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SUMMARY

SUMMARY

Officially, Islam does not play a role in the decision whether to accept
Turkey as a member state of the European Union (EU). Yet many people
wonder if a Muslim country such as Turkey would really fit into the Euro-
pean Union. [s Turkish Islam compatible with democracy, human rights
and the separation of state and religion? The central question of this report,
therefore, is whether the fact that the majority of its population is Muslim
forms a hindrance to Turkish accession to the European Union.

This report is a full translation of De Europese Unie, Turkije en de islam,
that was officially presented to the Dutch government on 21 June 2004 by
the Netherlands Scientific Council for Government Policy. The Council
is an independent advisory body for the Dutch government which
provides sollicited and unsollicited advise on developments which may
affect society in the long term (see also: www.wrr.nl).

Reason

The question examined in this report is highly relevant, given the decision
to be taken by the EU under the Dutch Presidency in December 2004.

It will then be decided whether candidate member state Turkey has made
sufficient progress towards meeting the so-called political Copenhagen
criterion that accession negotiations can commence. This criterion stipu-
lates a stable democracy and a constitutional state that guarantees the rule
of law, human rights and the rights of minorities.

Religion as such plays norolein this Copenhagen criterion. The fact that
the majority of the Turkish population is Muslim, therefore, played no for-
malrolein the decision taken in 1999 to grant Turkey the status of candidate
member. However, especially since the terroristattacks on 11 September
2001, the concerns in member states about Islam and Muslims havein-
creased. This has contributed to growing doubts over the question whether
Turkey’s Islamic character is compatible with the political achievements of
the EUand its member states. Objections to membership, on culturaland
religious ground, have been increasingly raised, even in political circles.

Objective of the report

In light of these recent discussions, the Netherlands Scientific Council

for Government Policy (henceforth identified by the initials of its Dutch
title — the WRR) considers it important to have a separate review of the
question whether Turkish Islam is compatible with the values upon which
the Union is based. In this way, the WRR hopes to contribute to the formu-
lation of an informed judgement .
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In this report, the WRR offers the government no advice on the question
whether accession negotiations should now be started with Turkey. The
decision that will have to be made in December will have to take full
account of all aspects of the membership question. This report makes no
such comprehensive assessment; it is confined exclusively to the relation-
ship between Turkish Islam and the democratic constitutional state.

Nonetheless, the WRR, at the end of this report, looks at the possible impli-
cations of Turkish membership for the deteriorating relations between the
Muslim world and the West.

Religion in the European Union and its member states

In answering the question whether Turkish Islam forms a hindrance to EU
membership, we should first determine the position of religion in the EU
itself. Religion does not form part of the common EU values. The Union
has defined itself as a system of values and actions based on the basic prin-
ciples of freedom and democracy, as well as a recognition of human rights,
fundamental liberties and the rule of law. The freedom of thought,
conscience and religion forms an integral part of these basic rights, as does
the respect afforded by the Union to cultural and religious diversity.

Viewed from the perspective of the principles and fundamental rights of
the Union, there is no a priori reason to exclude a country on the grounds
of its dominant religion. However, the question of the separation of church
and state is another matter altogether. Behind the principles and the politi-
cal and civil rights of the Union lies the assumption that its member states
have a constitutional state that recognises and guarantees both the auton-
omy of church and state, and freedom of religion and conscience. The prin-
ciple of autonomy implies that religious communities and the state each
have separate areas of competence. Freedom of religion and conscience
means that religious believers (including members of minority churches),
atheists and apostates face no restrictions in the exercise of their rights. It is
precisely in this area that people harbour doubts about Islam.

Looking at the autonomy of church and state, the situation among EU
member states is extremely diverse. Even though all member states are
formally secular and recognise freedom of religion, they do not always
remain neutral towards religions or religious denominations. For example,
some states have a state church and others do not. Even where there is no
state church, one denomination may in practice be privileged above others.
On the other hand, recognising a state church does not necessarily exclude
equal treatment of other churches. Each member state has its own, often
tense, history in the relationship between church, state, politics and
society, which has resulted in specific arrangements. Thus, on the question
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of the separation of church and state there is no single European model
against which to test the Turkish experience. The most that can be done is
to see whether Turkey meets certain minimum conditions.

Characteristics of Turkish Islam

The next question is whether Turkish Islam has characteristics that stand in
the way of the country’s accession. In other words, are there developments
afoot in Turkey that would negatively influence the attitude of Turkish
Islam towards essential EU values? The WRR’s answer to this question is
negative. The Turkish state is constitutionally protected against religious
influences. In this respect the country has the same rigorous separation
between the state and religion as does France. Indeed, France’s so-called
laicism provided the model for the constitution of the Republic of Turkey.
However, unlike the French state, the Turkish state still exercises a strong
control and influence over religion.

These characteristics have along history. The nineteenth century was a
period of modernisation following the West European example. The French
Enlightenment greatly influenced constitutional thinking also in the
Ottoman period. Not long after West European states had done so, Turkey
established its first constitution and held elections for the first Ottoman
parliament (1876). This was followed, until the First World War, by a period
of highly religiously coloured nationalism, which was accompanied by
much government interference in the contents and the propagation of reli-
gious beliefs. The Turkish Republic was established in 1923, and it marked
the beginning of the most extreme banning of religious influences on the
state. The Kemalist movement, named after the founder of the Republic,
Mustafa Kemal Pasja (Atatiirk), rigorously consigned religion to the private
sphere. It banned religious symbols from publiclife, abolished religious
organisations or placed them under state control, and outlawed the popular
mystical orders. This period also witnessed the replacement of the last rem-
nants of Islamic law, namely family law, by secular law. Islamic criminal law
had already been abolished in the middle of the nineteenth century. After
the Second World War, Turkey introduced a multi-party democracy and
Islam gradually became a major political factor, even in programmes of
non-religious secular parties. In addition, from the 1960s onwards, political
parties also emerged that explicitly identified themselves as Islamic.

The WRR considers that the rise of Islam as a politically relevant phenome-
non should be seen in the context of its forced marginalisation in the previ-
ous decades. This denial of Islamic identity by the upper classes was never
shared by the population at large. At the same time, this rise was under-
pinned by important socio-economic changes in Turkey, such as the devel-
opment of a substantial middle class in rural areas and in the smaller
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towns, for whom Islam constitutes a normal part of everyday life. Until
now, Islamic parties have been met by profound distrust from the estab-
lishment in and around governmental institutions, who identify strongly
with Kemalist thinking. Both the Constitutional Court and the armed
forces have intervened on several occasions and banned such parties. Since
1982, as a counterweight to the radical left and religious views, the army
institutionalised a form of ‘state-Islam’ which still enjoys a privileged
position today. This version of state religion combines a strong emphasis
on social conservatism and nationalism with a moderate version of Islam
and is propagated through mosques and through compulsory religious
education in schools. This state-Islam, which is firmly embedded in a secu-
lar state system and which reflects the beliefs of the majority of the popula-
tion and of conservative political bodies, has given recognition to the
importance attached to Islam by the broad public.

