
anhyorlar, algiliyorlar. Bu devrim, Cengiz Candar’in tanimlamasiyla, ‘devrim
icinde bir devrim’ idi. islam iginde bir devrimdi ve Siilik icinde de bir devrimdi.
Bu Sii kaliplarin harekete gecirdigi bir devrim degildi. Siyasal Islam’mn iktidara
karst 3 modeli vardir: Ehl-i Siinnet’in temkin modeli, Hariciler’in silahl

miicadele modeli ve Siiler’in takiyye modeli.

Buna 2012 vilinda ‘Suriye’de Hatalar’ baslikli arka arkaya Zaman’da vazdiginiz 3

yazinizda deginmistiniz.

Evet orada da belirtmistim. Siiler kendilerine yapilan zuliimleri Imam Mehdi
gelecek iimidiyle normal karsiliyorlardi. Hatta bu zuliimlerin Imam Mehdi’nin

gelmesi icin olmasi gerekenler olarak diisiiniiyorlardi. imam Humeyni, yanina
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Ayetullahlar Mutahhari, Behesti ve Talegani’yi de alarak bu anlayis1 tersine
cevirdi. Mehdi gelecekti ama bataklifa m1 gelmesi daha iyiydi yoksa bir giil
bahcesine gelmesi mi daha iyiydi? Tabii ki, bir gul bahgesine gelmesi daha iyiydi.
Seriati gibi Celal el-Ahmet gibi aydinlarda buna destek verince devrim

yapilabilecek bir kivama gelindi.

Celal el-Ahmet ve Ali Seriati’den bahsediyorsunuz. Ali Seriati dinin

vozlastinnldigindan sikavet edinen ve bundan ulemayi da sorumlu tutan bir

aydindi. Dini bir smifin var olmasina karsi cikiyordu. Sizce devrimi gdrmiis

olsalardi Humevni’ve tepkileri ne olurdu?

Seriati tabiki ciddi bir elestiri yapiyordu. Ama sanki ulemaya gergek gorevlerini
hatirlatmak onlara ger¢ek misyonlarin1 gdstermek icin onlar1 provake ediyordu.
Onlart tahrik ediyordu, nasirlarina basityordu. Ciinkii Seriati toplumu motive
edecek olanm ulema olacagini biliyordu. Yasasaydi Imam Humeyni’nin yaninda
yer alacagimi zannediyorum. Ancak bugiinkii rejimin politikalarina karsi olur ve

tekrar micadele ederdi.

Avetullah Mutahhari’vi de ele alirsak, ulemanin roliniin yonlendirmek mi yoksa

yonetmek mi oldugu konusunda Humeyni’den farkli goriislere sahipti diyebilir

miyiz?

Cok belirgin degildi. Ancak daha sonra o da Humeyni ile aynmi ¢izgiye yaklagti.
Mutahhari fikri agidan ¢ok derin bir adamdi.

Sizi Mutahhari, Talegani ve Behesti gibi mollalar mi1 daha cok etkiledi, Ali Seriati

ve Celal el-Ahmet gibi aydinlardan m1 daha cok etkilendiniz?

Ben hepsinden etkilendim. Hepsini zihnimde yakinlagtirmaya ¢alistyorum. Bugiin
cok farkli bir zamanda yasiyoruz ve Islam’in hi¢ bir damarin1 gézard1 edemeyiz.
Suhreverdi ile ibni Sina’yi, Ibn Teymiyye ile Ibn Arabi’yi, aydin ile ulemay,

sufiler ile selefileri diyalog kurarak anlamaya ¢alistyorum.
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Avyni donemde beraber calistiSiniz insanlar vardi. Mehmet Metiner ve Nureddin

Sirin buna Ornek olarak verilebilir. Birlikte calistiginiz bu insanlardan bazilarinin

cizgisi degisirken, bazilar1 konumlarini pek fazla degistirmeden muhafaza ettiler.

Bu konuda neler disiiniiyorsunuz?

Nureddin Sirin tertemiz bir insandi, bir aktivistti. Diger arkadaslar hakkinda ise
sOyleyebilecegim c¢ok bir sey yok. Onlar iktidar icin iktidar istediler. Ben bunu
sosyolojik acidan su sekilde yorumluyorum. Anadolu’nun c¢esitli yerlerinden
Istanbul’a gelmis dini duygular1 gelismis insanlar vardi. Bunlar kendilerine ne
merkez sagda ne de merkez solda yer bulamadilar. Kendilerine bir mecraa agmaya
calistilar. Milli Gériis bu agidan toplama bir yerdi. Islamim her goriisiinden herkes
oraya toplanmisti. Kimisinin Tiirkiye ve diinya tahayyiilii bagkaydi, kimisi ise bir
an Once iktidar olmak istediler. Onun i¢in bazi arkadaslarla yollarimiz ayrildi.

Onlarla birsey olamaz. Ben Islamcilik’ta 1srar ediyorum.

Miimtazer Tiirkone ile Islamcilik 61dii mii sorusundan hareketle Islamcilifin seyri

iizerine bir tartisma vasadiniz. Islamcilik 6ldii mii va da radikal veya devrimci

Islamcilik 61dii mii?

Islamcilik 6lmez. Radikal Islam tanimlamasi yanlis bir tanimlamadir. Radikalizm
herseyi yikip yepyeni bir diinya insa etmek demektir. Bu miimkiin degildir. Her
radikalizm sonunda siddete ve terdre evrilir. Soyle bir kavramsallastirma yapmak
daha dogru olur: Resmi Islam ve Sivil islam. Resmi Islam yukaridan asagiya
politik, idari ve hukuki araglarla toplumu Islami yonde doniistiirmeyi hedefler.
Siyasal Miisliimanlik, radikalizm bunun igerisinde yer alir. Sivil Islam ise insani
ve sosyal hareketler ile zaman igerisinde siyaseti etkilemeye c¢alisir. Islamcilik
6ldii mii tartigmalarina donersek, 1850 ve 1923 arasinda varlik gdsteren Birinci
Nesil Islamcilar’in devleti kurtarmak gibi bir dertleri vardi. 1950 ve 1997 arasi
Ikinci Nesil Islamcilar’in ise kurtaracak bir devletleri yoktu. Ulus-devletin
kendilerine sundugu ¢erceve igerisinde diisiiniiyorlardi ve bir Islami devlet

kurmak istiyorlardi. 1997°den sonraki Islamcilar olarak adlandirdigim Ugiincii
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Nesil islamcilar ise AK Parti ile karsilastilar. Bunlarin ne devlet kurtarma ne de
devlet kurma projeleri yoktu. 1960’tan beri biiyiik bir Islami birikim vardi.
Siirekli terciime yapardik. Devrimden sonra ne olduysa siirekli takip ederdik. Bu
noktada Tiirkiyeli islamcilar olarak avantajliydik. Ciinkii iranlilar’in Araplar’dan,
Araplar’in da Iranlilar’dan haberleri yokken biz ikisini de takip edebiliyorduk. Bu
¢ok biiyiik bir avantajdi. En basta sOyledigim entelektiiel-kulttrel Mislimanlik
bize biiylik bir birikim saglamisti. AK Parti bizim bu aydinlarimizi biirokrat
olarak kullandi. Devlet biirokrat1 yapti. Bu bizim basimiza gelebilecek en biiyiik
felaketti. Diger taraftan, bizde ¢ok giiclii bir Islami biling vardi. Devlete ragmen
ve devletten hi¢ beslenmeden var olan bir Sosyal Miislimanlik vardi. Kurban
derileriyle, zekatla ve fitreyle yiiriyen bir sistem vardi. 2000’lerle beraber bu yok
oldu. AK Parti bu dinamizmi yok etti. Simdi cemaatlerin neredeyse tamami
kamuya baglanmis vaziyetteler. Tarihlerinde hi¢ gdrmedikleri buyik imkanlara
sahipler. Fakat ruhlar1 yok. Son olarak, modern devleti ve iktidar1 sorgulamadan,
oldugu gibi alip kullandilar. Bu da onlar1 adaletsiz yapti. Bu sistemi bir egri
cetvele benzetiyorum. Egri bir cetvelden diiz bir ¢izgi ¢ikmaz. Hz. Omer de gelse,
bu bdyledir. Cin efsanesine gore bir ejderha magarada yagamaktadir. Magara tika
basa altin doludur ve ejderha kim oraya giderse Oldiirmektedir. Sonra bir giin,
Kasimpasa’dan bir tane delikanli ¢ikar, ben bunu Oldiririm der, gider ve
ejderhayr oOldiirtir. Magaraya girdiginde tiim altinlarn  goriir.  Altinlara
dokundugunda tirnaklarinin uzadigini, killarinin arttigin1 goriir ve ejderhalagir.

Bizim Islamcilarimiz da ejderhalastilar. iktidar onlar1 déniistiirdii.
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APPENDIX B

ESKISEHIR 16.01.2015

ATASOY MUFTUOGLU iLE SOYLESI

Siilik tizerine dusiinceleriniz nelerdir?

Bendeniz bir Miisliiman olarak, Miisliimanlarin dikkatlerini Islam’m biitiin
pargalar1 iizerinde yogunlastirmalari kanaatindeyim. Siilik de bu buttnin bir
parcasidir, kiiclik bir parcasidir. Bu par¢anin nasil olustugu, nasil bugiinlere kadar

geldigi, hangi dogrultuda gelistigi ¢ok daha farkli bir konudur. Siilik, benim igin

.....

yontemlerle agiklamakla herhangi bir sorunum yoktur. Ancak Bétini ekollerin

elestirel bir dikkatle incelenmesi gerektigine inananlardanim.

Siilik midir, size etkileyen yoksa devrim fikri mi?

Ben tabi ki 6ncelikle devrimden etkilenen birisiyim. Devrimin hala ¢ok dnemli
oldugunu ve bu Onemin geregi kadar idrak edilmedigini, anlasilmadigini
diisiinenlerdenim. Bunun biitiin Islam alemi toplumlar igerisinde olaganiistii bir
yenilik oldugunu diisiinenlerdenim. Bu devrim Islam Diinyasi’nda bir ilktir. Ik
meydan okumadir, ilk hesaplagsmadir, ilk yeniden baslangic bilincidir ve ilk

yeniden kendine gelistir.

Toplumun, Batililasma ve modernizm ile birlikte bir vabancilasma siirecine

oirdigini  sOyluvorsunuz. Kitaplarimizdaki ana  fikirlerden birisidir  bu.
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Yabancilasmaya karsi panzehir olarak olarak sundugunuz argiiman ise ‘tevhid’

diistincesidir. Bu diisiince nedir tam olarak?

Bugiin bir tevhid diistincesinden s6z etmek miimkiin degildir. Sunun i¢in degildir:
Modernlesme diye iizerinde yeteri kadar durmadigimiz belirleyici, tayin edici bir
gerceklik var. Islami entelektiieller bu gegmisle yiizlesebilmis, bununla
hesaplasabilmis degildir. Bununla hesaplasacak bir irade ortaya koyabilmis
degildir. Hatta sOyle de denilebilir: Bununla hesaplasma geregi duyulmamustir.
Burada bir patoloji oldugu gercegi vardir. Modernlesme pek cok Miisliiman
diisiiniiriin olumlu bir seyler yiiklemeye calistig1 bir seydir. Modernlesme bizim
agimizdan bakildiginda olumsuz bir seydir. Modernite Ronesans’la baglayan,
Protestan reformu ile devam eden; bilimsel devrimler, sanayilesme, aydinlanma
ve kentlesme gibi siiregleri iceren bir olgudur. Bu siireglerin olusturdugu bir
biitiinliik var. Bu benim “Aydinlanma Mutlakiyet¢iligi” diye tanimladigim seydir.
Somurgecilik yolu ile irkgilik yolu ile ve tepeden ideolojik bir dil yolu ile zaman
zaman da askeri yontemlerle evrensellestirilmistir. Bu biitiiniiyle reddedilmesi
gereken bir seydir. Miisliman demek Bati’y1 reddetmek Dogu’yu kabul etmek
anlamina gelmez ama burada gayri insani bir yol var. Kdultirler birbirleriyle
aligveris yaparlar, uygarliklar birbirleriyle aligveris yaparlar. Ama burada bir
aligveris yoktur. Burada militer ve fasizan bir dayatma vardir. Devrim de bu
noktada ¢ok Onemlidir. Yani bu militer ve fasizan “Aydmlanma
Mutlakiyetciligi’nin evrensel ve tek bir model olarak dayatilmasinin gayri
ahlakiligine yonelik bir isyandir. Bu agidan ¢ok 6nemlidir. Ciinkii bugiin, ‘Tarihin
Sonu’ diisiincesini 1srarla giindeme getirenler buradan hareketle modern, sekiiler,
liberal, demokratik modelin nihai basarisin1 ilan ettiler. Bugiin Tiirkiye’de
entelektiiel hayat i¢cinde demokrasi sozciigli gegmeyen ciimleler kuramiyor. Bu su
demektir: Demek ki onlara gore tarihin sonudur ancak bu Islami segenek degildir.
Imam Humeyni’ye gore ise tarih yeniden baslatilabilirdi. Nitekim devrim, tarihi

yeniden baslatmistir.

205



Bu noktada Fukuyama’nin s6zuni ettiginiz ‘Tarihin Sonu’ tezine goire

Sovyetler’in de cokiistu ile liberal demokrasi kazandi ve boylelikle artik ulus-

devletlerin cag1 da gecti. Sovlesilerinizde ve kitaplarinizda kiiresellesmenin ulus-

devletle, Islamecilarin yvapamadigi, hesaplasmayi vaptigini belirtiyorsunuz. Ulus-

devletle hesaplasmak, disiince diinyanizin neresine oturuyor, neden

hesaplasilmali ulus-devlet ile?

Biz kiiresel, tepeden dayatilan neo-liberal diinya goriisiiniin diktatorliigi
altindayiz. Ciinkli neo-liberal diktatorliik bir baska secenek kabul etmiyor.
Halbuki neo-liberal diktatorliik ‘diisiince 6zglirligi® gibi, ‘ifade 6zgirligi’ gibi
anlamlar iceriyor! Bu neo-liberal diktatorlik nezdinde Mislimanlar icin 6zgurlik
yoktur, Islami ifade ozgiirliigii, Islami bir modeli hayata gegirme Ozgiirliigii
yoktur. Ornegin Misir gibi biiyiik bir iilke Islami bir egilim seyrettigi igin
marjinallestirilmistir. Bu korkung bir cinayettir ve Islam diinyasinda halen bu
cinayet iizerine konusulabilmis degildir. Ciinkii neo-liberal diktatodrliik Islami bir
yonelisi askeri yontemlerle engellemistir. Bu bakimlardan, ulus-devlet zaman
zaman kullanilan bir aractir. Kiiresellesme ulus-devletleri yok edememistir ancak
ulus-devletlerdeki toplumlari yeknesak bir hale getirmistir. Amerikan kiiltiirii yolu
ile basmakaliplastirmis ve hizaya getirmistir. Bunlar yasanirken devrimi yeniden
hatirlamak gerekir. Yani devrim bunun i¢in gerekliydi. Bunun i¢in bir karsi ¢ikis,
bir hesaplagsma gerekiyordu. Bugiin, ulus-devletlerin bir sapkinlik olduguna
inantyorum. Ciinkii ulus-devletler yapay irkeiliklar icat etmisler, kurgu mitolojiler
icat etmisler ve boylelikle kendilerini mesrulastirmiglardir. Bu siirecte higbir sey
dogal ve kabul edilebilir degildir. Ulus-devlet tamamen bir zorlamadir. Eger
Tiirkiye bugiin Kiirt sorunu yasiyorsa bunun sorumlusu ulus-devlettir. Hala da bu
refleksler devam etmektedir. Eger Tiirkiye bu olaya bir medeniyet varisi olarak

yaklagmis olsaydi bu sorun haline gelmezdi.

Ulus-devlet sonrasi icin diistincenizdeki vonetim va da vasavis bicimi nedir, ne

tasavvur ediyorsunuz?
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Ulus-devlet sonrasini diisiinebilmek i¢in Once kiiresellesmenin adini koymak
gerekiyor. Bu masum bir siirecin adi midir, yoksa yeni bir emperyalizm midir?
Bence bu yeni bir emperyalizm bigimidir ve Anglo-Amerikan ve oryantalist bir
icerik tasimaktadir. Kiiresellesme ile hesaplasmak bu kiiltiirleri sorgulamadan
miimkiin degildir. Once bu yapilmalidir. Ikinci olarak zihinsel anlamda bir Islami
devrim yapilmalidir. Gegmisten devraldigimiz Kdltir statiikocu, konformist ve
teslimiyetci bir kiiltiir oldugu i¢in zihinsel anlamda bir devrim yapilamamaktadir.
Bugiin Musluman bir entelektuelden bahsetmek ¢ok gugtir. Clinki Avrupa tarih
yaziminin disinda bir fikri yoktur. Kendi hikayesini, seriivenini anlatamamaktadir,
kendi sozciikleri 6zgiir degildir. Miisliiman bir entelektiielden bahsetmek icin
Miisliman geng¢ kusaklarin bir “zihinsel somiirgesizlestirme” yapmalar1 gerekir.
Stinni diinyanin devrimi bdyle baslayacaktir. Ancak benim bu konuda ¢ok
umudum yok. Beni karamsar olmakla itham edenlere sunu soyliiyorum: Biz

tarihin son 200 y1lin1 hayali umutlar pesinde stiriiklenerek gegirdik.

fran Islam Cumbhuriveti de bir ulus devlettir. Iran’1 ve devrimini 6nemseyen biri

olarak sizce bu bir celiski midir?

[ran ulus-devlet refleksleri gosteriyor. Bu bir geliskidir. Ancak bunu biitiin
boyutlar1 ile konusmaliyiz. Bunu sdylemek bana aci veriyor. Devrim bir
biirokratiklesme  evrimi  gosteriyor, ulus-devlet  refleksleri  gosteriyor.
Biirokratiklesmeyi anlamak miimkiin degil ama ulus-devletlesmeyi anlamak bana
mumkin geliyor. Ulus-devlet refleksi gosteriyor olmasini {iziintiiyle karsiliyorum
ancak bunun neden bdyle oldugunu da devrim sonras1 meydana gelen olaylara
bagliyorum. Devrim sonrasindaki olaylar1 1yi anlayabilseydik bunu sorun haline
getirmeyebilirdik. Ben bunun bir teamdl, bir gelenek haline gelmemesini
diliyorum. Ancak Iran’a dayatilan ¢ok yonlii kusatma, iran’1 zaman zaman reel
politik yapmaya mecbur birakmistir. Bir Islam Devleti de reel politik yapabilir

ancak bunu ilke haline getirmemelidir.
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Humeyni doénemi ile Humevyni sonrasi doénemi karsilastirirsak Iran dis

politikasinda bir degisim olmus mudur? Iran rejimi, rejim ihraci politikasini

tevhidi bir yonde mezhep g6zetmeksizin devam ettirmis midir yoksa bu politika

Sii mezhepci bir yone mi gitmistir?

fran ¢ok biiyiikk bir kiiltir ve uygarliga sahiptir. Bugiin, Iran’in Siilige
sikistirilmasini anlamak miimkiin degildir. Burada bir kétii niyet var. Bu Iran’1
mahkim etmeye yonelik bir sey. O biiyiik medeniyeti mahk(im edemezsin ¢linkii
yonelik bir seydir. Devrimin gecici olduguna dair bir izlenim yaratma amacina
yoneliktir. Siiligin &ne c¢ikarilmasi bir emperyal projenin eseridir. Imam
doneminde buna kimse cesaret edememisti. Ciinkii Imam, gercekten modern
tarihte benzeri goriilmemis bir sey yapmistir. Bunu, onu kutsallagtirmak
anlaminda sdylemiyorum. Ben de Imam ile birka¢ kez goriistiim, o igimizden
birisiydi. Dokunulmazlig1 olan birisi degildi, masum degildi. Bilakis masumiyet
kavraminin tartigilmasini tavsiye ediyordu. Imam higbir zaman takiyye yapmad.
Geleneksel Ahbari yontemi tartismaya acti. Bugiin  Siilik  iizerinde
yogunlasilmasinin nedeni emperyal proje tarafindan kusatildigimiz ve buna karsi
bir direnme kabiliyetimiz olmadig1 igindir. Eger kaygimiz Islam olsaydi devrimin
elestirilmesine goz yummazdik. Ama burada da ulus-devlet refleksleri ortaya
cikt, mezhepei bir kars1 durus ortaya ¢ikti. Mezheplerin catistirilmast kolaydir.
Sunni diinya hala devrimci bir dili hazmedebilmis degildir. Bunun bir Siilik icad1
oldugu konusunda g¢aligmalar yapiliyor. Islam Devrimi modern tarihi sarsan en
biiyiik olaylardan birisidir. Bu yiizden devrimci her duyarlilik engellenmeye
calisihyor. Gegenlerde Malatya’da bir konferansta emperyalizmin sagci ve
muhafazakar olaniyla bir sorunumuz yok, biz emperyalizmin solcu ve materyalist
olanin1 istemiyoruz dedim. Biz de bodyle zihinsel bir parcalanma, bir atalet, bir
meskenet var. Biz kendi clmlelerimizi ifade edemeyecek kadar 6zglvenini
yitirmig bir kiiltiiriin ¢ocuklartyiz. Ciinkii bir tarihin son birka¢ ylizyilini hep

maruz kalarak gecirdik. Maruz kalmak ne demektir? Maruz kalmak yetersizlikle
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ilgilidir, gugsuzlukle ilgilidir, icerik Uretememekle ilgilidir, zihinsel ve ahlaki
bagimsizhig: yitirmekle ilgilidir. Maruz kalmak bir irade ortaya koyamamakla
ilgilidir. Bu sorunlarla yiizleserek bu problemi asabilirdik ancak biz bugiin hala
maruz kalmaya devam ediyoruz. Maruz kalan bir bilinyenin ‘hangi mezhep?’
tartismas1 yapmak yerine dnce kendini dzgiirlestirmesi gerekir. imam’in ortaya
koydugu irade biitiin diinyada saskinlik uyandirdi. Mesela Kelim Siddiki derdi ki
devrimden once biz Iran’1 bilmiyorduk. Bu, utan¢ verici biiyiik bir itiraftir.
Halbuki Iran’daki felsefi iiretim biitiin diinyayr yakindan ilgilendirmeliydi.
Modern diinya bu saskinlig1 iizerinden atamamusti. Imam ile savasilamayacagini
gordiiler. Ciinkii imam Islam’in bagimsiz bir iradesi oldugunu gosterdi ve ¢iplak
elleri ile bir halk diinyanin 4. biiyiik ordusunu yenmeyi basardi. Bu miithis bir
seydi. Imam ile ugrasmak zordu ancak Siilikle ugrasmak kolaydi. Ozellikle
mezhep bagnazligiyla malul bulunan toplumlar devrimle degil ama Siilikle bas

edebileceklerini diisiindiiler.

1982°de Hama’da olan olaylara donersek, Iran sizce neden Surive Devleti’ne

destek verdi de ayaklanmacilarin vaninda ver almadi? Sonucta ayaklananlar iran

Islam Devrimi’nden ilham aliyorlardi ve karsilarinda da sekiiler bir Baas rejimi ile

yOnetilen bir devlet vardi. Sizce bunun sebebi ayaklananlarin tamamina vakininin

Siinni olusu mudur? Iran orada mezhepci bir yaklasim mi sergilemistir, reel

politik mi yapmistir?

Bu bir reel politik degildi. Ciinkii Imam ve arkadaslar1 Hama ve Humus’ta
Miisliimanlarin karsi karsiya bulunmalart durumunu 6nceden istihbar ederek ve
Suriye’de Miisliimanlar1 temsil ettikleri diisiiniilen otoritelerle goriiserek bir

ayaklanma i¢in heniiz hazir olmadiklar1 konusunda onlar1 uyarmislardir.

O donemde olaylardan birkac vil sonra Tiirkive’de Davet Dergisi ‘Hama Olaylari

ve Iran Islam Devrimi’ konulu birkac sayi cikariyor. Bu sayilarda iran’in neden

Hama Olaylari’nda avaklananlara destek vermedigi konusu izah edilmeye

calisiliyor ve zaten ambargo altinda bulunan Iran’in ivi iliskilere sahip oldugu
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Surive ile aralarini bozacak adimlar atmamasinin normal karsilanmasi1 gerektigi

soyleniyor. Bu Iran’dan cok Irancilik yapmak midir?

Bir islam devleti yanhs tercihlerde bulunabilir. Dolayisiyla burada sorun su
olmamalidir: Nasil bir ifade bulalim da Iran’1 aklayalim. Bdyle bir noktadan
hareket etmemek gerekir. Insanlarin kalplerinde olan1 Rabbimiz bilir. Ben Suriye
ve Iran iliskilerinin mezhep miilahazasi ile yiiriitiildiigiinii diisiinenlerden degilim.
Ciinkii gercek Imamiyye metinlerinde Nusayrilik kinanan bir yorumun adidir.
Ancak sunu dikkate almak lazim ki Iran benzeri olmayan bir yalnizlagtirma ile
kars1 karstyaydi. Sadece Suriye’nin kapisi agikti. Suriye’ye ihtiyaci vardi. Ancak
Suriye’ye ihtiyact olmasi demek devrim fikri ile bu kadar uzaklasmaya izin verir
miydi onu degerlendirmek miimkiin olmayabilir. Sunu da eklemek isterim ki Iran
biitlin yalnizlastirma politikalarina ragmen yillardir Hamas’1 finanse ediyor.

Tiirkiye’nin Hamas’a romantik ilgisini asan seyler yapiyor.

Radikal Islam desem karsi ¢ikar misiniz, yoksa baska bir ifade mi kullanmaliyim?

Ben radikalizmin hakkini vermek gerektigini diislinliyorum. Radikalizmin ucuz
sloganlara atfedilmemesi gerektigini diisiiniiyorum. Radikalizmin romantik bir
takim  degerlendirmelere  tabii  tutulmamasi  gerektigini  diisiiniiyorum.
Radikalizmin varolugsal bir estetii oldugunu diislinliyorum. Keske bu estetigi
somutlagtirabilmis olsaydik diye huzlnleniyorum. Radikal olmakla ilgili bir

rahatsizligim yok.

O halde radikal islam’a ne oldu? Diizenle barisan bir noktaya gelerek doniistii

mii? Yoksa varligim siirdiiriyor mu?

Biitiinlesen radikal Islamcilik degildir. AK Parti iktidari ile biitiinlesen statiikocu,
gelenekei, vatanci, mezhepgi, hizip¢i unsurlardir. Ama sunu belirtmek gerekir ki
radikalizm sayilarin sorunu degildir, radikalizm niteliklerle ilgilidir. Radikalizm
buglin de yarin da var olacaktir. Ama asil sorun sudur: Radikalizm maalesef

toplumsallasamamistir ve siyasallasamamistir. Radikal islam hi¢ degilse kendini
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entelektiiel anlamda kanitlayabilirdi ama bunu basaramamustir. Burada bir zaaf
oldugu giin gibi asikardir. Ama daha vahimi AK Parti hinterland1 igerisinde
kendilerini konumlandiranlar1 bugiin Islam’in dili ile tanimlamak istedigimizde
tanimlayacagimiz bir konumda olduklarmi belirtmek gerekir. Ciinkii bu
kesimlerin, yani hem kendilerini Islam’a nispet edenler ama ayn1 zamanda
demokrasi, sekiiler kiiltiir ve kapitalist kiiltiirle de biitiinlesenlerin, islami anlamda
kendilerini yeniden degerlendirmeleri gerekir. Bugiin bizim kullandigimiz ve
Islam’a nispet ettigimiz dil ne zamana ne de mekana hitap etmiyor. Bugiin bu
bahsettigimiz kesimler islam’a degil ancak sekiiler ideolojilere eklemlenerek
varliklarini siirdiirebiliyorlar. Eger bir seye eklemlenerek hayatinizi siirdiirme
ihtiyact duyuyorsaniz, siz kendiniz olmaktan ¢ikmigsiniz, inanglarinizi
ertelemigsiniz, her seyi askiya almissiniz demektir. Bugiin tiim bu kesimler sayilar
yolu ile iktidarlarini siirdiiriiyorlar. Tiirkiye’de iktidar belki sayilardan mesruiyet
aliyor ama kiiltiirel iktidar sekiiler kesimlerin elinde bulunuyor. Buna nasil
tahammiil ediyor Islami kesimler? Bunu nasil hazmediyorlar? Bununla nasil
iinsiyet peyda ediyorlar? Bunu nasil fark etmeden yasayabiliyorlar? Namimiz
yiiriisiin diye degil, Islam’1 bu temsil ettigi igin radikal olmamiz gerekiyor. Bdyle
olmakla onurumuzu kazaniyoruz ve ancak bunun da ¢ok tehlikeli oldugunu
biliyoruz. Bunun bedelinin de neyi gerektirdigini biliyoruz ve nitekim o bedeli de
su anda Odiiyoruz. Clnkii iktidar denkleminin disindayiz, iktidara elestirel
bakiyoruz. Iktidarmn hasmi degiliz ama elestirel dikkatimizi de muhafaza
ediyoruz. Islami varolus bugiiniin diinyasinda ancak radikal olmakla miimkiindiir.
Zaten Islamcilik demek Islam’mn bir 6zne olmasini saglama miicadelesi demektir.
Islam’1 sadece politik baglama hapsetmekle alakasi yoktur. O bir biitiinliigiin

ifadesidir ve bu biitiinliigii yeniden hayata kazandirma miicadelesinin adidir.

O zaman Adalet ve Kalkinma Partisi’nin iktidara gelisinden itibaren Radikal

Islam’a getirisinden cok gétiiriisii oldugunu ifade edebiliriz.
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Gayet tabii. Radikal olmak biiyiik bir mazhariyettir. Iliml1 olmak ise tanimi

olmayan bir ¢lriimeye mahkdm olmak demektir.

Tarikatlar ve tasavvuf hakkindaki diisiinceleriniz nelerdir? Bunlar Islam’mn

heterodoks yorumlari midir, Islam’in asli midir, yoksa sapkinlik midir?

Soyle izah edeyim; Martin Lings’in bir s6zii vardir: ‘Gegmiste tasavvufun kendisi
vardi, ad1 yoktu. Bugiin ad1 var kendisi yok.” Diyor. Ben bu goriisli paylasiyorum.
Peki ge¢miste var olan neydi? Ge¢miste tasavvuf diye bir akim mi1 vardi? Sdyle
bir sekilde vardi; bir ahlaki derinlik yolu olarak vardi. Yani naslardan bagimsiz
bir tasavvuf yolu yoktu. Yani Kitab-1 Kerim’den ve siinnetlerden bagimsiz bir
tasavvuf yoktu. Bugiin ise her biri bir din haline gelmis tasavvuf okullar1 var.
Yani Kuran’dan ve siinnetten bagimsizlar. Ben tasavvufu reddetmek yerine,
bunun Kuran ve siinnet 1s1@inda yeniden elestirel bir ¢6zimleme Uzerine

temellendirilmesi gerektigini diisiinenlerdenim.

Eserlerinizde sik sik entelektiiel bir savastan, modern ve geleneksel insandan

bahsediyorsunuz. Ancak bu iki insan modelinin de belirli eksiklikleri var. Ornegin

modern insan ‘ruhsuz bir akilcilikla’ kisitlanirken, geleneksel insan ise ‘akilsiz bir

ruhculuk’ tarafindan kisitlanmakta. Bu dikotomi Celal El Ahmet ve Ali

Seriati’nin kendi toplumlarinda gordiikleri eksiklikleri tariff ederken kullandiklar:

kavramlar1 cagristiriyvor. Bu iki ismin fikir ve disiince diinvanizda ne bovutta bir

etkileri, katkilar1 vardir?

Su anda bulundugum noktadan hareketle size sunu sdyleyeyim: Ben bir
profesyonel degilim, bir profesyonel olarak yazmiyorum. Ben kendisini aziz
Islam iimmetinin ki bugiin Islam iimmeti diye bir gerceklik olmadigi halde,
pargasi olan bir Miisliimanim. Ummetin yeniden gercek olmasi miicadelesine
katkida bulunmak i¢in yaziyorum. Bunun i¢in de {immetin biitiin renklerine
acigim. Biitiin renklerinden ve biitiin isimlerden hicbir rahatsizlik duymadan

yararlaniyorum. Aramizdaki farkliliklar1 bugiin igerisinde bulundugumuz agir
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kosullar sebebi ile yargilamaya degil, bu farkliliklar1 ortaya ¢ikaran tarihsel
nedenleri anlamak gibi bir ¢abaya ihtiyacimiz oldugunu diisiiniiyorum.
Dolayisiyla su ya da bu yazar demek yerine onlar1 besleyen damarlar neydi, hangi
nedenlerle bu noktaya geldiler bunlarin bilinmesini istiyorum. Ben bir imam
ailesinin ¢ocuguyum. Babamin yakin dostlar1 vardi. Necip Fazil Bey ile tanistim,
Necmettin Erbakan Bey ile tamistim. Biiyiikk Dogu’da yazi yazan en geng
yazarlardan biri bendim. Necip Fazil Bey ile seyahatler yaptim. Ancak o iimmetin
onde gelen, ¢ok nezih, miicahit ve miibariz ilim adamlarini tekfir ettigi andan
itibaren oray:r terk ettim. Ciinkii tek yoruma, tek akla, tek iistada, tek yazara

kapanmanin biiyiik bir hata oldugunun bilincindeydim.