Finally, the WRR notes that for the new Islamic political parties that were
created during the last decade, the principle of the separation of state and
religion was an important conditioning factor. However, they attached
different consequences to it. Although they accepted the secular state, they
also wanted to increase the freedom of religion and therefore opposed the
strong government controls on religion. Whilst supporting the existing
democratic system, they have fought to make it accessible to religion-based
parties. They still consider freedom of conscience and freedom of expres-
sion as the basis of democracy and human rights. They have contested
neither the secular nature of the law, nor the principle of equal rights for
men and women.

While it is possible to view this emphasis on such freedoms as a mere
effort to enlarge the legitimate scope for one’s own views, the current
government party, the Justice and Development Party (AK Party), which
itself grew from a government banned Islamic party, emphasises human
rights even more strongly from the standpoint of pluralism. The party
intrinsically values differences in religion, culture, and opinions and sees
secularism as the principle of freedom that makes their exercise and
expression possible.

Conclusion of the wrr

The WRR believes that the fact that Turkey is a country with a majority
Muslim population is no hindrance to its EU accession. This conclusion is
based on the following considerations.

First, the WRR has established, on the basis of the developments described
above and the current characteristics of Turkish Islam, that the principle of
the secular democratic state is solidly rooted in Turkish society. Moreover,
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the development of the secular state in Turkey shows many parallels with
West European history and it was also more or less concomitant. The exis-
tence of Islam in Turkey did not stand in the way of these developments but
instead, right to the present day, helped to encourage them. The fact that
the democratisation process after the Second World War should have been
accompanied by the emergence of Islam as an important political force, is a
normal phenomenon. When we see the political role still played by religion
in many European states, itis not surprising that the Kemalist movement
failed to ban religion entirely from the political and public sphere.

However, from an EU perspective the issue of Islam in Turkey is not so
much a problem of the influence of religion on the state as a problem of the
influence of the state on religion. This is because government intervention
in religion is stronger in Turkey than in EU member states, even though
some EU countries also recognise a state religion. Moreover, the consti-
tutional restrictions on the democratic process aimed at protecting the
secular state system, are incompatible with the principles of the EU. This
observation applies equally to the role of the military as a guardian of this
system. It is here that the European Parliament and the European Commis-
sion would like to see important changes implemented.

Nonetheless, the WRR considers that there is no indication that Turkish
Islam will lose its moderate character, and thus endanger the secular demo-
cratic state, if state restrictions are relaxed or if the military gradually with-
draw from politics, as advocated by the current Turkish government. The
great majority of the population wants nothing to do with fundamentalism
and religious intolerance and expresses a preference for moderate political
parties. They support the secular character of the state and reject any intro-
duction of Islamic law. For these reasons, violent Islamic fundamentalism
has few followers in Turkey.

Structure of this report

The first section contains the report of the WRR to the Dutch government.
Chapter 1 presents the reason for and the key question of the report. Chap-
ter 2 examines the position of religion in the EU and arrangements that
exist within member states governing the relationship between the state,
religion, politics and society. Chapter 3 describes developments in Turkey
that explain the Turkish position towards the EU’s essential values. In
chapter 4, the WRR presents its conclusions. This is followed by an
epilogue on the possible implications of Turkish membership for the diffi-
cult relationship between the Muslim world and the West. Part 2 of the
report contains the survey ‘Searching for the Fault-Line’, commissioned by
the WRR, in which prof. dr. E.J. Ziircher and H. van der Linden present
their analysis on Turkish Islam and the EU.
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PREFACE

PREFACE

This report has been prepared by an internal project group of the Nether-
lands Scientific Council for Government Policy (WRR) comprising
researchers dr. W. Asbeek Brusse and drs. 1.]. Schoonenboom.

The analyses in the report are based, in part, on a study conducted by prof.
dr. E.J. Ziircher and H. van der Linden at the request of the Netherlands
Scientific Council for Government Policy. The study, Searching for the
Fault-Line. A Survey of the role of Turkish Islam in Turkey’s accession to the
EU in the light of the ‘clash of civilisations’, is also published in this volume.

The WRR assumes full responsibility for its “Report to the Government”.
The authors of the commissioned study are entirely responsible for their
own views.
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1.1

INTRODUCTION

INTRODUCTION

BACKGROUND AND MOTIVATION

The debate on Turkey

During the Dutch Presidency of the European Union (EU) in the final six
months of 2004, the EU will have to decide on whether to open member-
ship negotiations with candidate member state Turkey. Officially, that
decision depends on whether the country enjoys a stable constitutional
democracy that guarantees the rule of law, human rights and minority
rights — the so-called political Copenhagen criterion.' In the public debate,
however, other considerations have also played a role. Besides the many
practical objections to Turkish membership (the country’s size, poverty,
rural nature or its many unstable neighbours), objections of a cultural-reli-
gious nature are increasingly being raised. In short, Turkey is alleged to
have a different cultural-religious history from that of ‘Europe’ and an
incompatible value system.

Up to now, the national governments of the member states, the Euro-
pean Commission and the European Parliament have nearly all adopted
a wait-and-see attitude towards this debate. Insofar as issues of

culture and religion play a role for politicians and ‘EU-watchers’, it
involves the question whether Turkey is able to guarantee religious
liberties.’s Hardly any of them have questioned outright whether an
Islamic country such as Turkey fits in with the EU’s ‘Judeo-Christian
value system’. This reticence is perhaps understandable. After Turkey
became an associate EU partner in 1963, European heads of government
elevated its status to an ‘EU candidate country’ at the end of 1999

(see also text box 1.1). In doing so, they have already committed them-
selves in principle to a possible Turkish membership. Moreover, one
would expect representatives of secular states especially to maintain
some distance from making substantive judgements on religious issues
(see sect.2.3).

Even so, Turkey’s Islamic character will inevitably become entwined in
the political decision-making process. The German Christian-Democrats,
for example, have already stated that they will make the question of Turk-
ish accession a core issue in debates on the EU’s future. Should accession
negotiations with Turkey indeed begin and be successfully concluded,

the issue will again become politically relevant in the not too distant
future. This is because the accession treaty with the Union will have to

be ratified by all member states either through referenda, or by the
approval of national parliaments. The perception of Turkish Islam and
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Muslims among parliamentarians and the electorate will, therefore,
inevitably play a role in the accession debates.

Turkey, Islam and Muslims

The poor integration of some groups of Muslims in the EU member states,
the growing assertiveness of second-generation Muslims, and the world-
wide rise of fundamentalism and Islamic terrorism, have placed ‘Islam’ and
‘Muslims’ in an increasingly controversial position. In 1999, when the
European Council, in the wake of the historic decision on the EU’s east-
ward expansion, also decided to grant Turkey candidate-membership
status, ‘9-11" had yet to happen. The attacks dramatically changed the social
and political climate and awoke dormant feelings of deep unease. Subse-
quently, much of the discourse on relations between Western and Muslim
states was cast in the mould of the ‘clash of civilisations’, to use the phrase
coined by Samuel Huntington (Huntington 1993 and 1996). Ethnic violence
became more quickly associated with Islam and visible communities of
religious Muslims more quickly labelled as dangerous fundamentalists.
The March 2004 attacks in Madrid have strengthened this tendency.