Zaten Necip Fazil’a vaptiginiz bir elestiri de onun Tirkiyve disindaki kimseyi

okumavyin demesiydi.

Evet, o nedenle biz elestirel bir dikkatle biitiin diinyay1 okuyun diyoruz. Bunun
icinde elinizde tevhidi bir rehberiniz olsun. Bu Kuran’t teknik anlamiyla
ezberlemek anlamina gelmiyor. Tiirkiye’de hemen herkes teknik anlamda Kuran’1
¢ok iyi biliyor. Ancak bu yanlistir. iran’da bulundugum giinlerde Ali Seriati’nin
eylemlerine iliskin ¢ok c¢arpict Oykiiler dinledim. Tiim eserlerini ve hayatini1 da
okudum. Cogu yerinde heyecanlandigim da olmustur. Kimi noktalarda kendisini
elestirdigim de olmustur. Celal El Ahmet i¢in de ayn1 seyi soylemek miimkiindiir.
[ran’daki Islam felsefesi baglaminda yapilan ¢aligmalarim da olmustur. Ancak bu
noktasina gelmemistir. Ciinkii ben kendimi biitiin mezheplere kars1 esit noktada
hisseden birisiyim. Hi¢bir zaman hangi mezhepten oldugum benim i¢in tayin
edici bir sey degildir. Hep sunu diisiiniiriim: ilmi mesruiyet sahibi olsaydim ve bir
mezhebe ihtiyacim olmasaydi. Kimseyi kategorize ederek degerlendirmiyorum.
Ornegin Seyit Hiiseyin Nasr’a yonelik ciddi elestirilerim vardir. Fakat onun ayni
zamanda gercek bir ilim adam1 oldugunu ilmi mesruiyet baglaminda diisiindiiglim

icin kimi durumlarda, 6zellikle de bir irfan okuluna iligskin goriislerde bulunmak
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icin, ondan yararlanilabilecegini diislniirim. Halbuki ona yonelik ¢ok yogun

elestirilerim vardir.

Vakti kusanmak diyorsunuz, yvani zamanin bilincine varmak. Kiiresellesmis bir

donemde birevlerin dine olan bakis ve duruslar: 6zden kopmus denilebilir belki ve

bu bireylerden 6ze donmeleri bekleniyor. Kiiresellesme geri alinabilecek gibi bir

sey degil. Bu sebeple bireyleri 6ze donmeve cagirmak verine; dini, 6zuni

bozmadan kiiresellesme cagina uvarlamak, vani Islam’a vakti kusandirmak

mimkin madar?

Zaman zaman Mehmet Akif’i ‘Asrin idrakine sdyletmeliyiz Islam’1” dizesinden
dolay1 sorgulayan entelektiiellerimiz var. Bense bunun olduk¢a masum bir talep
oldugunu diisiinenlerdenim. ‘Asrim idrakine sdyletmeliyiz Islam’1” asrimn idrakine
teslim olmaliyiz anlamina gelmiyor. Asrin idrakine boyun egmeliyiz anlamina
gelmiyor. Asrin idrakinin dikkatini ¢ekmeliyiz. Mesela bugiin hi¢cbir Miisliiman
entelektiiel, yazar veya sair 21.yiizyilin dikkatini ¢ekecek bir sey sdylemiyor.
Cunki herkes kendisini bir zihinsel hapishaneye kapatmis durumda. Eger boyle
yagamaya devam edersek bizim ne bugiin ne yarmn ne de obiir giin insanliga,
immete sdyleyecek higbir seyimiz olmayacak. Daha ¢ok somiiriilmeye miisait
olarak kalmaya devam edecegiz. Bu ylizden vakti kusanmak, bugiiniin
dinamiklerine iliskin ¢éziimlemeler yapmay1 icap ettirir. Bugiliniin dinamiklerine
iliskin ¢ozlimlemeler yapmak demek bugilinliin dinamiklerini kutsallagtirmak

anlamina asla gelmez. Eger zamanin farkina varmazsaniz zaman sizi siiriikler. Biz

strtikleniyoruz.

12 Aralik 2014 tarihinde Yildirnm Bevazit Universitesi’nde katildiginiz bir

sovleside sovle demistiniz: ‘Toplum Islam’i kendi icinde yasamaya maruz

birakilivor, bunu kamusal alanda vapamiyor.” Buna sebep olarak da neo-

liberalizmi gostermistiniz. Adalet ve Kalkinma Partisi doneminde bu sorun

cOzilebildi mi?
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Neo-liberal diinya goriisii, medya aracilig1 ile islami dilde fuhsiyat ve miinkerat
olarak tanimlanan her seyi kamusal alana yansitmayi1 basarmistir. Bugilin hi¢bir
sapkimlik gayri mesru olarak goriilememektedir. Fuhsiyat ve miinkerat kamusal
alanda goriiniir kilindig1 halde Islam goriiniir kilinamamstir. Ciinkii biz bugiin
Islam hukuku ile amel edemiyoruz. Sekiiler bilginin iktidar1 tarafindan
aracsallagsmis bulunuyoruz. Ontolojik ve epistemolojik bir emperyalizme maruz
bulunuyoruz. Bu varolusu sekiiler anlamda agiklamak zorundasiniz demektir.
Yani bilgiyi ve varlig1 ilahi glice nispet etme Ozgiirliigiine sahip degilsiniz.
Sekiiler hukuk, sekiiler ekonomi, sekiiler siyaset, sekiiler bilgi... Peki, Islam
nerede? Islam sadece bir folklor olarak var. Bu iilkede Miisliimanlarin sadece
cami insa etme Ozgiirlikleri vardir. Biling insa etme Ozgirliigli yoktur. Bizim
[slam’1 talep etme o&zgiirliigiimiiz yoktur. Bugiin Tiirkiye’de Diyanet Isleri

Bagkani biz Islam’1 istiyoruz diye bir ciimle kuramaz.

Yine ayni soyleside Islam diinyasinin diisiinmeden ve sorgulamadan kendilerini

ustatlarina  hapsettiklerini  sOylemistiniz. Humeyni’nin de bu anlamda

putlastirildigini sovlevebilir mivyiz?

Imam Humeyni efsanelestirilmis, masum telakki edilmis birisi degildi. Bugiin
Iran’daki taklit miiessesesi toplumun Sii baglamda da her seyi sorgulamasina
imkan vermiyor. Radikal bir duyarlhilik taklidin yerine tahkiki koyar. Zaten
Imam’da taklidin yerine tahkiki koydugu igin Gulat-1 Sia tarafindan mahk{im
edilmistir. Mesela ben Kum’da cesitli medreseleri ziyaret ettigimde oradaki ¢ok
taninmig ulema bana sunu sOylemislerdir: ‘Aga’dan ne haber? Ehl-i Slnnet
olmus.” Dediler. Ondan rahatsizdilar. Burada sorun sudur: Islam diinyasi
toplumlar1 bugiin bir taraftan hem $ii hem Siinni gelenegin baskis1 altindadir. Bir
taraftan modernitenin baskis1 altindadir. Ben bunlara gelenegin ve modernitenin
tiranlig1 diyorum. Islam diinyas:1 gelenegi biitiiniiyle reddetmeden, moderniteyi de

sadece ideolojik kliselere hapsetmeden anlamaya calisarak, biiyiik bir entelektiiel
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ve zihinsel hesaplasma igerisine girerek her iki taraftan kaynaklanan sorunlari

cozebilirler.
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APPENDIX C

ANKARA 16.01.2015

HUSEYIN BULBUL ILE SOYLESI*

Oncelikle iktibas Dergisi’nin kurulusundan ve amaclarindan bahsedelim. Dergi

1980’lerin basinda kuruluyor ve o donemde cok sayida Islamci dergiler yayin

vapiyor. Dergivi kurarken Erciiment Ozkan neyi hedeflemistir?

Rahman ve Rahim olan Allah’in adiyla... Saym Elhan, Iktibas Dergisi’nin dogum
tarihi 1 Ocak 1981°dir. 12 Eyliil 1980°de ihtilal olmus, sikiydnetim ilan edilmis ve
13 Eyliil’de biitiin Islamci1 dergiler kapatilmistir. O giinlerde ¢ikan Islamc1 dergi
de kalmamisti. Bu olaylardan 1 yil sonra, kurucusu olan Erciiment Ozkan’in
ifadesiyle “1980 ihtilalinin estirdigi zemheri sogugunda” yaym hayatina
baglamistir. Ozkan, 1960’11 yillardan beri siire gelen Islam hakkindaki
arastirmalarini, Tiirkiye ve diinyada cereyan eden hadiseler hakkindaki goriis ve
diistincelerini, birlikte oldugu bir grup arkadasi ile istisare ederek, topluma
sunmanin geregine inandiklari i¢in, bu birikimi fazla iddiali olmayan bir isim olan
Iktibas’1 tercih ederek yaymlamaya karar vermislerdi. Bununla Tiirkiye’de
sahasinin ilki olan ve Erciiment Ozkan’m kurmus oldugu Basm Haber Ajansi’nin
sagladig1 imkanlardan da istifade ederek, gerek yurt ici gerekse yurt dis1 kaynakl
dort yiizden fazla yaymi tarayarak “mutlaka baskalarimin da okumasi gerek”
diyerek onemli yorum, haber, roportaj, makale, fotograf ve karikatlrleri bir
insicam i¢inde okuyucuya sunmustur. Amact smirli imkanlarla bunlara
ulasamayan insanimizin bu eksikligini gidermeyi, silahsiz, kavgasiz birbirleriyle
diyalogunu temin ederek dogrular iizerinde birlesmelerini saglamakti. Zaman
olarak, yillardir anarsinin estirdigi terdriin insanlar {izerindeki tedirginligi gitmis,
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heyecan1 dinmisti. Insanlarin saglikli diisiinmeye ihtiyaglar1 vardi. Ozkan bu
diisiincesini, Iktibas’m ilk sayisinin “Selamlayarak” baslikli yazisinda sdyle ifade
ediyordu: “Bu dergiyi insanimizi diisiinerek yayinlamaya basladik. Evet,
insanimizin Tiirkiye’de ve diinyada neler olup bittiginden, nasil olup bittiginden
haberi olsun istedik. Diinyay1 yonetenlerin, onlara fikir verenlerin neleri nasil
diisiindiiklerini sizlere iletmek istedik. Istedik ki gazete ve dergi okuyamamanin
kagmilmaz eksikligini gidermekte yardimci olabilelim. Bu suretle okuyucu
ufkunun genislemesine, daha iist diizeyde ve kapsamli diislinebilmesi i¢in gerekli
bilgiler edinmesine katkida bulunabilelim. Diinya hizli bir degisme ve gelisme
strecinde iken, Ozellikle ililkemiz insaninin zamanin gerisinde kalmamasi igin
lizerimize diiseni yapabilmeyi istedik.” Bu ifadeleriyle amacinin ne oldugunu

okuyucu ile paylagmisti.

Kisaca bahsetmek gerekirse Iktibas’1 diger Islamci dergilerden ayiran nedir?

Bir tarihte, Iktibas’in biirosuna ad: Islamci olan birileri tarafindan bomba
konulmustu. Bu nedenle karakolda ifade alan memur, Ozkan’a ayni soruyu
sormustu: “Sizde Islamec1 oldugunuzu sdyliiyorsunuz onlar da. Sizinle onlar
arasinda ne fark var ki size kars1 bdyle davraniyorlar?” Ozkan da bu farki sdyle
anlatmisti: Konunun anlasilmasi i¢in size soralim: Allah’a inantyor musunuz?
Evet. Onun gonderdigi kitaba da inamiyor musunuz? Evet. Oldiikten sonra
dirilmeye ve hesaba da inaniyor musunuz? Evet. Peki, Allah Tela ahirette hesap
giinli insanlar1 neye gore hesaba cekecek? Diinyada inanip yasamalari i¢in
gonderdigi kendi kitabina gére mi? Yoksa insanlarin kendi elleriyle yazmis
oldugu kitaplarina gore mi? Memur, “Elbette Allah kendi kitabina gore hesaba
cekecek” deyince; Ozkan da, simdi dersimize ¢alisacagimiz kitap belli oldu. Yani
sorumlu oldugumuz Allah’in kitabina calisacagiz ki, sorular1 dogru cevaplama
sansimiz olsun degil mi? Iste biz insanlara dersimize Allah’m kitabindan calisalim

ahirette bu kitaptan sorulacagiz diyoruz. (Zuhruf 43/44) Onlar ise seyhlerinin,
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istatlarinin, agabeylerinin, hocalarmin ve kendi biiyiiklerinin kitaplarindan
caligmay1 Oneriyorlar. Biitlin farkimiz budur” deyince Memur, “kisa ama ¢ok agik
olarak anlattiniz, anladim tesekkiir ediyorum” demisti. Iste iktibas Dergisi’nin
fark1 budur. Basindan beri insanlari Kuran’a ve onu ahlak edinen
peygamberimizin sahih siinnetine ¢agirdi. Ne jakoben laikligin sopasina, ne iliml
laikligin havucuna aldirmadan... Bu anlayis ve durusunu yetmisli yillarin
basindan beri hi¢ degistirmedi. Bunu gormek isteyenler, ilk sayimizdan son 443.

Sayimiza kadar incelediklerinde goreceklerdir.

Iktibas’in bir slogani var. Iktibas: Fikir Verir. Su an derginin bu fikrini ulastirdig

cevre ne bovyuttadir?

Bahsetmis oldugunuz sloganda oldugu gibi Iktibas fikir verir. Fikri alip ondan
istifade edecek olan ise onu okuma zahmetine katlanan insanlar olacaktir. Hi¢bir
tebligcinin (peygamberler de dahil) teblig ettikleri {izerinde tasarruf etme giicli
yoktur. Dogru fikri alip istifade etmek tamamen kisinin kendi tercihidir. Bir fikrin
kiymeti sahiplenen kitlenin kemiyeti ile degil; o fikrin keyfiyeti ile ve Kuran’a
uygunlugu ile olgiilmelidir. Bununla birlikte okuyucu mektuplariyla aldigimiz
tepkilerden Ogrenebildigimiz kadariyla memnun olan istifade ettigini belirten
kimseler oldugu gibi. Bugiline kadar bildiklerine ters geldigi icin tenkit eden,
tartigan insanlar da vardir. Ama genel olarak durumdan memnun olan insanlar
olmasaydi bu dergi 35 yildir ¢itkma sansini bulamazdi. Dergimiz sahasinda en
uzun soluklu bir dergi olma sansina ulasmis olmasindan dolay1 da bizlere ragbet

eden, sesimize ses veren kiymetli okuyucularimiza tesekkiirii bir borg biliyoruz.