Itis too easy to trivialise this fear of Islam. It is not only in the Netherlands
and the other member states, but also in Turkey itself, that public and
political manifestations of Islam raise controversy. Evidence for this can be
found in the countless ‘headscarf incidents’ in Turkey, as well as in the
periodic interventions by the Turkish army against democratically elected
leaders with overt religious affiliations. Many supporters of Turkish
nationalist and secular parties fear that it is precisely the religious funda-
mentalists who would be given free rein should the military, as a result of
EU pressure, be forced to withdraw completely from politics. They are
wary of demands by the European Parliament that Turkey should adopt a
‘more relaxed position’ towards Islam in particular and religion in general.
Other groups, too, such as emancipated young women, atheists and gays,
distrust the current government of the moderately religious AK Party, and
expect that, at any moment, it will show its ‘true anti-secularist’ colours.

Examples from Dutch, European and Turkish contexts reveal a huge gulf
between the broad public debate on ‘Islam’ and Muslim fundamentalism,
on the one hand, and the discussion among European experts and
academics on the authoritarian-secular character of the Turkish state, on
the other. The former usually gets mired in platitudes about Islam,
Muslims, violence and fundamentalism, that do scant justice to the charac-
teristics of Turkish Islam, culture and society. The second debate brings
together two different perspectives: one stressing the partiality of the guar-
antees that Turkey offers for the protection of individuals and (religious)
minority groups; the other emphasising the opportunity afforded for the
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EU, via Turkish membership, to build a bridge to the Islamic world. Both
debates form parts of a wider and more complex issue, namely Turkey’s
search for a new balance between religion, state and society in a rapidly
changing environment. How this search develops, and more particularly
which opportunities and threats Turkey will meet en route, are directly
relevant to the question whether Islamic Turkey is compatible with
membership of the EU. Indirectly, the question is also relevant for Europe’s
relationship with the Islamic world.

AIMS, CORE QUESTION AND LIMITATIONS

Aims and core question

This report intends to contribute to an informed discussion on Turkish
Islam. In light of the recent discussions, the WRR considers it important to
pose this question separately. The core question is:

Does the fact that the majority of Turkey’s population is Muslim, form an
impediment to Turkey’s accession to the European Union?

The following subquestions provide a guideline for answering this core
question:

1 How do the EU and its member states deal with religion?

2 What (implicit) requirements does the EU have towards the position of
religion in the member states?

3 What do these requirements imply for Turkish Islam and its role in
Turkey?

4 To what conclusion do answers to these questions lead on the issue of
Turkey’s accession to the EU?

The core question of the report could easily give rise to the impression that
we are in favour of an additional test for Turkish membership by adding a
new, ‘religious’, component to the political Copenhagen criterion. This is
emphatically not the case. Rather, we are concerned to make explicit the
underlying assumptions on religion implied in the political Copenhagen
criterion. The formal requirement for a democratic constitutional state
assumes, in the current European context, that church and state are
autonomous (this is also referred to as secularism), and that the state guar-
antees religious freedoms and rights.+ In this light, the position of religion
in relation to state and society in Turkey is relevant as one component of the
existing political Copenhagen criterion, but certainly not as a supplement
to it. By studying Turkish Islam separately and explicitly, in the light of the
legitimate requirements of a secular, democratic constitutional state, we
hope to forestall a situation whereby the decision on Turkish membership
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would be overshadowed by vague feelings of unease, implicit arguments
or unstated, religiously-coloured expectations which the country could
never reasonably be expected to fulfil. Unlike the European Commission,
we pay extensive attention to the development of the relationship between
Turkish Islam and the secular state, as well as to its historical foundations.
Further, we examine the rapidly changing relationship between religion,
state and society in Turkey. In short, we focus on Turkish Islam by placing
itin both its historical and its local contexts. From this perspective, we
offer an answer to the question whether Turkish Islam constitutes an
impediment to Turkish membership of the EU.

Limitations

We are aware that an assessment of the position of religion in Turkey is
only one aspect of the considerations involved in Turkey’s membership.
No overall judgement is made in this Report. We will thus make no recom-
mendation on the issue if, and when, membership negotiations should
start. Such a recommendation requires a political judgement based on a
close assessment of Turkey’s progress with respect to all the Copenhagen
criteria. In the autumn of 2004, this will be provided by a new report by
the European Commission. Nor do we offer an opinion on the advantages
and disadvantages of Turkish membership. Such an opinion would involve
numerous other factors as the decision-making capacity of an enlarged EU,
the geopolitical, economic and financial consequences of membership,

the anticipated flows of migration etc., all important in themselves but all
outside the framework of this report. What we do want to explore, how-
ever, is the question of Turkish EU membership in light of the growing
international importance of political Islam since the 1970s. We will refer to
this issue briefly, in the epilogue.

RESEARCH APPROACH AND STRUCTURE OF THE REPORT

The question whether the fact that the majority of the Turkish population
is Muslim forms an impediment to EU membership, requires first a view of
the Union itself. What is clear is that there exist widely divergent views on
what the Union is and how it should develop in the future. Each viewpoint
would apply different criteria to assess whether Turkey and Turkish Islam
are consistent with EU membership. For example, those who see the
Union as a community defined by Christian values, will employ different
criteria in their assessment from those who view it as a union of culturally
widely divergent states which take decisions jointly. For this reason, in
chapter 2 we first present the Union’s values as they have been developed
in recent years by the member states themselves (section 2.2). The union

is one based on shared values and objectives which grants rights to, and
imposes obligations upon member states, and from which individual citi-
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zens also derive supplementary rights. The community of values rests not
so much on a shared historical legacy of specific cultural-religious values,
as on the minimum political and civic values institutionally anchored in
the democratic constitutional state. These minimum values contain two
crucial assumptions, relating to the position of religion in (future) member
states: the separation of the state and religion and the guarantee of religious
freedoms and rights. Defining exactly what this entails, is much less easy,
given widely divergent relations between state, religion and society among
member states. There is no agreed European standard that goes beyond
these minimum values, and no model that the EU could offer Turkey
(section 2.3).

Against this background, chapter 3 explores the core questions relevant for
assessing Turkish Islam and Turkey as a Muslim country — how firmly
rooted is the secular state in Turkey; how do Turkish Islam and the demo-
cratic constitutional state relate each to the other? Thus, the chapter starts
with an exploration of the historical foundations of secular state (section
3.2). Next, separate thematic paragraphs investigate the current position of
Turkish Islam in Turkey. One looks at the way in which the Turkish state has
dealt with the rise of political islam (political movements based explicitly on
Islamic principles) since the 1950s (section 3.3) and another examines the
way in which Turkish State-Islam has dealt with freedom of religion (sec-
tion 3.4). Finally, the chapter explores the relationship between political
Islam and, in turn, democracy, human rights and violence (sections 3.5, 3.6,
and 3.7 respectively). Chapter 4 will link these findings to the core question
of the report and will formulate some final conclusions.