Kurulus zamanina bakarsak derginin kuruldugu tarihin Iran Islam Devrimi’nden

sonra oldugunu goriiyoruz. iktibas fikrinin olusumunda ve vaptig1 yayinlarda Iran

Islam Devrimi’nin bir etkisi var mi1?
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Iktibas’m yayin tarihi 1 Ocak 1981°dir. Fakat Iktibas’in fikri alt yapisi iran islam
Devrimi’nin 10 y1l 6ncesine dayanir. Yetmislerin basindan beri Kuran kaynakli
bu diisiince, olgunlastirilarak 1981°de toplumun giindemine sunulmustur. Iran
Islam Devrimi’nin giindeme gelmesi, her Miisliiman gibi bizleri de sevindirdi.
Islam diinyasinda aliminin ve cahilinin Islam’in yeniden iktidara gelecegini
diisiinmedigi bir donemde Allah 6liiye can vermis, gomiildiigii kire¢li kuyudan
hayata dondiirmiistii. Ozkan yapmis oldugu bir yorumunda soyle diyordu:
fran’da sunu gozlemledim. Daha yiiziinde tiiy bitmemis genglerden kadinlara
kadar herkes Islam’m 6nemini kavramis, Allah’a dayanmakla ayakta kalinacagimni
anlamislardir. Bu nedenle Miisliiman olmayanlara itibar kalmamistir. Bir diger
konu ise fran’daki toplum Miisliiman oldugundan beri Sii, Sii oldugundan beri de
Miisliiman’dir. Yani Siilik biitiin iran’a kiiltiir olarak, anlayis olarak hakimdir.
Mollalar ve siviller bir viicut olarak Humeyni’nin sahsinda birlesmislerdir.” Iran
Devrimi siyasi yoniiyle her tiirlii takdirin iizerinde bir isi basarmistir. Tiim diinya
Miisliimanlari i¢in Islam yeniden bir iimit olmustur. Ancak diisiinsel boyutu igin
ayn1 basariy1 ve tutarlilig1 gerceklestiremedi. Velayet-i Fakih anlayisini asamadi.
Humeyni hayatta iken halkin bu yoniinii diizeltmek i¢in, mezhebi farkliliklarin bir
igtihat farklihgi olarak goriilmesini ifade ediyordu. Ozkan’mn kelimeleriyle:
“Humeyni, dinini sag elinde ve Oniinde tutuyor; mezhebini ise sol elinde ve
arkasinda tutuyordu.” O, namazlarmi bes vakitte kilmalarini, Ehli Siinnet
kardeslerine namazda uymalarmi ve ezandaki “Aliyyen Veliyullah” cilimlesi
mezhep asabiyetini ifade ettigi i¢in onu ¢ikarmalarint sdylityordu. Fakat halk,
Imam Humeyni’yi Sia’y1 unutturmakla sugluyordu. Biitiin bunlar1 bilen Ozkan,
Iran Islam Devleti’nin devrimin yil doniimii kutlamalarina davetli olarak Iran’a
gitmisti. Kendisi ile roportaj yapmak i¢in gelen bir ekip kameralarini agip ilk
soruyu su sekilde sorarlar: “Imam’t ve Iran Islam Devrimi’ni nasil
buluyorsunuz?” Ozkan bu soruya soyle cevap verir: “Imam’1n siyasi diisiincesinin
hepsinin altina bende imzami atarim. Fakat fikhi anlayislarinin altina tirnagim

bile basmam.” Béyle deyince, adamlar tezgahlarini alip giderler. Imam’in
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vefatindan sonra ise tamamen mezhebi 6zellik daha agir basmaya basladi. Gerek
fran Islam Devrimi, gerekse diinyanin baska yerindeki herhangi bir hareket
mezhebi karaktere sahip oldugu siirece kiiresellesmesi miimkiin olmadigi igin iran

Islam Devrimi de mevzi kalmaya mahkim olmustur.

Erciiment Ozkan’in Iran Islam Devrimi’ne bakisi nasildi?

Ozkan, Iran islam Devrimi’ni sdyle degerlendirmekte idi: “Iran Devrimi, diinyada
sanki tarih dncesinden fosili kalmis bir dinozor’un, bir devin uyanisi gibi bir sok
tesiri yapti. Denizlerdeki med olay1 gibi islam iizerinde de ayn etkiyi yapti. Iran
Islam Devrimi’nin iki tiir etkisi vardir. Birincisi diinya Miisliimanlarinin iizerinde
Islam’1in yeniden devlet diizeni olarak hayata donebilecegi inancimi artirdi. Onlari
iimitlendirdi ve bu konuda gelismeleri hizlandird1. Ikincisi ise sanki yeryiiziinde
her seye kadir sanilan ABD ve Rusya’nin degil, yalniz Allah’in her seye kadir
oldugu hususundaki inanglar1 artirdt ve bu ylizden umutlarini yitiren
Miisliimanlarin iizerindeki 6lii topragini atmalarinda biiyiik etkisi oldu. Devrim’in
Tiirkiye Miisliimanlari iizerinde de olumlu ve olumsuz etkileri oldu. Devrim, Sia
kiiltiiriine ait hatalar1 iginde barmdirmakla hata yapti. Bunlar Siilik ile islamlig
birbirinden ayiramiyorlardi. Yani mezhepleri onlarin dini olmustu. Halbuki biitiin
diinyanin Sii olmadigini bilip bunu daha da gizlemeleri gerekirdi. Ama onlar biz
bununla devrim yaptik dediler. Iste Tiirkiye’de de bazi insanlar devrim yapmak
i¢in Sii oldular. Bunun da insanlar iizerinde olumsuz etkisi oldu. Bu etki olumlu
bakan insanlar1 da soguttu, hatta diisman kildi. Basarinin mezhebe verilmesi ayni
mezhep de olmayanlar i¢in kazan¢ olmaz. Fakat basar1 ayn1 dine atfedilseydi,
herkesin kar1 olurdu. Buna engel oldular.” Ozkan’a gére, iran islam Devrimi bir
takim carpikliklara ragmen Miislimanlarin devrimidir, sahiplenmek gerekir.
Ozkan, yukarida vermeye calistigimiz gibi Iran Devrimi’ni siyasi boyutuyla
destekler. Sia kiiltiiriine bagli kalmasi, bu konuda degisime en kiiciik isaret bile

vermemesi yoniiyle de elestirir.
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Erciiment Ozkan’in Islam’a sonradan girmis unsurlar1 arindirmak ve 6ze dénmek

gibi bir amaci vardi. Bunun tek yolunun ise ‘akletmek’ oldugunu sdyliiyordu. Bu

nasil olabilir? Bu amaca Erciiment Ozkan tek basina ulasabildi mi ya da Iktibas’in

glicli bunu saglamaya veter miydi?

Akil insanin bir seyi anlamasi i¢in Allah’in kendisine vermis oldugu diisiinme,
anlama kabiliyetidir. Bu nedenle aklin iizerinde akledecegi sey oOnemlidir.
Ozkan’1n insanlara tavsiyesi hakkin ve dogrunun kaynag olarak génderilmis olan
Allah’in kitabin1 ve onu ahlak edinip yasayan Resul’lin siinnetini akletmenin,
diistinmenin hayati bir dneminin oldugudur. O, hep bunu sOyliiyor ve yazip
anlatmaya calisiyordu. Bu amagla Allah’in tevhid dinine sonradan sokulan her
seyle miicadele ediyordu. Islam’dan baska tiim beseri sistemleri Islam dis1 olarak
nitelendirdigi gibi, islam’danms gibi gériinen tiim mistik hezeyanlari, tasavvufun
her ¢esidini de Islam’dan ayr1 bir din olarak nitelendiriyordu. Bunu bizzat kendi
kaynaklarindan almis oldugu pasajlar1 dergide iktibas ederek insanlarin dikkatine
sunmustu. Ne kadar muvaffak oldugu konusuna gelince, Allah-u Teala’nin
elcisine bile su ikazi yaptigin1 goriiyoruz: “Sen sevdigini dogru yola
eristiremezsin. Ama Allah, diledigini dogru yola eristirir. Dogru yola girecekleri
en iyi bilen de odur.” (Kasas 28/56) Hal boyle olunca Ozkan’in elinde sihirli
degnek yoktu ki dokundugunu hidayete erdirsin. Allah kimseye boyle bir gii¢c de
vermemistir. Hem Peygamber’e hem de onun yolundan giden miiminlere diisen
hakki teblig edip, dogru olduguna inandig1 seye insanlari1 cagirmaktir. Kabul edip
etmemek ise insanlarin tercihine birakilmistir. Nitekim ilahi ¢agrida bu minval
{izeredir: “Ve de ki: Hak, Rabbinizdendir. Oyle ise dileyen iman etsin, dileyen
inkdr etsin. Biz, zalimlere Oyle bir cehennem hazirladik ki, onun duvarlar
kendilerini ¢epegevre kusatmistir. (Susuzluktan) imdat dileyecek olsalar,
imdatlarina erimis maden gibi yiizleri haslayan bir su ile cevap verilir. Ne fena bir

icecek ve ne kotii bir kalma yeri!” (Kahf 18/29) Bununla birlikte bu gayretler
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birgok insanin kulaklarina kar suyu kagmasina vesile oldu. Insanlarin iizerinde
biiyiik bir etki yaparak ¢ogu insanin diisiiniip degismesine sebep oldu. Hak bilinen

batillarin fark edilmesine de vesile oldu.

Erciiment Ozkan’in vefatindan sonra Iktibas’in vayimn politikasi veya diisiinsel

kimliginde herhangi bir degisim oldu mu? Erciiment Ozkan donemi Iktibas ve

Erciiment Ozkan sonrasi Iktibas dive bir ayrima gidersek neler degisti iktibas’ta?

Oncelikle sunu teslim edelim ki Erciiment Agabeyimiz yeri kolay
doldurulabilecek bir kimse degildir. O, tek basina hem hayatin hem de derginin
maddi ve manevi yiikiinii tasiyan bir kimseydi. Ilk zamanlar 15 giinde bir 32
sayfa, sonralar1 sayfa sayisini ikiye katlayarak ayda bir olmak iizere, 14 yilda
(hastalig1 sebebiyle iki y1l ara verildi) 12 cilt 192 say1 ¢cikarmaya muvaffak oldu.
Derginin yazilarin1 yazmadan, pulunu yapistirmaya varana kadar bizzat mesgul
olmaktan kendi ifadesiyle “sasesi egildi”. Buna ragmen bir giin olsun birakmay1
diistinmedi. Onun bu azmini hi¢bir sey kiramadi. O bir yandan maddi ve fiziki
sikintilar1 gogiislerken, diger yandan da devletin tutuklamalarina, halkin s6zli ve
yazili hakaretlerine kars1 gogiis geriyordu. Soylenmedik soz, yapilmadik hakaret
kalmamisti. Fakat o bir ”buz kiran” gibi yoluna devam ediyor asla hiz
kesmiyordu. Allah’in rizasini diisiindiik¢e biitiin olumsuzluklar onun sevkini ve
azmini artirtyordu. Son kalp krizini de atlatip biraz kendine geldiginde sdyle dua
ediyordu Rabbine: “Ya Rabbi! Bunca 6grendigim bilgiler mezarda bortii bocegin
isine yaramaz, ben bunlari topraga gémmek istemiyorum. Insanlara ulastirmak
icin bana firsat ver.” Rabbi ona o firsati veriyor ve ender goriilen bir is
gercekleserek bes damari tikali olan kalbi kendi kendini bypass ediyordu.
Omriiniin kalan kismin1 o sehirden bu sehre, bir konferanstan digerine dolasirken,
Rabbi onu bu minval iizere iken Adana seyahatinde teslim aliyordu. iste onun bu
azmi, bizlerin sagliginda kendisine veremedigimiz destegi ve gosteremedigimiz

gayreti el birligi ile ortaya koymamiza vesile oldu. Rabbimizin yardim ve
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inayetiyle vefatin1 takiben gorevi devralarak, kesintisiz 21 yildir tasimaya
calisiyoruz. O hayatta olsaydi elbette bu yillar daha farkli olacakti. Onun yerini
doldurmak, yoklugunu hissetmemek miimkiin degildir. Ancak sunu rahatlikla
sOyleyebiliriz ki, onun actig1 ¢igirdan ayrilmadan, ortaya koydugu anlayistan taviz
vermeden, aym duyarlilik ve dikkatle bu damari, sahih Islam anlayis1 damarin,
devam ettirmeye gereken ihtimami gosteriyoruz. Dergimizin eski ve yeni
sayilarint gdzden gegirenler, bunun dogrulugunu goreceklerdir. Bu uzun soluklu
maratonda bizlere maddi ve manevi yardimlarini esirgemeyen tiim kardeslerimize
ve vefakdr okuyucularimiza yilirekten minnettariz. Canimiz sag oldukga,
Rabbimizin de yardimiyla bu hizmeti silirdirmeye kararliyiz. Yiiklenmis
oldugumuz bu sorumlulugun istesinden gelmek igin gerekli olan donanimi ve

istidad1 Rabbimizden niyaz ediyoruz.

Tarikatlar ve tasavvuf hakkinda Erciiment Ozkan cok sert elestirilerde

bulunmustur. Peygamber sonrasinda eklemelerle, yorumlamalarla Islam’in farklhi

bir din vapildigini soyliiyor. Bu nasil miimkiin olmustur? Insan-1 kamilden,

baristan, kardeslikten ilgili olduklar iddiasindaki tarikatlar, tasavvuf ekolleri var.

Bunu kabul etmeyisinin sebepleri nelerdir? Timden reddetmek dogru mudur?

Tasavvuf, Islam ile esastan en temel olan tevhid akidesinden ayridir. Islam, “La
ilahe illallah™ (Allah’tan bagka ilah yoktur.) esasin1 getirmis ve insanlar arasinda
bunu yerlestirmeyi hedef almistir. Tasavvuf ise bu esasla bagdasmasi miimkiin
olmayan “La mevcude illallah” (Allah’tan baska mevcut yoktur.) akidesinin
sahibi olmustur. Bunun meshur adi da “Vahdeti Viicuttur.” Yani yaratici ve
yaratilmig diye bir ayrim yoktur. Hepsi bir tek varliktir. Gordiigiimiiz sadece bir
goriintiiden ibarettir. Ete kemige biiriindiim, Yunus olarak goriindiim veya yeni
versiyonu ile Mahmut Ustaosmanoglu olarak goriindiim demektir ki bu Allah-u
Tedld’nin esyaya hulul etmesi demektir. Allah ise Kuran’da: “Allah

yarattiklarindan hig¢ birisine benzemez” (Sura 42/11) buyurmustur. Ozkan bunu,
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‘Tasavvuf ve Islam’ isimli kitabinda sdyle anlatir: “Tasavvuf, yaratilanlarin
tiimiiniin Allah’1in benzeri oldugu inancindadir. Tasavvufun biiyiiklerinden ve ona
seklini verenlerden biri olarak nitelendirilen Muhyiddin Arabi ‘Fususil Hikem’
adli eserinde: “ Hakikat budur ki Halik Mahlik, Mahlik Halik’dir. Bunlarin hepsi
tek bir varliktir. Hayir, belki o tek varliktir. Ve yine o ¢okluk i¢inde olan varliktir”
diyor. Kitabinda devam ediyor: “Su halde Firavun’un iddia ettigi ‘Ben sizin en
yiice Rabbinizim” sozii gerceklesti. Ciinkii her ne kadar o iktidar hakkin, yani
Allah’in aynis1 ise de, Firavun suretinde tecelli etmistir” diye inanglarini
aciklamay: siirdiiriiyor. Bu nedenle Ozkan, tasavvuf i¢in su ciimleleri kurmustur:
“Tasavvuf dig goriiniisii itibariyle Allah’in dininin yerine gegerek onu temsil
ediyor goriinmiistiir. Bu manzaranin adina geliniz, “batilin hak kiliginda; kurdun
kuzu kiliginda” goriinmesi diyelim. Bu deyimde hi¢bir miibalaga bulmuyoruz.
Belki deyimimizi, maksadimiz1 ifadede aciz bile buluyoruz. Tasavvufun hak
kiliginda goriinen en biiyiik batil oldugu kanaatindeyiz. Bu hali ile de Allah’in
kullarin kolayca saptirmaktadir. Sirk ehlinin Islam’dan &ciinii tasavvuf kanaliyla
aldig1 kanaatindeyiz. Zira, tevhide tasavvufun verdigi zarar1 higbir kiifiir ¢esidi
vermemistir." Bu nedenle “kiifre hasimhigimiz, islam’a olan hisimligimizdandir.”
Iste bu hasimlik ve hisimlik tevhidi diisiindiigiinii iddia eden herkes tarafindan

surdirulmek zorundadir.

Humeyni donemi ile Humeyni sonrasi donemi karsilastirirsak  Iran dis

politikasinda devrim ihraci yoniinden bir degisim olmus mudur? iran rejimi, rejim

ihraci politikasimi tevhidi bir yonde mezhep g6zetmeksizin devam ettirmis midir,

yoksa bu politika Sii mezhepci bir yvOne mi gitmistir?