Asindicated above, the subject of this report is in part dictated by the
increased importance of political Islam world-wide since the 1970s. In this
context, the question arises what influence Turkey’s eventual EU member-
ship could have on the Islamic world. Although this question is not central
to the present report, we will return to it in the epilogue.

We have invited prof. dr. E.J. Ziircher, professor of Turkish languages and
cultures, as part of this report to investigate the core question, also in light
of the discussion on the ‘clash of civilisations’. His results and the findings
of the WRR are published together in this volume.
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Text box 1.1 Turkey and Europe: recent chronology

1948:

1949:

1952:

1953:

1954:

1955:

1959:

1963:

1975:

1987:

1995:

1996:

1999:

2001:

-Membership of the Organisation for European Economic Cooperation (OEEC)

-Membership of the Council of Europe.

-Membership of the North Atlantic Treaty Organisation (NATO).

-Signing of a defensive Balkan Pact with Greece and Yugoslavia.

-Signatory to the European Convention on Human Rights (ECHR).

-Signing of the defensive Baghdad Pact with Iraq. Pakistan, England and Iran join

later.

-Discussions with the EEC on possible membership.

-Signing of the association agreement with the EEC, which offered the prospect of

membership after seventeen years.

-Signing of the Helsinki Final Act establishing the Conference on Security and
Co-operation in Europe (CSCE), precursor of the Organisation for Security and Co-

operation in Europe (0SCE) founded in 1995.

-EEC rejects Turkey’s membership application, but offers the prospect of a customs

union.

-Associate member of the Western European Union (WEU). Signatory (together
with eleven other Mediterranean non-member states) to the Barcelona Declaration

on the Euro-Mediterranean Partnership.

- Start of the customs union with the EU.

-EU grants Turkey status of candidate member during the European Council of
Helsinki. The Council concludes that Turkey must meet the same accession criteria
as apply to other candidates, and that it will be eligible for pre-accession aid to
support the reforms required for membership. The European Commission starts

the preparations for a Partnership agreement for Turkey’s accession.

- Acceptance of the Accession Partnership and presentation by Turkey to the Euro-
pean Commission of the National Programme for the Adoption of the Acquis, in
which Turkey’s short and medium-term priorities are established, with a view to

accession.
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2002: - European Council of Copenhagen decides to grant membership to eight of the ten
candidate member states from Central and Eastern Europe on 1 May 2004.
It decides that, “if the European Council decides, in 2004, on the basis of a report
and a recommendation of the Commission, that Turkey fulfils the political criteria
of Copenhagen, the European Union will commence accession negotiations with

Turkey without delay.”

2004: - Decision expected by the European Council in December, under Dutch EU Presi-

dency, on whether to start accession negotiations.

21
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NOTES

1 None of the official standpoints of the European Councils on Turkish
accession, nor the regular reports which have been and continue to be
composed by the European Commission on Turkey’s progress towards
the Copenhagen criteria, makes any mention of Islam. This comes as no
surprise, since religion as such is not a part of the formal political criteria,
which concentrate on constitutional and governance aspects of the
member states. Representatives of the European Commission usually
react to such inquiries by claiming that “our Heads of State and Govern-
ment, the European Parliament, all official bodies of the European Union
have always made absolutely clear that the European Union is based on
common values, common principles and not on a particular culture or a
particular religion” (quoted in the House of Commons 2001: 4).

2 One of the better-known and more recent statements in this vein was
made by Valérie Giscard d’Estaing, the chairman of the now concluded
European Convention for the drafting of a European constitution (which
Turkey, incidentally, attended as an observer). At the end of 2002, he stated
that an unbridgeable cultural divide existed between Turkey and Europe,
that Turkey was not a European country and that its membership would
bring about the end of the EU. He added that many European government
leaders shared his standpoint, but dared not publicly to say so. Similar
objections have been voiced earlier in the circles of the European People’s
Party (EVP) and the German Christian-Democratic parties, the CDU and
csu, and they were repeated recently in the context of the Convention. In
their view, European cooperation is based on a system of common Chris-
tian values, which has few points of contact with (Turkish) Islamic values.

3 The report presented to the European Parliament in May 2003 by the
Committee on Foreign Affairs, Human Rights, Common Security and
Defence Policy, compiled by Arie Oostlander, focused attention on the
status of the religious minorities in Turkey. Oostlander, an MEP, expressed
his concerns thus: “As a Protestant, I should have the same rights in the
eastern Turkish town of Diyarbakir as a Muslim in Rotterdam. If this is not
the case, and you still allow Turkey to become a member of the EU, then
you’re pulling the wool over our eyes” (‘EU moet hard zijn voor Turkije’,
NRC Handelsblad, 11 February 2004. See also Oostlander’s website:
www.oostlander.net).

4 The terms ‘secularism’ and ‘secular’ evoke many associations, such as
the decline in church membership, the disappearance of religion from
the public realm, the banning by the state of religious expressions to the
private domain and the (institutional) separation of church (religious
groupings) and state. In this report, the term ‘secular state’ is employed to
indicate that both the state’s and the religious community’s realms of
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authority, remain autonomous. Secularisation is interpreted as a process in
which the state acquires a greater autonomy in relation to the religious
community.
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THE EUROPEAN UNION AND RELIGION

INTRODUCTION

This chapter explores the main characteristics of the EU and examines how
the Union and its member states deal with religion. It observes that the EU
has evolved into a union of values and objectives that rests on the institu-
tionally anchored political and civic values of the democratic constitutional
state, that guarantee the autonomy of church and state and religious free-
doms and rights (section 2.2). After this, the chapter contains a brief survey
of the different ways in which the member states, both pro forma and de
facto, realise these basic values (section 2.3).

THE VALUES OF THE UNION

According to the Treaty of the European Union (TEU, article 49), “any
European state” may apply for EU membership. But what is ‘European’,
and what binds European states together? This question is increasingly
being asked now that the number of (potential) member states is growing
and the Union’s list of tasks also grows longer (WRR 2003a). In its report
Towards a pan-European Union, the WRR concluded that geographical and
cultural-historical approaches often used to define Europe take insufficient
account of its dynamic and malleable nature. After all, Europe has along
history of fragmentation, conflict and, especially, shifting political borders
that were all legitimised in various ways.! What remains is not a fixed
entity, but a dynamic social construct, an imagined community that can
change according to circumstance and political leadership (WRR 2001:
32-36). The developments of the 20™ century confirm this. During the
1950s and 1960s the then political leaders of the ‘Europe of the Six’ saw
their experiences of destructive warfare and genocide as the foundation
for joint economic action. Since the end of the Cold War, the aims of tran-
scending national differences, and of consolidating peace, democracy and
prosperity, have certainly lost none of their relevance. However the
prospect of an EU of 25 members means that Europe is no longer seen as
synonymous with “Western’ Europe. Hence, most EU member states, as
well as the European Commission, have refrained from static cultural-reli-
gious, historical or geographical definitions of the Union. They recognise
that a degree of solidarity and some geographical limitation is essential for
communal action, without feeling the need for a blueprint with geographi-
cal borders or exclusionary non-universal values.