Devrimin ilk yillarinda, 6zellikle Imam hayatta iken, devrimin ihract konusunda
bir sans goriiniiyordu. Ciinkii Imam, mezhebi engeli asarak dinin &ne ¢ikmasi i¢in
gerekli gayreti gostermesine ragmen, igerideki bagnaz kesim tarafindan Sia’y1 yok

etmekle suclandi. Bu bagnazlik sadece Sia’da olan bir kusur degildi. Kendilerini
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Ehli Stinnet olarak niteleyen kesim de ayni1 bagnazligi gosterdi. Bunun iki sebebi
vardi. Birincisi kiiresel emperyalizm Iran Islam Devrimi ile sok olmus, biitiin
degerleri alt {ist olmustu. Eger bu anlayis yillardir sekiiler degerlerle 6ldiirmeye,
yok etmeye calistiklart Islam diinyasmin diger yerlerine de sigrarsa bunun
altindan kalkilamaz olacak ve batinin enerji kaynaklari, diinya goriisleri bitecekti.
Bunun igin bulduklar1 ¢are mezhep ayrihigmi koriikleyerek devrimi iran’da
hapsetmek icin kollar1 stivamak oldu. Ikincisi, Miisliimanlarn iginde yasadiklar
ulus-devletlerin de isine gelmeyen bu durumu onlar da destekleyerek iilkelerini
devrim tehlikesinden, diger bir ifadeyle Islam tehlikesinden, korumak icin
ellerinden gelen gayreti gosterdiler. Sonugta Iran islam Devrimi ve beraberinde
fran Devleti diinyada yalmzliga itilerek etrafi bosaltilmaya calisildi. Bélgede
yikilan eski Sovyetler Birligi’nin bakiyesi ile igbirligi yapan Iran, teknolojik
kalkinmasin1 tamamlamaya c¢alissa da Islam Devrimi’nin ihraci mezhepgilige

kurban edilmis oldu.

Radikal Islam’a veya Devrimeci Islam’a ne oldu? Diizenle barisan bir noktaya

gelerek doniisti mii? Yoksa varligimi stirdiiriiyor mu?

Kitlelerin Devrimci Islami’nin saksida yetistirilen giil misali dmrii pek kisa oldu.
Mahir Kaynak’in ifadesiyle ulus-devletlerde ABD’nin yesil kusak projesinin
tezahiirii olarak kitlesellesmesine miisaade edilmisti. Bu miimbit arazide Islam
beklenenden fazla gelisince; sagdan iiretilen partilerle 1limli Islam cizgisine
cekilerek doniistiirme faaliyetlerine kap1 aralandi. 1970’lerden bu yana yiiriitiilen
bu calismalarla kitleler Radikal Islam’dan Iliml1 Islam‘a terfi ettirildi. Yeni diinya
diizeninin gelistirdigi son projelerle jakoben laiklik 1limli laiklige, 1liml1 Islam da
tliml laiklige terfi ettirilerek izdivaclari saglanmis oldu. Bunu kotarmak igin
simdilerde paralel yap1 olarak nitelenen ekibin Yazarlar Birligi Vakfi’nin
kanaliyla Abant Toplantilari’nda pisirilen isler sayesinde “demokrasi esittir

I[slam” olarak sonug bildirgelerinde ilan edildi. Sonugta 1980’li yillarin
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“radikallerinden” olusturulan bu yapi, yenidiinya diizeninde yeni Tirkiye’nin
iktidar aktorlerini sahneye ¢ikardi. Bunlarin yaninda sahih islam damarin1 devam
ettiren Misliimanlar ise bu oyuna katilmayarak varliklarini hak bildikleri yolda
devam ettirmektedirler. Bunlar i¢in degisim veya doniisiim s6z konusu olmadi.

Adalet ve Kalkinma Partisi’nin, iktidara gelisinden itibaren, Islam Devrimi’nden

sonra Tirkiye’de olusan Islamci atmosfere katkisi va da zarari olmus mudur?

Katk1 veya zarar olmussa bunlar nelerdir?

Bir 6nceki sorunun cevabinda ifade ettigimiz gibi sagci partilerin gayretleriyle
kitleler degistirilip doniistliriildii. Bunu bazen sopa bazen de havug¢ yontemini
kullanarak yaptilar. Yazargizer kadrolarindan sivil toplum orgiitlerine, tasavvufi
cemaatlerden cami derneklerine, ev sohbetlerine varana kadar her yolu kullanarak
bu degisimi saglamaya muvaffak oldular. Geride marjinal olarak “bir Kéroglu bir
Ayvaz” misali cok az insan kalmistir. Inaniyoruz ki Allah, liiden diriyi diriden de
olityii ¢ikarmaya kadirdir. Sozlerimi su ayetlerle noktalamak istiyorum: “Islam'a
cagirildigr halde Allah'a karsi yalan uydurandan daha zalim kim olabilir! Allah,
zalimler toplulugunu dogru yola ulastirmaz. Onlar agizlariyla Allah'in nurunu
sondirmek istiyorlar. Halbuki kafirler istemeseler de, Allah nurunu
tamamlayacaktir. < (Saff 61 / 7-8)

*Hiiseyin Biilbiil, iktibas Dergisi’nin yazi isleri miidiiriidiir. Soylesi e-mail
aracilif ile yapilmstir.
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APPENDIX D

ISTANBUL 05.03.2015

NUREDDIN SIRIN iLE SOYLESI

franci Islam diye bir kavramdan s6z etmek miimkiin miidiir?

Aslinda biz devrimci Islam ifadesini kullaniyoruz. Iranci bir Islam bizim igin
ayagimizin altinda olan bir Islamdir. Yani baskalar1 bazi tanimlamalar yaparken
bu ifadeyi kullanabilir ama bu ifade tamamen (lke, ulus denklemleri ile
smirlanmis birseydir. Mesela Irancilar diye bir ifade kullaniliyor. Tiirkiye’deki
Islamcihigin zikzaklar1 vardir. Ornegin bir Marksist diisiiniinki enternasyonalist
olsun, ancak Latin Amerika’da ki devrimlere ilgisiz kalsin. Boyle olursa bu bir
celiski olur. Bu anlamda Tiirkiye’deki Islamcilar da Iran siireci ile ilgili biiyiik

oranda bir celigkiye diistiiler.

Siz Iran Islam Devrimi olduktan sonra Iran’a gittiniz mi?

Hayir hemen gitmedim. 1986’da gittim.

Sizi etkileyen devrim distincesi mivdi, Siilik miydi? Siilik’ten mi vola ciktiniz?

Tabii ki, Tiirkiye Miisliimanlar1 olarak Siilik konusunda o zamanlarda pek fazla
bilgimiz yoktu. Ik etapta bizi etkileyen de Siilik degilde devrim fikri oldu.
Sonrasinda temel degerler bazinda irdelendigi zaman, Kerbela ve Hz. Hiiseyin’e

de dayandigi icin bir aidiyet hissedilebiliyor.

Benim Iranci Islam tanimima siz Devrimci Islam diyorsunuz. Peki, Devrimci

Islam’1 Tiirkiye’de ki diger Islamlar’dan ayiran sey nedir?
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12 Eyliil 1980 oncesinde Tiirkiye’de Islami hareketler vardi. Bunlar degisik
kurumsal ve Orgiitsel yapilar altinda kiimelenmis olsalarda sonug itibariyle ayni
tezleri dillendiren hareketlerdi. Bu hareketler ii¢ temel esasta birlesiyorlard:. ilk
olarak, Osmanli Imparatorlugu sonrasinda Tiirkiye’de kurulan laik, Kemalist
diizene karsi ideolojik ve politik bir karsitlik vardi. Bu, mevcut Kemalist diizenin
politikalarina, uygulamalarina ve projelerine karsi bir itirazdi. Dogal olarak bunun
tarihsel bir arka plan1 vardi. Osmanli sonrasinda ister alimler diizeyinde, ister halk
bazinda isyanlar, direnisler ve tepkiler oldu. Buna karsilik Istiklal Mahkemeleri
stirecleri yasandi, idamlar oldu. Kitlesel bastirmalar oldu. Biitiin bunun nedeni
Tiirkiye Cumhuriyeti Devleti’nin laiklik, Batililasma ve Cagdaslasma ad1 altinda
uyguladigi politikalara kars1 dinsel temelde bir karst koyustu. Bu kars1 koyuslar
sadece bir bagkaldir1 tarzinda degil, entelektiiel tarzda da oldu. Mehmet Akifler,
Esref Edipler bunun basini ¢ektiler. Sebil’iir Resat ve Sirata’l Miistakim Dergileri
oldu. Necip Fazil, Bediiizzaman Said Nursi ve Nureddin Topgu yine aydinlar
bazinda etkili oldular. Bu arada 1969°da baslayan Milli Goriis Hareketi Erbakan
Hoca liderliginde etkili oldu. Tiim bunlar1 Tiirkiye Cumhuriyeti’nin Batililasma
ve laiklik adi altinda yaptig1 politikalarina karsi bir karsi koyus adi altinda
birlestirebiliriz. Yine 12 Eyliil 1980 6ncesinde Milli Goriis’lin de beslemesiyle bir
Ummetgilik olustu. Bu, diinyada Islam birligini savunan, Islam’1 kendi degerleri
ile yeniden yorumlayan, Islam’m kendi ideolojik ve politik sistemini insaa
etmesini isteyen bir ideali savunuyordu. Buna kiiresel bir Islam Devleti de
diyebiliriz. Ulusal smirlart muteber ve mesru kabul etmiyorduk. islam diinyas1 40
parcaya boliinmiis, 40 tane ulus-devlet ortaya ¢ikmisti. Bu ulus-devletler arasinda
siirlar, mayml tarlalar, duvarlar vardi. Biz ulusal ya da resmi smirlar olarak
tanimlanan bu sinirlar1 emperyalizmin bir dayatmasi olarak goriiyorduk. Ulus-
devlete karsiydik. Dogal olarak sinirlara da karsiydik. Bunlarin emperyalizm ve
isbirlik¢ileri tarafindan Islam Diinyasi’'nda olusturuldugunu diisiiniiyorduk.
Yasalliklar1 ve mesruiyetleri yoktu. Dogudan batiya, kuzeyden giineye diinyadaki

tiim Miisliimanlar’1 tek bir cati altinda toplamak gibi bir ufkumuz vardi. Islam
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egemenligi altinda evrensel bir devlet istiyorduk. Bu, siiphesiz ki uzun vadeli bir
amacti. Hz. Muhammed’in her alanda 6nderligini taniyorduk. Bu, Mustafa Kemal
gibi ulus Onderi kabul edilmis kisilerin yol gostericiliklerine tepki anlamina
geliyordu. Ornegin Onder Atatiirk yerine, Onder Hz. Muhammed’dir diyorduk.
Anayasamiz da Kuran’di. Islam hayatin her alanini nizam eden bir yasayis
sekliydi. Her alanda Islam hiikiimlerinin esas almmasini istiyorduk. Dolayisiyla,
Anayasa Kuran ise kanunlar da Kuran’in mesruiyeti icerisinde olmaliydi. Bu
kapsamda olmayan hi¢ bir yasayr mesru kabul etmiyorduk. Bizim i¢in yasallik ve
mesruiyet sinirt Kuran’in ortaya koydugu cerceve idi. Bunun Tiirkiye’deki
karsilig1 ise T.C Anayasasi’nin 163. Maddesi idi. Bu daha sonrasinda T.C.K
312/2’ye déniistiiriildii. Buna gore devletin Islami temellere dayali olarak yeniden
doniigiimiinii talep etmek su¢ idi. Bu bir terdr sucu olarak goriiliiyordu. Sonug
olarak talebimiz rejim tarafindan bir direncle karsilasiyordu. Ummetgilik, ulus-
devlet ve rejim karsithg Islamcilar’m belli bash talepleri idi. Islamcilar’in
karsisinda ise paralel akimlar vardi. Dindar goriiniimlii, kendilerini muhafazakar
ve sagci olarak tanimlayan, ancak yerel, ulusal veya uluslararasi giiclere itirazlari
olmayan akimlardi. Tamamen statiikolarin altinda edilgen olarak yasiyor veya

yasatiliyorlardi.

12 Evliil 1980 6ncesindeki Islamciligi; iimmetci, rejime ve ulus-devlete karsi olan

radikal veva devrimci Islam ile bunun karsisinda ver alan statiikocu, muhafazakar

paralel akimlar olarak ikiyve ayirdimiz. 1979 Iran Islam Devrimi sonrasinda

bahsettiginiz radikal veya devrimci Islam iceirisinde de ayriliklar, anlasmazliklar

oldu mu?

Elbette oldu. Devrimden 6nce devrimci Islam demiyorduk. Hatta o donemde
devrim kelimesi Marksistleri cagristirdig1 icin sicak baktigimiz bir kelime de
degildi. O donemde Marksistler ‘“Tek Yol Devrim’ derlerken, bizler ‘Devrim Yok,
Dirilis Var, Islam’a Yénelis Var’ diyorduk. Halbuki istedigimiz bir devrimdi.

Devrimci kelimesi Islam Devrimi’nden sonra dilimize girdi. Hatta Islam Devrimi
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olunca en ¢ok devrim diyenler bizler olmustuk. Ancak Devrim’den once
sOylediklerimiz, Devrim’den sonra sodylediklerimizden farkli degildi. Kuran’a
dayali, Peygamber’i dnder olarak kabul eden, ulusal sinirlar1 tanimayan, evrensel
bir islami diizen isteyen, biitiin diinya Miisliimanlari’nin Islam bayrag altinda
birlesmesi isteyen, etnisiteyi reddeden bir anlayisimiz vardi. Biz bunlar séylerken
Islam Devrimi oldu. Biz bu asamada biiyiik bir seving ve cosku yasadik. Ciinkii
ideallerimizin bir iitopya olmadigini anlamistik. O donemde Demirel’e yakin
Ilicaklar’in Terciiman Gazetesi, Iran Devrimi’ni komiinist bir hareket olarak
nitelendirmisti. Hatta yesil komiinizm demislerdi. Cilinkii o donemde uluslararasi
statliikoya bir kars1 koyus ne umuluyordu ne de bekleniyordu. Sadece Sovyetler ve
Amerika’nin sultas1 kabul ediliyordu. Onlara gore Iran Devrimi ile Sovyetler
Amerika’nin etki alaninda olan bir yere dini goriintii altinda etki etmis oluyordu.
Bu, TUDEH’in iran’da ¢okertilmesine kadar bdyle devam etmistir. O zaman
devrim kendisinin bir Sovyet hareketi olmadigini kabul ettirmistir. 12 Eyliil
oncesinde devrimci olan, iimmet¢i olan, ulusal sinirlar1 tanimayan kesimlerden bir
kismi Islam Devrimi’ni biitiiniiyle benimsedi. Kitaplarda, gazete ve dergilerde bu
stk stk vurgulandi. O donemde Pakistan’da Ziya-Ul Hak’da yonetimi ele
gecirdiginde swranin artik Tiirkiye’ye geldigini disiiniiyorduk. O ddnemde
attigimiz bir slogan ‘Iran, Pakistan, Sira Sende Miisliiman’ idi. Bu Iran’da da,
Pakistan’da da iktidara biz geldik demekti. O donemde enformasyon ve iletisim
smirliydi. Bizde de agirlikli olarak Ehl-i Siinnet damari agir basiyordu. iran
Devrimi ile gordiik ki bizim bildigimiz Maliki, Hanefi, Safii ve Hanbeli
mezhepleri diginda Oniki Imamci mezhepler de varmis. Bu bizim iizerinde
digiinlip tartistigimiz bir konu degildi. Sonu¢ olarak Devrim’den sonra
Tiirkiye’deki bazi alimler Iran Devrimi’ne kars: fikirler iiretmeye basladilar. Hak
mezhep sadece dort tanedir, bu besinci mezheptir, boyle sey olamaz dediler. Bu
tartisma giiclenmeye ve giiclendirilmeye basladi. Es zamani olarak bir karsi
devrim politikas1 baslatildi. Bolgedeki rejimlerin ¢ogu, Korfez’deki {ilkelerin

¢ogu diktator rejimleriydi ve topraklarini Amerika’ya peskes cekiyorlardi. Imam

231



Humeyni’nin ise bir ¢agris1 vardi: Ey Miisliimanlar, ayaga kalkin. Bu bolgedeki
Islam iilkelerine bir ¢agriydi. Dolayisiyla Islam Devrimi’ne diismanlik noktasinda
Riyad Rejimi, Amerika ve Israil’den geri kalmadi. Bilakis onlardan 6ne de gecti.
Cinkii bu oOyle bir dalgaydiki biitliin Miisliimanlar’t direnise ¢agiriyordu.
Statiikolar, saltanatlar sarsilacakti. Tiirkiye’de de Islami camianin bir kesimi
Islam Devrimi’ni cosku ile karsilarken bir kesimi buna kars1 ¢cikti. Muhafazakar
ve sagci olarak niteledigim statiikocu hareketler ise buna zaten karsi ¢ikiyorlardi.
Islamcilar igerisinde Devrim’e kars1 bir tepki iiretildi. Bu tepki iiretilirken de
mezhep 6ne ¢ikarildi. Bu sadece tarihsel bir mezhep kavgasiyla olusan bir tepki
degildi. Bu bir projeydi. Iran Devrimi’ni Iran’da hapsederek, Siinni ve Arap
Diinya’ya yayilmasini dnlemek icin bir énlem projesiydi. islam camias1 ancak bu
sekilde etki altinda tutulabilirdi. Bu konuda Washington ve Riyad birlikte
calistilar. Onlar igin iki Islam vardi: Kabul edilebilir bir islam ve kabul edilemez
bir Islam. Kabul edilebilir islam, Israil’in varligina kars1 ¢ikmayan, Siyonizm’i
elestirmeyen ve direnis¢i olmayan bir Islam’di. Tarikatlar, cemaatler biiyiik
ol¢iide bunun igerisindeydi. Bunlar Ilimli Islam’d1. Sonug olarak, Sii kimligin 6n
plana ¢ikarilmas1 Siinniler’e iran ve Devrim ile tarihsel olarak yanyana

olmamalar1 gerektiginin bir mesajtydi.