Realising that fundamental principles and objectives offer both grip and
flexibility, the EU typifies itself as an union of values and objectives (WRR

I
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2001: 36). [t is essential that (future) members subscribe to the fundamen-
tal principles, standards, rules and procedures of the Union (the union of
values) and are also willing and able to pursue the concrete objectives of
the Union (the union of objectives). In the treatment of candidate members
this translates into a system of rights and obligations, in which the politi-
cal-civic principles and values of the Union form the pre-essential condi-
tions for membership. Only if these countries comply, may they submit
amembership application. Both the Treaty of Maastricht (which became
operational in November 1993) and the Treaty of Amsterdam (1 May 1999)
extensively codify these principles and values. Article 6, par. 1, TEU,
states:

“The Union is founded on the principles of liberty, democracy, respect for human rights
and fundamental freedoms, and the rule of law, principles which are common to the

Member States.”

The European Convention on the future of Europe (2002-2003) stimulated
further reflection on the normative foundations and points of departure of
the Union, partly with the aim of bringing the European project closer to
its citizens. The European Constitution, which was subsequently adopted
by the heads of government in June 2004, underlines the importance of the
union of values. The preamble states:

“Drawing inspiration from the cultural, religious and humanist inheritance of Europe,
from which have developed the universal values of the inviolable and inalienable rights of

the human person, democracy, equality, freedom and the rule of law,

Believing that Europe, reunited after bitter experiences, intends to continue along the path
of civilisation, progress and prosperity, for the good of all its inhabitants, including the
weakest and most deprived; that it wishes to remain a continent open to culture, learning
and social progress; and that it wishes to deepen the democratic and transparent nature of
its public life, and to strive for peace, justice and solidarity throughout the world” (Provi-
sional consolidated version of the draft Treaty establishing a Constitution for Europe,

2004).

Article I-2 of the Treaty, entitled ‘The Union’s values’ also states:

“The Union is founded on the values of respect for human dignity, liberty, democracy,
equality, the rule of law and respect for human rights, including the rights of persons
belonging to minorities. These values are common to the Member States in a society in

which pluralism, non-discrimination, tolerance, justice, solidarity and equality between
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men and women prevail” (Provisional consolidated version of the draft Treaty establishing

a Constitution for Europe, 2004).

The reference to religion in the preamble is the result of a debate on whether
Christianity deserves to be mentioned explicitly. Instead of the existing ref-
erence to the ‘cultural, religious and humanist inheritance’ as a source of
inspiration, some demanded the inclusion of a more explicit reference to the
‘Judeo-Christian tradition’. Still others went even further by defining the
current EU as a ‘Christian community of values’. This would allow them to
disqualify Turkey from membership in advance. The discussions in the
Convention and the subsequent intergovernmental conference have con-
vinced most participants in this debate that the value-question is a difficult
one. Afterall, it would be strange if the member states of a Union based on
universal values, would appeal to Christian values to deny a country mem-
bership. Moreover, it would conflict with their plea to cherish (religious)
pluralism and diversity (article I-2 of the draft European constitution), and
with the EU’s efforts to bridge historical differences.

Religion is thus not included among the values on which the Union,
according to the treaties and the draft constitution, rests. Naturally, reli-
gion does appear in the European Convention on Human Rights (ECHR),
which is annexed to the new constitution. Article [I-10-1 provides for free-
dom of thought, conscience, and religion, and article II-21-1 prohibits
discrimination inter alia on grounds of religion or conviction. In addition,
article II-22 states that the Union respects cultural, religious and linguistic
diversity. Although these articles represent positive Union law, they do no
more than define the minimum values and fundamental rights listed
above.

The definition of the EU as a political-civic union of values and actions,
based on “respect for human dignity, liberty, democracy, equality and
respect for human rights, including the rights of persons belonging to
minorities”, prevents the use of cultural, religious or historical characteris-
tics and values to exclude potential members. However, a consensus over
basic values does not mean that exclusion, division or conflicts can always
be avoided. Precisely in concrete situations there will always be disagree-
ments and tensions over the hierarchy of values or their application (WRR
2003b: 47-53). Concrete judgements will always entail more refined
considerations of what is valued, in which context, and in relation to which
other values, by whom and for whom. This holds true whether the subject
is the interactions among individuals, among groups or among member
states. A good illustration of this is afforded by the ‘conflict of values’
between Austria and the other fourteen EU member states, that arose after
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the 2000 electoral victory by the FPO, whose leader, Jorg Haider, had pre-
viously made decidedly negative comments about immigrants. When

the 6vP embarked on coalition negotiations with the FPO in January of
that year, ‘the fourteen’ threatened to apply sanctions against Austria
should the FPO enter government. They claimed that, by pressurising
Austria to exclude the FPO from the government, they were attempting to
protect the common values of the Union, as formulated in article 6, sect. 1.
This action led to a deep crisis in the relationship between Austria and the
EU. Neither the EU, nor any single member, had ever interfered so openly
in the democratic process of a member state. Moreover, although the four-
teen had justified their action by appealing to the values formulated in
article 6, they could not implement sanctions on behalf of the European
Union because, obviously, no concrete violation had as yet occurred. Once
the FPO had joined the government, the fourteen jointly implemented
bilateral sanctions. Austria reacted by threatening to obstruct the EU’s
decision-making process as far as possible and to hold a referendum on the
sanctions. The stalemate was broken only after the EU Presidency, on
behalf of the fourteen, asked a committee of ‘wise men’ to report on the
attitude of the new Austrian government towards European values. The
report concluded that Austrian immigration policy was compatible with
the values of the Union, and argued that maintaining sanctions might have
adverse effects.

The Austrian example demonstrates, firstand foremost, that upholding cer-
tain values, even in the form of general legal principles, provides neither
neutral nor unambiguous guidelines for concrete action. Second, the case
demonstrates that procedures and the rules-of-the-game can contribute to
the solution of differences of interpretation. The lesson, already learned
earlier by the pragmatic EU, contributed to the decision to introduce into the
Treaty of Nice (1 February 2003) a modification of article 7. This provides a
more flexible and wait-and-see procedure when dealing with a “clear risk of
aserious breach by a member state of the principles referred to in article 6,
sect.1”.2 Article 7 has already proved its worth. Although the new Italian
coalition government, consisting of Forza Italia, Alleanza Nazionale and
Lega Nord, that took office in 2001, again alarmed the EU, European leaders
knew they were now backed by the new rules. This reduced the potential
forrash actions or political crises, without jeopardising the exertion of peer-
group pressure at the EU level on behalf of fundamental values.3 Finally, the
Austria case illustrates that, as the member states make greater demands on
each other’s constitutional democracies in the name of safeguarding com-
mon values, the battle against anti-democratic tendencies will require sup-
plementary rules and mechanisms. These will become all the more neces-
sary as fresh accession rounds simultaneously increase the diversity within
the EU.
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2.3.1
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RELIGION IN THE EUROPEAN MEMBER STATES

MUTUAL AUTONOMY AND SAFEGUARDING FREEDOMS

Because, through political Copenhagen criterion, the European Commis-
sion evaluates the democratic state in Turkey, it also indirectly confronts
the current members with questions and problems that had previously
fallen outside ‘normal’ European political discourse and public debate. It
asks questions as: what position should religion occupy in society? How
should church and state relate to each other?

Itis evident that present and future member states must have a demo-
cratic constitutional system that acknowledges and guarantees the auton-
omy of church and state and freedom of religion and conscience.+ The
principle that church (and religious communities) and state respect each
other’s autonomy has been laid down in national constitutions, in so-
called concordats or agreements between the state and religious denomi-
nations, or has become embedded via the jurisprudence of national
Constitutional Courts. The principle of autonomy implies that state and
church each have separate domains of authority. Areas where the state has
exclusive jurisdiction must be protected from direct interference by
churches and religious communities. Conversely, the state has no direct
authority over the internal affairs of the church and religious communi-
ties. None of this, however, prevents the state from requiring religious
communities to observe the principles of the law. The fundamental right
of the freedom of religion and conscience implies that followers of minor-
ity religions, atheists, and agnostics, by virtue of their beliefs, meet no
restrictions in the exercise of their political and civil rights. This has legal
implications both at the individual and the collective levels. The constitu-
tional state should protect the individual from (group) coercion. The
individual, however, may not, even for the sake of his (religious) convic-
tion or affiliation, violate the fundamental principles of the state. The
state must also realise the right to collective worship. Although these
rights form part of the freedom of association and assembly and the free-
dom of expression, it is important that European states recognise the
principle that these collective rights are open to all religious groups
(Ferrari 2002:8). From this flows the principle of the neutrality of the
state towards religion: the state may not favour one belief system over
another. The political process, for example, must be equally accessible to
persons of all persuasions. Contrary to what is often thought, this does
not necessarily mean that faith and politics should be separated (Biele-
feldt 2000:6; Rouvoet 2003).
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In the case of Turkey’s candidature, the European Commission criticises
particularly the current situation of inadequate religious rights. The 2003
Regular Report concludes:

“Concerning freedom of religion, the changes introduced by the reform packages have not

yet produced the desired effects. Executive bodies continue to adopt a very restrictive

interpretation of the relevant provisions, so that religious freedom is subject to serious

limitations as compared with European standards. This is particularly the case for the

absence of legal personality, education and training of ecclesiastic personnel as well as full

enjoyment of property rights of religious communities” (European Commission 2003).

2.3.2

Although these ‘European standards’ can be seen as referring to the princi-
ples of the freedom of religion embodied in the ECHR, there is no conform-
ity among member states over how, in practice, this freedom and auton-
omy from the state should be effectuated. As will become obvious, this
situation stems from the great diversity in national arrangements and, de
facto, from the favouring of traditional religious communities within the
member states. Moreover, the relationships between church and state, and
religion and society remain highly sensitive in many member states (see
also text box 2.1). Hence, in its assessment, the European Commission
limits itself to applying only the minimum conditions.

A EUROPEAN MODEL?

To understand the actual role of religion in state and society, one needs to
look beyond these minimum conditions which anyway are difficult to
employ in practice. Equally, it is not enough to limit oneself to simple alter-
natives as whether or not there is a state church, whether or not there is
religious pluralism, and whether or not the state subsidises religious
communities. This will become even more evident when we abandon an
exclusive focus on constitutionally and legally established relationships
and embrace administrative, socio-political and cultural situations as well.
As will be argued below, a varied and variegated approach makes it impos-
sible to define one, ideal development path against which to measure the
modernity of the Turkish state and of Turkish Islam.

The institutional autonomy of church and state in European countries
today is the result of the Reformation, the processes of state-formation, the
growth of modern capitalism and the modern scientific revolution (Bader
2003b: 57). The way in which those processes reinforced each other
differed in time and place, and this created divergent path-dependencies.
These, in their turn, were influenced by the success or the failure of the
Reformation, which settled the divide between Protestant and Catholic/
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Orthodox countries in Europe; by the extent to which the Reformation and
the subsequent uprisings caused internal division (France, Belgium) or,
conversely, unity in the face of an external enemy (the Netherlands against
Spain; Ireland and the Us against England); and, also by the presence or
absence of an assertive, Enlightened critique of religion (such as existed in
France and England, but not in Italy, Ireland and Spain) (see also text box
2.1).5

These different paths of development allow some general conclusions to be
drawn on the evolution of the ties between state, church, religion, politics
and society. First, it appears that although European states do indeed enjoy
a considerable real autonomy of church and state, by no means have all
states broken all official constitutional links with the church. Only the
Netherlands, France and, until the fall of communism, most Central and
Eastern European countries can be classified as states that have cut the
constitutional ties between the dominant religion or church and the state (a
process known as ‘disestablishment’).® England has a state church under
the formal leadership of the head of state. The Prime Minister, via the head
of state, appoints not only the head of the church (the Archbishop of
Canterbury) butalso the upper echelons of the Church of England. Places
are reserved in the House of Lords for 26 senior bishops, in their function
as ‘Lords Spiritual’, while six of the 33 officials charged with the manage-
ment of church property are government civil servants. All these func-
tionaries (including, by virtue of their office, the Prime Minister and the
Minister of Sports and Culture) are accountable to parliament and to the
General Synod of the Church of England 7

Over the course of time, countries such as Scotland, Norway, Denmark and
Switzerland have replaced systems allowing for strong state domination
over the church, with weaker constitutional links, but they have not
entirely dispensed with their state church. Nonetheless, one cannot say
that any of these countries are less democratic or modern. Second, the
absence of a state church does not imply an absolute separation of church
and state. In most countries where the state church was eventually abol-
ished, or where it never existed in the first place, the de facto political and
cultural domination by one church usually persisted, at least for a while. As
aresult, the mutual political and cultural influencing of religion, state and
society generally continued (Bader 2003b: 59-61). For example, in countries
such as Poland, Greece, Ireland, Bulgaria, Romania and Armenia, the ties
between the state, the nation and the dominant church have remained
extraordinarily strong. In the last three, the struggle for independence
against the Ottoman and Turkish Muslims accentuated the ethnic signifi-
cance of the church.
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Text box 2.1 Christianity, church, state and nation in Europe