Sizin 1990’larin basinda Siiligi kabul ettiginiz sGyleniyor. Bu ne dlciide dogru?

Simdi siz bana $ii misiniz ya da Siinni misiniz diye sorsaniz hem evet hem de
hayir derim. Bunu politik bir cevap olarak sdylemiyorum. Tarihsel olarak Siilik
ve Siinnilik {lizerinden olusmus bir miras var. Bu, biitlin literatiirde yiizyillar
alacak olursak, bir kere Sii mirasla ortiismiiyor. Ornegin, Imam Humeyni’nin
Velayet-i Fakih, Islam Cumhuriyeti sdylemlerini Mevdudi’nin sdylemleri ile
yanyana getirdigimizde aslinda ayni seyi soOylediklerini goriiriiz. Hatta Sii
geleneksel otoriteler Imam Humeyni’ye bu noktada itiraz ediyorlar. Bazilari

Imam Humeyni’yi Siilik’ten sapmakla, Siilik’i tahrip etmekle ve Siilik esaslarina
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aykirt bir akim olusturmakla sugluyorlar. Diger taraftan Slinni diinyanin alimleri
de Imam Humeyni’yi Siinni diinyayr Siilestirmek ile sugluyorlar. Burada bir
paradoks var. Eger Islam Devrimi Siilikten uzaklasmaksa, Siinni diinyanin bunu
ayakta alkislamas1 lazim. Islam Devrimi’ni dogrudan Siilik ile esitlemeye
kalkanlar olsa bile bu gergekle ortiigmiiyor. Hamid Algar’in kitaplar1 bu konuda
ciddi ve aydinlatic1 bilgiler veriyorlar. Sonug¢ olarak Misir’da Siinni Hasan el-
Benna’nin sozleri ile Iran’da Sii Mutahhari’nin sozleri birbirleriyle aynidir.
Mezhepler farkli, etnisiteler farkli, ancak sozleri birdir. Iste ben o soziin

mezhebindenim.

Iran Islam Devrimi’nin seyrini Humeyni Oncesi ve Humeyni sonrasi diye ikiye

ayirmak mimkin miudir? Humeyni’nin 6limi sizin devrim fikirlerinize bir etki

etti mi?

Bu konuda iki akim var. Bir kanat, bir yandan imam Humeyni’yi takdir ederek,
onun &liimii ile birlikte Iran’m bir ulus-devlete doniistiigiinii sdyliiyor. Onun
oliimii ile Iran’n {immetci politikadan uzaklasip kendi devlet ¢ikarlarina uygun
politikalar {rettigini sdyleniyor. Bu kanat Miisliimanlar’a kars1 devrimci
kucaklamay1 kaybettigini belirtiyor. Diger kanat ise ilk kanadin tezlerini
reddederek {immet¢i ve devrimci politikalarin derinleserek devam ettigini

vurguluyor.

Siz kendinizi hangi kanat icerisinde konumlandiriyorsunuz?

Ben ikinci kanadin soylediklerine daha yakin duruyorum. Oncelikle sunu
belirtmek gerekir ki Islam Devrimi pozitif olarak tanimlandig1 zaman mezhepgilik
yapmadig1 goriiliir. imam Humeyni bunu pratikte de gdstermistir. Bugiin Imam
Humeyni’den sonraki Rehber’e baktigimiz zaman, onun imam Humeyni’nin bu
noktadaki sdylemlerini bese katladigimi goriiriiz. Ben bunu imam Hamaney’i
yakindan taniyan, igerden taniyan birisi olarak sdyliiyorum. Hamaney’in immetle

olan bagi o kadar derin ki; Iran, Imam Humeyni Dénemi’ne gore Sii diinyadan
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ziyade Siinni diinyayr onciileyen bir noktaya geldi. Yani Islam Devleti, tiim

imkanlarmi Sii diinyaya ayirmak yerine Siinni diinyaya ayirmaya basladi.

Buna o6rnek verebilir misiniz?

Ornegin Bosna-Hersek siireci yasand1. Aliya Izzetbegovig, iran’da Islam Devrimi
olduktan sonra Imam Humeyni’nin yanina gitti. Izzetbegovi¢’in siyasal
hareketinin arka plani incelendiginde de karsimiza Islam Devrimi cikiyor.
Izzetbegovi¢, Tito zamaninda Iran’a gidiyor ve geri dondiigiinde de Islam
Deklerasyonu’nu yayinliyor. Savas bagladigi zaman Bosna-Hersek’i ayakta tutan
asil gii¢ Iran’di. Ben, Bosna Savasi’nda da bulundugum igin biliyorum. Bu
Hamaney’in zamaninda oldu. Iran, Bosna Hersek icin ayirdig1 kaynagi Bahreyn’e
ayirsaydi, Bahreyn’de 40 kere devrim olurdu. Bir diger drnek Filistin’dir. iran’m
Filistin ve Gazze’ye ayirdigi askeri, siyasi ve ekonomik destegi de diisiinmek
lazim. Filistin Direnisi’nin Iran’a aylik faturasi diyelim ki 1 milyar dolardur.
Bunun ayrica Suriye ve Liibnan boyutlar1 da var. Iran’in Filistin Direnisi’nin
desteklenmes ve korunmasi amaciyla ayirdig: biitge ile Korfez’de onlarca devrim
gerceklesirdi. Bugiin Bahreyn’de niifusun biiyiik kism1 Sii’dir. Orada Amerikanci
ve Riyad destekli bir yapr var. Ancak Iran buraya ne kadar miidahil oldu?
Bahreyn’in payma Iran’m biitcesinden ne diistii? Gazze’nin onda biri
diismemistir. Bunlar Iran’m Sii mezhepci yaklasim sergilemedigini gosterir. Ben

Bosna ve Gazze 6rnegini verdim, ancak bu ikisiyle de sinirli degildir.

Sii dinvavya destek vermezken Stunni diinyaya destek vermenin sebebi nedir? Bu

sadece Sii mezhepci bir yvaklasimda olmadigini gdstermek icin midir?

Islam Devrimi’nin temellerinde bazi kriterler vardir: Emperyalizm ve Siyonizm‘le
miicadele ve diinyadaki tiim mazlum miisliimanlarin desteklenmesi, ki bu
anayasal bir maddedir. Dolayisiyla Iran, diinyadaki miisliimanlara mezhepgi bir
acidan bakmiyor. Anti-emperyalist ve anti-Siyonist hareketleri destekliyor. Hatta

desteklenen bu hareketler icinde solcu hareketler de vardir. Iran Siinni diinya ile
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tersi bir temelden bakmiyor. Emperyalizme ve Siyonizme karsi olan durusu
yiikseltmek istiyor. Bu amagla da nerede Sii, nerede Siinni var ona bakmiyor.
Bugiin iran’in Nikaragua, Venezuella ve Kiiba’ya olan ilgisini buna
baglayabiliriz. Bu ilgi iran’a maddi bir katki yapmiyor, aksine eksiltiyor. Ama
Iran, kiiresel anlamda emperyalizme karsi o iilkelerle birlikte durusunun énemli
oldugundan hareketle bdyle davramyor. Bu Imam Humeyni zamaninda da

boyleydi, ondan sonra da boyle oldu ve hi¢ degismedi.

Sizin cizdiginiz dis politika cercevesinde Iran, anti-emperyalist ve anti-siyonist

hareketlere destek veriyor ve ayni zamanda Sii-Siinni ayrimi gdzetmeksizin tim

Misliman hareketlere destek saglivor. Peki, 1982 wvilinda Suriye’de yasanan

Hama Olavlari’nmi bu kapsamda nasil degerlendiriyorsunuz?

O dénem ben o olaylar1 birebir takip etmistim. 1982 yil1, iran’in Irak ile savasmin
en kritik anlaridir. Aslinda Irak da degil, karsisinda tiim diinya vardi. iran, derin
bir abluka ve ambargo altindaydi. Savasin jeopolitigine bakmak lazim. Suriye ile
[ran’in hi¢ bir smirdashigi yoktu. Suriye’de bir devrim olmus olsaydi, Iran hangi
destegi Suriye’ye ulastirabilecekti? iran desteklemis olsa bile, bu karsilii
olmayan bir destek olacakti. O zamanlar ¢ok biiylik bir oyun planlanmist1 ve bu
oyun bozuldu. Ariel Saron, ‘Beyrut Kasabi’ olarak aniliyordu. Peki, Saron
Beyrut’a ne zaman girdi? 1982°de girdi. Bu bir tesadiif olabilir miydi? Es zamanlh
olarak Iran’a kars1 iki hamle yapiliyordu. Bir taraftan Hama’da Miisliimanlar
‘Allah, Allah’ diye ayaga kalkiyordu, diger taraftan Saron Beyrut’a dolu dizgin
gidiyordu. Yine aym1 donemde, 1982 yilinda, Filistinli komandolar Liibnan’dan
¢ikartildilar. Bugiin, Islam Diinyasi Israil’in yok edilmesini konusmuyor. Ancak o
donemde, siirekli Iran ve Hama’yr konustular. Hama’daki ayaklanma Iran’1
yalmzlagtirmak amaciyla kullamldi. Hama Olaylari’na iran’in destek vermemesi
konusulurken pragmatizmden ve reelpolitikten negatif bir anlamda bahsediliyor.

Peygamber de reelpolitik yapmadi mi? Mekke ve Medine donemlerine
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bakildiginda bu goriilecektir. Yahudi ve Hristiyan giiclerle anlasilmist1 ve stratejik
isbirligi yapilmisti. Peygamberi bu anlagmalar1 yapmaya iten seyler neydi,
zorunlu kilan neydi? Goriilecektirki. daha sonraki yillarda bu anlasma yapilanlar

ile savasildi.

franci Islam tartismamiza donersek, benim Iranci Islam sizin ise Devrimei Islam

dediginiz bu akim Tirkive’de su anda ne durumda? Adalet ve Kalkinma

Partisi’nin siire¢ icerisinde getirdikleri ve gotiirdiikleri nelerdir?

AK Parti, 28 Subat siirecinin bir sonucudur. Ayni zamanda 40 yillik tarih
icerisinde mahkum edilen, hapsolunan, yasaklanan, partisi kapatilan bir siiregte bu
engellemeleri nasil asariz arayisinin bir cevabidir. Bu ayn1 zamanda, Amerika
merkezli Miisliimanlar1 siyasal taleplerinden ve siyasal duruslarindan ayirarak
onlar1 siyasi koltuklar arasinda eritme politikalarinin bir etkisidir. Siyasal Islam
veya Radikal Islam denildiginde devrimci bir iradeyle kurulu diizen ve statiikonun
degismesi akla gelir. Bunu amag¢ edinmisseniz engellerle karsilasmaya ve bedel
vermeye hazir olmalisimz. Her kisi Islam der, ancak er kisi Islam’m yolunda
basim fedadir der. Hz. Imam Hiiseyin, dilin insanlarin agzinda bir ge¢im araci
oldugunu sdylemistir. Ancak bu insanlar zorluklarla sinandiklarinda hemen
ortadan kaybolurlar. Dolayisiyla; 28 Subat gibi siiregle insanlar1 bir tercihle karsi
karsiya birakti. Miicadeleye devam edebilirlerdi. Ancak devam ederken belli
taleplerini bir kenara koymak durumunda kaldilar. Dik durmadilar, egilip
biikiildiiler. Taktiklerde yapilan degisiklikler insani ilkesiz yapmaz. Insani ilkesiz

yapan sabitelerde olan degisikliklerdir.

Tarikatlar ve tasavvuf hakkindaki diisiinceleriniz nelerdir? Bunlari Islam’in

heteredoks bir yorumu olarak mi degerlendiriyorsunuz?

Tarikatlar meselesi bizim i¢in iki seyi ifade eder. Tarikatlarin temel konusu olan
tasavvuf ve nefis terbiyesi Islam’in 6ziidiir. Kuran nefsini arindiran kurtulmustur

der. Bu bir irsat ve terbiye iliskisidir. Bu bir alimin, miirsidin derslerinden ve
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ogretisinden istifade etme seklinde de olabilir. Biz buna irfan diyoruz. Tarikatlar
biliyiik oOlgiide kurumsallagsmislardir. Kendi disiplinleri vardir, kendi projeleri
vardir. Ben bu projeleri ve kurumlari dogrulama pozisyonunda degilim. Bunlari
kokten reddetme durumunda da degilim. Ancak bunlarin varlik sebebiyle ne kadar
uyumlu olup olmadiklarina bakmak durumundayim. Tasavvuf dedigimizde nefis
terbiyesi olmus olmasi ve diinyaperestlikten arinilmis olmasi gerekir. Ancak ¢cogu
tarikata baktigimizda basindan sonuna kadar diinyaperestlik, para sevgisi, kadin
sevgisi gorlriz. Sorun burada tasavvufun neyi Ongordiigiinde degildir.
Ongordiigii sey ile ne kadar uyumlu olup olmadigidir. Peygamber ben en giizel
ahlaki tamamlamak i¢in gonderildim diyor. Ancak bu nasil bir ahlaktirki, iilkende
ve komsunda aglik had sathada iken dolarlarindan bahsediyorsun. Sakalinin
uzunlugundan, sarigin biiylikliiglinden, ciippenin renginden bana bahsetme. O
kasalardaki paralarin yoksullar i¢cin ne kadar kullanildigindan bahset. Kuran der
ki, altim1 ve glimiisii biriktirip harcamayanlara acikli bir azabi1 miijdele. Simdi
bakiyoruz tarikatlara, servet de orda, liiks orda sermaye de orda. Ama yoksullar,
evsizler yok. Benim reddim varolussal bir reddedis degildir. Bir miirsidin
eserlerinden istifade edilebilir. Bir nevi egiten ve egitilen iliskisi olabilir. Benim
tarikatlara yonelik elestirim Kuran ve Peygamber’in dedikleri ortada iken bunu

alanda pratik etmemeleridir.

Size ‘Agacan’ dive hitap edilivor. Hatta bu isimle vazilmis bir mars bile var. Bu

ismin kaynagi nedir, neden size bu sekilde hitap ediyorlar?

Devrim sonrasinda Iranllar ile ve Azeriler ile konusurken ben hep Agacan
ifadesini kullaniyordum. Bu Fars¢a bir kelimedir. Tiirk¢e’de karsiligi ‘Canim
Kardesim’,*Aziz Kardesim’ demektir. Ben insanlara hep boyle hitap ettigim i¢in,
benim hitabim bana bir isim olarak dondi. O marsida, sagolsunlar, ben

cezaevindeyken yazmislar.
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APPENDIX E

TURKISH SUMMARY

Bu ¢aligmada 1979 yilinda iran’da meydana gelen islam Devrimi ve onun
Tiirkiye’deki Islamci hareket iizerindeki etkileri ve bu etkilesim
sonucunda Tiirkiye’de ki Islamci hareket icerisinde ortaya ¢ikan Iranci
Islamcilik ekolii tartisgiimaktadir. Bu kapsamda tez, 1979 yilinda Iran’da
devrim olduktan sonraki yillarda hizla yiikselen ve daha sonra 2000’li
yillara gelindiginde etkisini biiyiik 6lciide kaybeden Iranci Islamcilik’in
ortaya c¢ikis seyrini ele almaktadir. Tezin yapisi temel olarak {i¢ ana
béliimden olusmaktadir. Bunlar iran Devrimi’nin teorik ve ideolojik bir
cergeve igerisinde ele alindigi ilk boliim, Tiirkiye nin bu devrime yonelik
tutumunun devlet ve toplum diizeyinde incelendigi ikinci boliim, ve Iran
Devrimi sonrasinda Tiirkiye’de ortaya ¢ikan Iranci Islamcilik akimimin

tartisildig ticlincli boliimdiir.