Struggles and schisms

The dominant and long-term presence of Christianity in Europe is still everywhere clearly
visible. However, the Christian religion has not always been a binding, integrating and
community-building force. The history of European Christianity is deeply scarred by
conflicts between sectarian groups and movements (or groups without any formal church
and/or hierarchy) and the established churches, principally the Roman Catholic, Protes-
tant and Orthodox churches. These three major churches eventually each developed their
own ties with the secular authority, thus obtaining legitimacy. At the same time, there
played out a long struggle between the power centres of the state and the church. From
about the 4% to the 19" century AD, representatives of the secular state authority all tended
to lend direct or indirect support to a system in which one (‘the true’) version of Christian-
ity enjoyed a religious monopoly. Religious uniformity and conformity, especially where it
coincided with the territorial authority of the state, was considered to be in the interest of
the state and its subjects and to reinforce internal order and stability. In this way, the state
was supported and legitimised by the established religious authorities, which also bene-
fited from the unity of doctrine and religious community. This found expression not only
in laws based on religious principles, but also in the institutional entanglement of religion
and state (Sunier 2004). When confronted with religious divisions among the populace
(because of religious splinter groups, territorial shifts, migrations, etc.) the state in the
early modern period usually reacted in one of three ways; either to suppress those oppos-
ing religious views which the church defined as ‘heretical’, or to distance itself from the
established religious church order and shift towards the deviant religious community, or to
tolerate (or ignore) deviant religious interpretations. Before the 19® century, complete reli-
gious tolerance, neutrality or complete suppression rarely occurred, probably because the
Reformation had left a legacy of a deep-rooted fear of revolts and civil wars. It is notable
that the multi-denominational countries of present-day Europe practice all these strate-
gies, partially at any rate, including elements of suppression (as in the case of radical sectar-
ian groups labelled as potentially violent, also towards the state). The legacy of conflicts
between churches and sectarian groups, and the alternating struggles and cooperation
among church, state and nation helps explain the sensitivity in many European countries

of issues concerning church-state relations.

The legacy of schisms which have divided Europe into north, south, east and west is still
apparent in post-1990 reunited Europe. The World Christian Encyclopaedia (2001) distin-
guishes cultural areas with zones where (combinations of) Roman Catholic, Anglican,
Calvinist, Protestant, Lutheran, Orthodox, Armenian and Muslim communities live. The
mono-denominational cultural zones, which include the Lutheran north, the Roman
Catholic south and the Orthodox east, embrace over 406 million of the approximately 681

million European citizens (Madeley 2003).
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Classifications

Numerous systems exist to classify the relation between church and state in the different
European countries. Following Barrett et al., on the basis of formal legal criteria and
perceived existing connections Madeley (2003) discerns three categories:

« states which promote (one) religion or religious institutions (‘religious’),

« states which neither promote nor discourage religion (‘secular’), and

« states which suppress religion (‘atheist’).

According to this classification, in 1980 no less than 22 of the in total 35 European states
fell into the first category (the Vatican, Belgium, Denmark, Finland, West-Germany,
Greece, Iceland, Liechtenstein, Luxemburg, Monaco, Norway, Spain, Sweden, Switzer-
land, Andorra, Portugal, England, Scotland, Italy, Malta, Ireland and Cyprus). Only five
states fell into the second, secular group (Austria, the Netherlands, San Marino, France
and Turkey) while nine were classified as ‘atheist’ (Yugoslavia, the former German Demo-
cratic Republic, Bulgaria, Hungary, Romania, Poland, Czechoslovakia, the Ussr and
Albania). However, most of the then communist states granted a special status to specific
religious traditions, especially those considered historically closely associated with the
nation-state. In Bulgaria, for example, even under communism a law continued to exist
that stated: “The Bulgarian Orthodox Church is the traditional faith of the Bulgarian
people. Itis bound up with their history and, as such, its nature and its spirit can be
considered a church of the popular democracy” (Madeley 2003). At the same time,
however, the state and the communist party closely monitored religious institutions and

activities.

A comparable classification of the relationship between church and state, undertaken in
2000 (covering a total 48 European states) found that 30 states belonged to the first cate-
gory. This increase was due primarily to the ‘transfer’ of former communist countries and
the recently independent states in Central and Eastern Europe from the category of ‘athe-
ist’ to the other two categories. As a result, the secular category leapt from 5 to 17 states,
whilst states justifying the catagorisation ‘atheistic’ disappeared entirely. Interestingly,
the state control of religion in the latter countries was dismantled and, in most cases,
made room for state support, either by means of financing the reconstruction or building

of churches or by making public revenues available to recognised religious societies.

Religious communities, subsidiarity and EU decision-making

The growing significance of EU legislation increasingly attracts various philosophical
movements, such as religious denominations and humanist organisations, into the Brus-
sels political arena. This leads to the familiar pattern of ‘Europeanisation’ and mutual
competition (WRR 2003a). On the one hand, many religious organisations attempt to
safeguard their own national church-state model from European legislation, while on the
other, they search out formal and informal methods to propagate their own, preferred
(national), model at a European level, or at least to make sure, at that level, that people

know they exist.

33



THE EUROPEAN UNION, TURKEY AND ISLAM

34

Formally, European institutions have no role in the relationship between church and state,
since they fall under the so-called subsidiarity principle. This had already been established
in the separate (not legally binding) Declaration 11 of the Treaty of Amsterdam, which
states: “The European Union respects and does not prejudice the status under national law
of churches and religious associations or communities in the Member States. The European
Union equally respects the status of philosophical and non-confessional organisations”

(European Union, Official Journal C 340 of 10 November 1997).

During the preparation of the Treaty, a Commission of Experts of the Bishops’ Conferences
of the EU (COMECE) and the Church and Society Commission of the Council of European
Churches (CEC) failed in an attempt to include a statement to the effect that the particular
model for church-state relations in each member state forms part of ‘the own identity’.
They were more successful, however, in getting Declaration 11 accepted into article I-51 of
the new European constitution. Moreover, par. 3 added the provision: “Recognising their
identity and their specific contribution, the Union shall maintain an open, transparent and
regular dialogue with these churches and organisations” (Provisional consolidated version
of the draft Treaty establishing a Constitution for Europe, 2004).

Informally, the most successful religious groups are either those that utilise so-called
concordats (formulating special rights, social roles etc.) or those belonging to state
churches or having for some time enjoyed recognition by a member state. The CEC and
COMECE are, for example, are invited to the tripartite talks with the European Council that
precede the half-yearly rotation of the European Presidency. Partly because of this and
also because they maintain a staff in Brussels and are fed information from concordat
countries like Germany, the CEC and COMECE have an advantage in ways and means over,
for example, Islamic and humanist groups. The European Humanistic Federation has
recently become more active in lobbying in Brussels and has employed some staff, while
the Russian Orthodox Church and the Ukrainian Catholic Church opened offices in Brus-
sels in 2002 and 2003, respectively. In addition to the European Council and member
states, religious groups also engage in an informal, more diffuse dialogue with the Euro-
pean Commission and a six-monthly meeting with the Forward Studies Unit, the think
tank of the president of the Commission. These dialogues allow for more space for other
groups, as Muslims, Protestant minorities, Buddhists, Hindus, Scientologists, etc.

(Massignon 2003).

Sociologists of religion have developed typologies of institutional and

governmental arrangements, which enable a better understanding of the

diverse patterns of relations between state, society and religion that have

emerged over time. One typology, developed by Bader, identifies four

dimensions of state intervention in religion:

1 the constitutional, legal, administrative, political and cultural links
between church and state;

2 the goals of the state in religious questions;



THE EUROPEAN UNION AND RELIGION

3 the divergent powers (legislative, judiciary and executive) and adminis-
trative levels (federal, state, local);

4 the policy on areas other than those directly related to religion (Bader
2003b: 61-64).