Tez icerisinde Iranci Islamci olarak savunulan kisiler secilirken, bu
kigilerin kesilerine ve eserlerine ulasmanin kolayligina dikkat edilmistir.
Tez calismalar sirasinda Iranci Islamci olarak nitelendirilebilecek bazi
isimler roportak yapma teklifini kabul etmemislerdir ve bu sebeple, bu
caligma igerisinde onlarin isimlerine yer verilmemistir. Tez icerisinde
kullanilan baz1 isimler ile roportajlar yapilmistir. Bu roportajlara tezin son
kisimlarindan ulasilabilir. Kensidi ile roportaj yapilmayan, ancak yine de
tezde adi gegen isimlerin se¢iminde ise kriter olarak onlarin yazih
eserlerine ulasabilme ihtimali géz oniinde bulundurulmustur. Tezde, iranci
Islamc1 olarak Tiirkiye Hizbullahi’'na ve Tiirkiye’de yasayan Caferi
Cemaatine deginilmemistir. Hizbullah, radikal Islamc1 bir érgiittiir ve Ilim
ve Menzil olmak iizere iki ana grup tarafindan olusturulmustur. Ilim,
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Suriye Ihvan’1 lideri Said Havva’nin fikirlerinden etkilenmisken Menzil
[ran’dan etkilenmistir. Orgiit i¢i ¢alismalar sonucunda Ilim Grubu Menzil
Grubu'nu yok etmistir. Bdylelikle Hizbullah ile iran arasindaki iliskiler
yakin bir seyir izlememistir. Hizbullah, bu sebeple bu ¢alismaya dahil
edilmemistir. Caferi Cemaati ise Oniki Imamci1 Sii bir dini grup olup, Iran
ile dogal bir iliski igerisindedir. Bu sebeple Caferiler’de bu g¢alismanin

disinda tutulmustur.

Ik bdliim olan Iran Devrimi kisminda, Iran Devrimi’nin ortaya cikisina
dair teorik cerceve, devrimci siirecin entelektiiel arka plani, devrime yon
veren temel ideoloji ve fikirler ile devrimin bolgesel ve uluslararasi
boyutlar1 ele alinmistir. 2500 yillik bir monarsi hiikiimdarliginin ortadan
kaldirilmas: ve yerine Sii Islamc1 temellere dayali teokratik bir devletin
kurulmas ile sonuglanan Iran Devrimi, ¢ogu arastirmaci ve cogu politikaci
icin ‘beklenmedik’ bir sonuctur. iran Devrimi sonrasinda yapilan
aciklamalar bunu ¢ok iyi bir bicimde 6zetlemektedir. Devrimlerin olusu
konusunda uzman olarak nitelendirilen Theda Skocpol, iran Devrimi’nin
devrimin nedenlerini inceledigi onceki ¢alismalarini kokten etkiledigini
sOylerken; onceki ABD baskanlarindan Jimmy Carter, devrimin ayak
sesleri duymaksizin 1978 yilinda Iran’it bir ‘istikrar adasi’ olarak
nitelendirmistir. Kimsenin beklemedigi ancak ayak seslerini sert bir
sekilde duyuran Iran Devrimi arastirmacilar tarafindan farkli temellere
dayandirilarak ve farkli teorilere dayanilarak agiklanmistir. Bu agiklamalar
tez igerisinde iki ana baslik altinda incelenmistir: Gelisim Temelli Model
ve Kiltir-Din Temelli Model. Ilk model olan Gelisim Temelli Model
basligr altinda Fred Halliday, Ervand Abrahamian ve Mansour Moaddel
gibi devrimin sebebini ve temelini Iran’in modernlesme ve sanayilesme
siirecine baglayan arastirmacilarin  ¢alismalar1  incelenmistir. Bu

aragtirmacilar, devrimin patlak vermesine sebep olarak Iran Sahligi’nda
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yirminci ylizyilin baslarindan 1979 yilina gelene kadarki uygulanan
Batililasma, sanayilesme ve modernlesme  politikalart  olarak
aciklamaktadirlar. Dinin ve Sii Islam’1n roliiniin devrimin ortaya ¢ikisinda
cok fazla etkisi olmadigini savunan bu arastirmacilar, Sah’in politik ve
ekonomik  politikalarinin ~ toplum  igerisinde  sinifsal  farklar
belirginlestirdigini, boylelikle ekonomik esitsizligin biiyiik oranda arttigini
ve buna bagli olarak da toplumda hosnutsuzluk ve tahammiilsiizligiin
yiikseldigi soylemektedirler. Sah’in  Beyaz Devrim adint verdigi
modernlesme politikalarinin bu hosnutsuzlugu zirveye ulastirdigini da
belirtirler. ikinci model olan Kiiltiir-Din Temelli Model bashg: altinda,
Theda Skocpol, Hamid Algar ve Said Amir Arjomand’m Iran Devrimi’ne
dair fikirleri tartisilmistir. Bu arastirmacilar digerlerinin aksine, Siilik
inancinin Iran toplumu iizerindeki énem ve etkisini vurgulamislardir.
Onlara gore devrimci ve radikal bir ydnteme sahip olan Sii Islam,
devrimin olusuna 6n ayak olmus, farkli gruplardan farkli ideolojilere sahip
insanlar1 bir araya getirmis ve sonug¢ olarak ulemanin Onciiliikk ettigi

devrimin en 6nemli unsuru haline gelmistir.

Ik béliimiin takip eden ikinci kisminda Siilik konusu ele alinmistir. Siilik
Iran’da Safeviler ile resmi din haline gelmis ve Kacarlar Dénemi’nde
kurumsallagarak ve ayni zamanda ekonoms-ik Ozgiirliigline kavusarak
giiclenmistir. 16. Yiizyila kadar ¢ogunlugu Siinni olan Iran, Safeviler
Doénemi’nde Siilik’e gecisi daha kolay kilabilmek amaci ile iki yol
izlemistir. Bunlardan ilki kokenlerinin Islam tarihi agisindan da miihim
kabul edilenlerden 7. Imam Musa Kazim’a dayandirilarak tarihsel bir
mesruiyet elde etme cabasidir. Ancak bu ydntem c¢ogu arastirmaci
tarafindan tarihsel olarak yanlis bir yonelim olarak yorumlanmistir.
Clnku, Safeviler koken olarak Turk olmakla birlikte Kirt kabileler de

yonetim de séz sahibi idi. Ikinci yol ise, yeni benimsenen Siilik’in
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kurumsallagsmasimin hizlandirilmasi ve Sii bilgin eksikliginin giderilmesi
icin Irak, Liibnan ve Bahreyn’den Sii din bilginlerinin getirilmesi oldu. Bu
sayede iktidarlarin1 pekistirebilmek icin kendilerine tarihi bir referans
bulmusg oldular. Siinnilik ile Siilik yonetim ve politika gibi diinyevi
konularda ve belli bashi dini konularda ayr1 diismektedirler. Siilik, 12
Imamlar’in sonuncusu olan Imam Mehdi’nin ortadan kaybolduguna ve
zulim ve siddetin arttigi bir donemde tekrar diinyaya gelerek zulmii
ortadan kaldirip, Allah’in ilahi adaletini kuracagina inanirlar.Bu manada,
siddet ve zultim dolu bir diinya Mehdi’nin doniisiinii hizlandiracagi icin iyi
karsilanmaktadir denilebilir. imam Humeyni bu anlayis1 degistirmistir.
Ona gore, Imam Mehdi’nin tekrar gelecegi diinya zuliim ve siddet dolu ve
kotiligin  hikkiim stirdiigli bir diinya olmaktansa bir cennet bahgesi
olmalidir. iran Devrimi, bu anlamda Mehdi’nin doniisiinii hizlandiracak ve
onu bir cennet bah¢esinde karsilayacak ortami yaratmis ve bir dini rejim
ortaya ¢ikarmistir. Siinni politika anlayist ise lidere biad etmek ve onun
otoritesine bagli bulunmak iizerine kuruludur. Dini agidan ele alindiginda
da Siilik ile Stnnilik arasinda farkliliklar oldugu goéze c¢arpmaktadir.
Siilik’teki en &nemli doktrinlerden birisi Imamet’tir. imam, soyu Hz.
Muhammed’e dayanan ve onun 6liimiinden sonra yonetim hakkina sahip
olan kisidir. Siiler, Peygamber’in dliimiinden sonra yonetme hakkini Hz.
Ali ve onun syundan gelen 12 Imam’a ait oldugunu sdylemektedirler ve
bu acidan Siinnilik’ten farklilasmaktadirlar. Siiler’e gére Imam giinahsiz
dogmus ve Oyle kalamis bir kisidir. Allah’in birligini yerylziinde temsil
etmektedir.

Ilk boliimiin iiciincii kisminda, devrim oncesinde Iran’daki entelektiiel
hayat tartisilmis ve bu kapsamda Celal el-Ahmed, Ali Seriati ve Ayetullah
Mutahhari’nin c¢aligmalar1 ve katkilar1 ele alinmistir. Bu kisiler devrim

oncesinde Iran’m ekonomik, politik, sosyal ve kiiltiirel durumunu ele

241



almislardir ve bulduklar1 sorunlara dini bir referansla ¢oziim arayisi
icerisine girmislerdir. Devrimin lideri Ayetullah Humeyni, bu isimlerin
caligmalarindan faydalanmistir. 1923 ve 1969 yillar1 arasinda yasamis olan
Celal el-Ahmed, dini bir ailede biiylimiis olmasina karsin sekiiler bir
yasami benimsemis, daha sonrasinda yaptig1 bir Hac ziyeretinden sonra ise
dinin Iran toplumu iizerindeki etkisini gérerek tekrar dini referanslar
tizerinden agiklamalar yapmaya baslamistir. Celal el-Ahmed, Garpzedegi
adli eserinde Iran’in Bati tarafindan sémiiriildiigiinii, egitim sisteminin
bozuldugunu ve sonug olarak Iran kiiltiiriiniin yozlastigin1 sdylemektedir.
Ona gore, bu Bati hastaligimmn ilaci Islam’dir. Islam, Iran’mn kiltirind
Bati’ya kars1 korumasi i¢in kullanmasi gereken bir karsi durustur. 1933 ve
1977 yillart arasinda yasayan Ali Seriati, Fransa’da egitim gormiis bir
sosyologtur. Calismalarinda Marksizm’in etkisi oldugu goriilmektedir.
Celal el-Ahmed’e benzer olarak, Seriati de Iran toplumundaki
yozlagmadan, dini degerlerin toplum iizerinde eskisi kadar etkili
olmamasindan yakinmaktadir. Ona gére iran toplumunu budurumdan
kurtarabilecek en etkili faktor, rusenfekran dedigi aydin sinifidir. Ona
gore, Islam diinyas1 icin bir Ronesans ve Reform hareketi gerekmektedir.
Bu hareketler de en iyi bir bigimde Siilik igerisinde gelisebilir. Ciinkii
Seriati’ye gore, Siilik sosyal esitsizlige karsi, emek sOmiiriisiine karsi
cikan devrimci bir ideolojiye sahiptir. Seriati ve el-Ahmed’den farkli
olarak molla olan Ayetullah Mutahhari, 1919 ve 1979 yillar1 arasinda
yasamistir. Humeyni’ye en yakin isimlerden birisi olmustur. Ancak,

yonetim konusundaki fikirleri ile Humeyni’den ayrilmaktadir.

[k boliimiin dérdiincii kism: Humeyni’nin goriislerini ve onun yeniden
teorize ettigi Velayet-1 Fakih anlayisini el almaktadir. Humeyni, yillarca
yasadig1 siirgiiniin ardindan Sah’a kars1 gosterdigi muhalefet ile devrimin

lideri haline gelmistir. Bati’yr ve ABD’yi Iran’m sosyal ve Kkiiltiirel
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degerlerini yok etmekle sorumlu tutmus ve ABD’yi ‘Biiyiik Seytan’ olarak
nitelendirmistir. Demokrasi ve milliyetcilik gibi kavramlari iran kiiltiiriinii
yozlastirmakta olan Bat1 kiiltiirlinlin {irlinii olmkls nitelemistir. Humeyni,
devrimin tartismasiz lideri olarak ortya ¢ikmis olmakla birlikte bunu
cesitli sebeplere borgludur. ilk olarak, Humeyni sokaktaki insan ile ayni
dili konusmakta, onun sorunlarini dile getirmekle halk ile bir yakinlagsma
gostermistir. Emperyalizme, kapitalizme ve politik kurumlara kars1 ¢ikan
radikal bir dil kullanmistir. Sah Doénemi’ni sorunlarin bag sorumlusu
olarak gormiistiir ve halki da bu inan¢ cevresinde mobilize etmeyi
basarmusltir. Ikinci olarak, halki kendi fikirleri etrafinda mobilize ederken
dini kavramlar1 kendi sdylemleri igerisinde bolca kullanarak radikal olan
diline mesruiyet kazandirmistir. Velayet-i Fakih anlayigin1 yeniden teorize
eden Humeyni, kayrp imam olan Imam Mehdi tekrar yeryiiziine gelip
adaletli bir diinya insa edene kadar din bilginlerinin yonetimde olmasi
gerektigini vurgulamigtir. Humeyni’ye gore toplum iki katmanli bir
yapidan olugsmustur: baski altinda tutulanlar (mustazafin) ve baski
yapanlar (mustakberin). Diinya karsit olan bu iki grup tizerine kurulmus

olmakla birlikte, baski altinda bulunanlarin zaferi ile sonuglanacaktir.

Ik boliimiin son kisminda ise iran Devrimi’nin uluslararas1 boyutu ve
bolgesel etkileri incelenmistir. 1979 yil1 Iran’da statiikonun destekgisi olan
bir Sahlik yonetiminin statilko karsit1 bir teokratik rejime doniismesine
sahne olmustur. Iran Devrimi, bolgeseki sekiiler iilkelere ve Bati ile
ABD’ye kars1 bir yone evrilmistir. Ozellikle rejim ihracimi dnciileyen bir
dis politika giidiilmesi bogede tansiyonlarin yiikselmesine neden olmustur.
[ran Anayasasi’nin 154. Maddesi iran’a diinyanin neresinde olursa olsun
tim mazlum ve baski altindaki milletlerle dayanisma igerisinde olmasi,
bagimsizlik ve ozgirlik miicadelelerini desteklemesi konusunda yetki,

vermektedir. Bu kapsamda Iran, rejim ihraci yolu ile bolgedeki devletlere
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etki etme cabasinda olmustur. iran’da Sii karakterli bir devrimin olmas1 ve
bu devrim sonucunda Sii ulemanin oncglgk ettigi bir rejimin kurulmasi
bolge iilkeleri tarafindan bir tehdit olarak algilanmis ve bu algi Iran’in
rejim ihraci politikalan ile birlesince bolge iilkelerini alarma gecirmistir.
Ozellikle Stnni nifusun cogunlukta oldugu Suudi Arabistan, Misir ve

Tiirkiye gibi lilkelerde bu tehdit algis1 kolaylikla goriilebilmektedir.

Iran Devrimi bélge iilkelerinde de bazi islamei gruplar tarafindan sempati
ile karsilanmustir. Tiirkiye’de bu iilkelerden birisidir. Ikinci bolum,
Tiirkiye’de Iran Devrimi’nin algilamisi konusunu irdelemektedir. Bunu
yaparken, konu iki kisimda incelenmistir: Devlet diizeyi ve toplum diizeyi.
Devlet diizeyinden bakildiginda, devrimin Tiirkiye-Iran iliskilerinde bir
gerilemeye yol agmadigi, ancak iki Ulkeyi belirli konularda daha dikkatli
politikalar izlemeye sevk ettigi goriilmiistiir. Tiirkiye Cumhuriyeti Devleti,
devrim oldugunda Iran konusunda iki konu baglaminda daha dikkatli ve
teyakkuzda olmustur. Bu konular, Iran’daki yeni rejimin basarisiz olmasi
durumunda Iran topraklari iizerinde bir Kiirt devlerinin kurulmasi ve
bunun Tiirkiye’deki Kiirtleri’de etkilemesi endisesi ile Iran’da ortaya
cikan devrimci seriat¢1 fikirlerin Tiirkiye’yi de etkilemesidir. Bunun
disinda, Tirkiye devrim sonrasinda kurulan rejimi derhal tanimis ve
ekonomik ve politik iligkilerine devam etmistir. Bunlara ek olarak,
Turkiye-Iran iliskileri baglaminda Iran’da 1979°da ortaya ¢ikan devrimci
teokratik hareket ile 1980’de Tirkiye’de olan askeri darbeyi de
iliskilendiren yazarlar da bulunmaktadir. Hakan Yavuz’a gore Iran’da
devrimin olmasi ile Iran Sovyet etkisine agik hale gemistir. Bu da
Tiirkiye’de ordu igerisinde hosnutsuzluga sebep olmustur. Sag ve sol
catigmalarinin had sathada oldugu o donemde ordu yonetime el koymus ve
boylece Turkiye’nin de Sovyet etkisine agik hale gelmesini engellemistir.

Siileyman Elik’e gore de Iran Devrimi Tiirkiyeni sekiiler yonetim yapisina
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kars1 bir tehdit algis1 olarak algilanmis ve ordu bir darbe ile yonetimi ele

gecirmistir.

Toplumsal diizeye bakildiginda ise Iran Devrimi’ne yonelik farkl
algilamalarin oldugu goriilmektedir. Bu konuda ilk olarak bazi yayin
organlarinin devrime yoOnelik tutumlar1 irdelenmis ve daha sonra da
Islamci kesimin devrime yonelik duruslart ele alinmistir. Basina
bakildiginda solcu olarak nitelendirelebilecek Aydinlik, Birikim ve
Cumbhuriyet gibi yaym organlarinin Sah’in devrilisine olumlu baktiklar
ancak Sah sonrasi rejime iliskin kuskularini olduklar1 gériilmektedir. Saglh
olarak nitelendirilebicek Tercuman, Sabah ve Yeni Asya gibi yaymn
organlarinin ise devrime kusku ile yaklastiklari, devrimin ardindaki gii¢
olarak Sovyetler’den kusku duyduklar1 ve bir komiinizm tehlikesi ile
teyakkuzda olduklar1 gériilmiistiir. Islamc1 kesim de devrim konusunda
bolinmiis durumdadir. Bazi gruplar devrime kusku ile yaklasirken,
bazilar1 devrimin olus bi¢cimine ve sonunda bir S$ii rejimin ortaya
cikmasina siddetle karst c¢ikmis, bazilar1 ise devrimi sempati ile
karsilamiglardir. Ornegin Naksibendi tarikatina bagl Iskenderpasa
Dergahi devrime tamamen kars1 ¢ikmamis ancak kusku ile yaklagmustir.
Sah’in  devrilerek Islami bir rejimin  kurulmasini  destekleyen
Iskenderpasacilar, devrim ihrac1 konusunda ihrac edilmek istenenin Islam
mi yoksa Siilik mi oldugu konusunda siiphelere sahiptir. Tamamen Sia ve
Iran karsit1 olan IBDA-C, Iran Devrimi’ni tamamen reddetmis ve onu Sii
karakteri tizerine vurgu yapmistir. Nurcu bir grup olan Yeni Asyacilar,
[ran Devrimi’ni antipati ile karsilamiglardir. Onlara gére Iran Devrimi
Islami bir hareket olarak gelismemistir. Humeyni dini aracsallastirmis ve
Kuran’1 bir politika kitab1 olarak gdrmiistiir. Bagka bir Nurcu grup olan
Giilenciler de iran Devrimi’nin 6zelliklerine kars1 antipati beslemislerdir.

Grubun lideri Fethullah Giilen’e gdre Iran ikiyiizlii bir politika takip

245



etmektedir. Siilik, Iran i¢in Islam’dan ileri gelmektedir. iranlhlar, Hz.
Ali’yi kendi dini inanislarin1 mesru kilabilmek amaci ile bir arac¢ olarak
kullanmaktadirlar. Tiirk-Islam sentezine inanan Giilenciler, Islam’a
Tiirkler’in liderleik etmesi gerektigine inanmaktadir. Bazi yazarlar
Giilenciler’in Iran’a karsi cikislarinin sebebi olarak Iran’in Giilenciler’in
bir ¢ok tllkede acgtiklar1 Tirk Okullari’na kendi topraklarinda izin
vermemesini de gdstermektedirler. Bunlara gére Iran, Giilen bir CIA ajani
olarak gormektedir. Kaplancilar’mn ise Iran Devrimi konusunda karmasik
bir gorintl cizdikleri gérilmektedir. Bu grubun lideri Cemalettin Kaplan
[ran Devrimi’ni olumlu karsilamis, Humeyni’nin fikirlerinden ¢ok
etkilenmis ve Iran Anayasasi’ndan ilham alan Islam Anayasasi adinda bir
kitap bile kaleme almistir. Ancak grup igerisinde daha sonra iran’a ve
Kaplan’in Iran’a karsi olan sempatisine kars1 gelisen memnuniyetsizlik

Kaplancilar’in iran konusundaki fikirlerinin degismesene sebep olmustur.

Iran Devrimi’ni sempatile ile karsilayan, Humeyni’yi lider olarak géren ve
benzer bir devrimi Tiirkiye’de de yapabilmek icin ¢alisan diger Islamcilar
ise Iranci Islamcilar baghg: altinda son béliimde incelenmistir. Bu son
kisimda &ncelikle Islam’in bir politika arac1 ve siyasal bir ideoloji olarak
tzerinde durulmus ve daha sonra Iranci Islamcilik konusuna gegilmistir.
Cemal Abdiilnasir’in politikalarinin ve milliyetciligin Misir’da basarisiz
olmasi, Pakistan’da Ziyaiil Hak’1n askeri darbe ile yonetimi ele gegirmesi,
Afganistan’m Sovyetler tarafindan isgal edilmesi gibi olaylar Islamcilik’in
tiim diinya genelinde giiclenmesine etki etmis olsada, bu giiclenme Iran
Devrimi ile zirveye c¢ikmustir. Islamcilik 1930’lardan itibaren Seyyid
Kutup, Mevdudi ve Hasan el-Benna gibi diisiiniirler tarafindan teorize
edilmistir. Boylelikle, Islam bir din olmanin yaninda camiden sokaga
taginarak sosyal, kiiltiirel ve ekonomik sorunlara ¢oziimler iireten politik

bir ideoloji olarak ortaya ¢ikmustir. iran Devrimi ve sonrasinda Iran’da

246



kurulan teokratik rejim Islam’in siyasallasmasmin zirvesi olmustur. iran
Devrimi’nin etkisi Tiirkiye’de de hissedilmis ve Iran’a ve devrime sempati
duyan bir Islamc1 grubu ortaya ¢ikmistir. Iranci islam ve iranci islamcilar
olarak tanimladigim bu yeni grup tezin bu son kisminda agiklanmistir.
franc1 Islamcilik tezde politik iranci Islamcilik ve dini iranci Islamcilik
olmak iizere iki baslik altinda incelenmis olup daha sonra Iranci Islamcilar
kism1 da Dénem Iranc1 Islamcilar ve Ideolojik iranci Islamcilar olarak iki
grup icerisinde ele almistir. Daha sonra ise Iranci Islamcilar tarafindan

cikarilan dergi ve gazeteler incelenmistir.

[ranct TIslamcilik, Iran Devrimi sonrasinda dini bir devrim fikrini
benimsemis ve Ayetullah Humeyni’nin fikirlerine bagli kalmis bir grup
Islamc1 tarafindan ortaya ¢ikarilmustir. Bu kisiler politik olarak iran’m
devrim sonras1 politik sdylemine bagli kalmislardir. Bunlarda
emperyalizm, kapitalizm ve Siyonizm karsithigr goriilmektedir. ABD’nin
kiiresel politikalarina kars1 ¢cikmakta ve ABD ile Sovyetler’in ¢ekismesine
kars1 iigiincii bir yol olarak Iran Devrimi’ni gdstermislerdir. Ana akim
Islamciliktan farkli olarak Bati yanlisi politikalar izleyen Misir, Suudi
Arabistan ve Korfez iilkelerinin politikalarina karst durmuslardir. Onlara
gore bu iilkeler, Islam’t bir ara¢ olarak kullanmakta olup mezhepgi
politikalar izleyerek Bati’nin Orta Dogu ve Miisliimanlar iizerindeki
projelerine destek olmaktadirlar. Ancak, Iran bu politikalara karsi bir
durus gelistiren yegane iilkedir. Bu nedenle Iran’in politikalar1 Iranci
Islamcilar tarafindan dest gormektedir. Dini olarak bakildiginda Iranci
Islamcilar’in Sii karakterli devrime kars1 ¢ikmadiklar1 goriiliir. Siilik onlar
icin kars1 ¢ikilmasi gereken bir ayrilik¢1 akim degil, dinen uygun olan bir
mezheptir. Siinni Islamcilar’in da sik sik kullandig: tevhid ve iimmet gibi
kavramlar Iranci Islamcilar tarafindan da kullanilmaktadir. Ancak bu

kullanim bazi farkliliklar géstermektedir. Iranci Islamcilar, Tiirkiye’deki
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Islamc1 camia icerisinde iran ve Sillik {izerine olumlu gériisleri nedeniyle
izole edilmis ve dislanmislardir. Bu dislanmisligi asabilmek amaciyla
tevhid ve timmet gibi birlestirici kavramlari kullanmiglardir. Tevhid,
Allah’m yeryiiziindeki birligi ve tiim Mislimanlarin bu birligin birer
parcas1 oldugunu ifade etmektedir. Ummet ise etnik, milli ve mezhepsel
ozelliklerine bakilmaksizin tiim miisliimanlarin esit oldugunu ve bir islam
toplumunun pargasi olduklar1 anlamina gelmektedir. Bu iki kavram da
milliyetcilige, mezhepgilige ve ulus-devletlere karst  ¢ikmayi
gerektirmektedir. Bu sebeple, Iranci Islamcilar bu iki kavrami kendilerini
Siilik’e sempatik duymakla suclayarak dislayan, Iran’a destek vermekle
clestiren Islamcilar’a karst bir savunma mekanizmas: olarak
kullanmaktadirlar. Ayrica, bu iki kavramin iran Devrim’i ve devrim
sonrast kazanimlarma da vurgu yapmak amaciyla kullanildigi
sdylenilebilir. Diger bir deyisle, Bu iki kavrami da kullanarak Iranci

Islamcilar Iran’1 bir cazibe merkezi haline getirmek istemislerdir.

[ranc1 Islamcilar tezde dénemsel ve ideolojik Iranci Islamcilar olmak
tizere iki grup halinde ele alinmislardir. Dénemsel iranci Islamcilar olarak
Ali Bulag, Atasoy Miiftiioglu, Erciimend Ozkan ve Mehmet Metiner
incelenmistir. Bu isimler, devrim fikrinden etkilenmisler, Siilik’e ¢ok fazla
ilgi duymamislar, ancak karst da cikmamuslardir. Donemsel Iranci
Islamcilar, devrimin oldugu tarih olan 1979 yilindan Humeyni’ nin &ldiigii
tarih olan 1989°a kadar Iran’a ilgi duymuslar, ancak daha sonra bu ilgileri
azalmistir. Bu isimler, Humeyni Doénemi ve sonrasi olmak iizere devrim
sonrasi Iran’1 iki déneme ayirmaktadirlar. Boylelikle, Humeyni Dénemi’ni
yiiceltmektedirler. Onlara gére, Humeyni Dénemi’nde Iran politikalar:
idealler iizerine kurulmus olup, takip edilen ana tez Islam igin Iran
olmustur. Ancak, Humeyni’nin 6limiinden sonra bu anlayis degisiklige

ugramis ve Iran, pragmatist politikalar takip etmeye baglamistir.
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Boylelikle, Islam i¢in Iran fikri, iran igin Islam fikrine doniismiis ve din,
fran’mn izledigi politikalarda bir ara¢ haline gelmistir. Bunlardan farkli
olarak Ideolojik Iranci I¢slamcilar olarak bu tezde incelenmis bulunulan
Kenan Camurcu ve Nureddin Sirin, Iran’in politikalarindaki degisiklik
oldugu fikrine ve idealizmden pragmatizme yonelis oldugu iddiasina kars1
cikmaktadirlar. Onlara gore, devrim siirekli olarak gelismis ve bir
devamlilik halinde siiregitmistir. Camurcu ve Sirin, bu agidan idealismin
pragmatizme doniistiigii fikrine katilmazlar. Onlara gére Humeyni Donemi
kazanimlari, Hamaney Donemi’nin baslamasi ile katlanarak artmis ve
devrim kazanimlar1 devam etmistir. Onlarin sdylediklerine gére, Humeyni
Donemi sloganlar donemi iken, Hamaney ve sonrasindaki donem icraatlar
doénemidir. Bu agidan, devrimin etkisi ve Iran’m kiiresel rolii, Ideolojik

Iranc1 islamcilar’a gore, artmustir.

Ucgiincii béliimiin son kisminda ise, Iranci Islamci gazete ve dergiler
incelenmistir. Bu yayin orhanlar1 Diisiince, Sura, Iktibas, Istiklal, Sehadet,
Tevhid ve Selam’dir. Bu dergilerin Iran Devrimi’ne karsi olan olumlu
tutumlamri ve bu minvalde yapmis olduklar1 yaymmlar o6rneklenerek
gosterilmistir. Secilen bu dergilerin editoryal yapilart ve yazar kadrolar

Iranci Islamcilar’dan olusmaktadir.

Ozetle, 1979 yilina girerken Tiirkiye’de islamcilik iki kol olarak faaliyet
gosteriyordu: Devlete ve rejime karsi olan radikal Islamcilik ve bagis
organizasyonu seklinde faaliyet gosteren 1limli Islamcilik. Iranci
Islamcilik radikal islam’in iginde yeni bir ekol olarak ortaya ¢ikmistir. Bu
ekol, 1979 yilindan 2000°li yillara gelene kadar gelismis ve yayilmis,
2000’11 yillardan itibarende pasifleserek marjinal bir pozisyona ge¢mistir.
Iranc1 Islamcilik, giiniimiizde ¢ok fazla takipgisi olmayan bir akimdur.

Kenan Camurcu ve Nureddin Sirin, fran ve devrim konusundaki
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fikirleriyle ideolojik olarak savunmaya ve desteklemeye devam ederken,
donemsel Iranci Islamcilar fikirlerinde degisiklikler yasamuslardir. Ali
Bulag tarikatlara donmiis ve Giilen Cemaati ile yakin iliskiler
gelistirmistir. Mehmet Metiner, Humeyni’nin &liimiinden sonra Iran’in
politikalarindaki degisimi gordiiglinii iddia ederek yeniden an akim
Islamcilik’a dénmiistiir. Kendisi bu ¢alisma yapildign zamanlarda Adalet
ve Kalkinma Partisi’nin milletvekilidir. Erciimend Ozkan, 1995 yilinda
gecirdigi kalp krizi sonucu yasammi yitirmistir. Kendisinin iran’a ve
devrime dair fikirleri Humeyni’nin Oliimiiyle degisiklige ugramistir.
Bugiin, onun cizgisini takip eden Iktibas Dergisi i¢in de ayni seyi
sOylemek miimkiindiir. Atasoy Miiftiioglu, savundugu goriisleri sebebi ile
Islami camia icerisinde daha da marjinallesmistir. Ustelik, Suriye i¢ savast
konusunda Iran’a yakm politik sdylemleri ile Islami camiada yalniz
kalmistir. Kendisi Eskisehir’de bulunan ofisini destekledigi Iran yanlisi
politikalar sebebiyle kesilen bagislardan dolay1r kapatmak zorunda

kalmistir.
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APPENDIX F

TEZ FOTOKOPISI iZIN FORMU
ENSTITU

Fen Bilimleri Enstitusu

Sosyal Bilimler Enstitlsu X

Uygulamali Matematik Enstitiisii

Enformatik Enstitiisi

Deniz Bilimleri Enstitiisii [ ]
YAZARIN

Soyad1 : ELHAN

Adi : NAIL

BOlumu : Orta Dogu Arastirmalari

TEZIN ADI (ingilizce) : The Impact of Iran-Inspired Islam in Turkey:
The Period Between 1980 and 2000

TEZIN TURU : VYiksek Lisans X Doktora

1. Tezimin tamamindan kaynak gosterilmek sartiyla fotokopi alinabilir.

2. Tezimin ig¢indekiler sayfasi, 6zet, indeks sayfalarindan ve/veya bir

boliimiinden kaynak gosterilmek sartiyla fotokopi alinabilir.

3. Tezimden bir bir (1) yil stireyle fotokopi alinamaz. X

TEZIN KUTUPHANEYE TESLIiM TARIiHi:
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