The constitutional links concern the rules on religious freedoms and the
degree to which an established state church, with state obligations
embodied in a constitution, can be said to exist. These obligations may
include appointing or recognising church leaders, paying the salaries of
church officials and collecting taxes destined for the church. The legal and
administrative links range from the general but limited to the highly
specific but comprehensive, depending on the state’s goals. States have
the ability alternatively to suppress, tolerate, protect or actively promote
(certain) religions and have a variety of political instruments at their
disposal (see text box 2.1). For example, most European states offer
special legal or administrative dispensations on the basis of religious
convictions. These include the right to refuse military service, the right to
discriminate against women and homosexuals on the grounds of religion,
and exemptions from Sunday trading laws and building regulations, etc.
They also often grant specific privileges, such as subsidies to religious
organisations, groups and schools. In brief, a state deals with religious
freedoms in different ways, which results in different balances between
competing interests of individual and collective religious autonomy, free-
dom and non-discrimination. Recent developments in immigration,
secularisation, individualisation and the emergence of new denomina-
tions, however, have all forced states to become increasingly pluralistic
and to search for new arrangements between state, society and religious
(minority) groups.

The formal constitutional or legal recognition by the state of a specific reli-
gion or religious community is no guarantee that its members can actually
establish themselves as a congregation — they may encounter local adminis-
trative or political hurdles. For example, in Belgium Islamic worship has
been recognised since 1974. A Royal Decree called for .. .the institution of
(provincial) committees charged with managing the temporal affairs of
recognised Islamic communities” (Waardenburg 2001: 48). Because these
committees never got off the ground and because the Muslims themselves
long contested that state-recognised national body of Muslims as their
representative, actual recognition came only in 1998 in the form of
compulsory state funding of Muslim worship. Conversely, the absence of
formal constitutional or legal recognition does not necessarily mean that
actual institutional, political of cultural development is hindered. In the
Netherlands, for example, even after the 1983 constitutional changes
formally severing the financial ties between church and state, various
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subsidy schemes for prayer areas and Muslim services were nevertheless
established, within the framework of the country’s integration policy.
Since, formally, religious activities may not be subsidised, such subsidies
are pragmatically labelled as social and cultural (Waardenburg 2001: 30;
Sunier 2004). One exception to this rule is the right to special education,
guaranteed in article 23 of the constitution, which protects state funding of
religiously-based education. England does not even have a legal statute
and, as a result, no church other than the Church of England can receive
formal recognition or subsidies. Nevertheless, since the 1980s, many
Islamic prayer-rooms have been registered as charitable organisations,
enabling them to qualify for certain tax benefits. These charity benefits are
also used by countless Islamic socio-cultural institutions and festivals. In
England, however, the establishment of Islamic schools has encountered
more problems than in the Netherlands because of greater local political
resistance (Waardenburg 2001: 63-69).

In Germany, too, the institutionalisation of other religions sometimes
encounters problems. In principle, the state views churches in a positive
light, but it attempts to retain strict neutrality among different religions.
Religious communities that have a permanent character and enjoy public-
law status have the right, enshrined in the constitution, to a church tax
imposed by the state. Moreover, the state can subsidise churches for social
and cultural activities. Efforts by Muslim organisations to obtain this
public-law status, however, have encountered great difficulties. In addition
to the difficulty of proving that they are indeed representative (a problem
also experienced in Belgium and the Netherlands), Muslim organisations
also face political opposition on formal grounds. Some German authorities
use the argument that Muslim migrants are by definition temporarily pres-
ent in the country to deny the permanent character of Muslim organisa-
tions. Other opponents reason that Muslim discrimination against women
is unconstitutional and, therefore, that formal recognition cannot be
granted (Waardenburg 2001: 54-62). Even when the central government
attempts to remain as neutral as possible, decisions involving privileges,
subsidies, taxes, building permits, etc. will also usually, if indirectly, flow
over into the political arena and influence political debate.

Using the four typologies described above, and taking the degree of reli-
gious pluralism into account, it is laicist France that best conforms to the
pure model of separation of church and state.® As will become clear in
chapter 3, notwithstanding some differences, there are interesting similari-
ties between Turkish and French laicism. French laicism still has the scars
of long and bitter conflicts between the state and its religious communities.
Since the Middle Ages, Jews have endured pogroms and exile; in the 16®
and 17! centuries, Protestants were persecuted and even expelled
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(St. Bartholomew’s Night and the Edict of Nantes, respectively), while,
after the French Revolution, Catholics were severely persecuted as ‘hered-
itary enemies of the Enlightenment’. The Congregation Act (1903) only
recognised religious communities after they had applied for a compulsory
licence, that had to be approved by the French parliament. The Jesuit Order
refused to apply, on the grounds that God and not the French parliament
constituted the highest authority. As a result, for many decades, Jesuit
education was not offered in France. Since 1905, there has been legal,
administrative, political and cultural separation of church and state and the
state observes strict neutrality. Religious pluralism formally exists exclu-
sively in the private sphere and the civic domain of civil society, not in the
state. The latter guarantees freedom of religion and conscience and free-
dom to worship, formally without recognising, funding or subsidising reli-
gious services. There is, however, also a formal control-function entrusted
to the Prime Minister, who (except in Alsace-Lorraine) has the right to
propose cardinals and bishops, though the final appointment is left to the
Vatican (Le Goff & Rémond 1992). Nevertheless, for decades now, France
has been unable to avoid the de facto intrusion of pluralism into the public
sphere, though the state has primarily accommodated it as part of its
cultural policy. With the influx of large groups of Muslims, however, the
spectre of France’s turbulent past has again surfaced. At the end of 2003,
the so-called Stasi Commission recommended banning ostentatious reli-
gious symbols in public buildings. This move, though controversial, was
supported by numerous, also religious, groups, who viewd this exercise

of strict ‘neutrality’ as a safeguard for peace, order and religious freedom
(Le Monde 12-12-2003). As one foreign commentator recently observed:
“one must realize that a militantly secular and neutral French republic is
perceived by most citizens as the only possible response to a long and
tormented French past, rife with religious tragedy, a story in which Islam is
simply the latest arrival” (International Herald Tribune 7-1-2004,).1°

Like France, Belgium, the Netherlands, Austria, and Germany have no
state church, but unlike France, they do support religious pluralism in an
administrative, political, cultural and, to a lesser extent, legal sense (for
example, through family law). They recognise and encourage diverse reli-
gious organisations and try to draw them into the administrative, political
and cultural domain, by means of (often decentralised) negotiations, the
provision of information and the creation of advisory bodies. Norway,
Denmark, Finland, England and Scotland combine a relatively weak state
church with a limited degree of administrative, political and cultural
pluralism. They do not accommodate pluralism, either in a fundamental or
alegal sense, but instead employ a pragmatic approach to demands to insti-
tutionalise different religions. The new and candidate EU member states
further increase the diversity of traditions and regulations in Europe.
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2.4

Although their systems differ widely amongst themselves, in conformity
with the political Copenhagen criterion, they have all enshrined freedom
of religion in their constitutions. Even so, it is inevitable that, in practice,
these countries afford a certain privileged treatment to the traditional reli-
gious communities. Several countries, including Bulgaria, Romania and
Lithuania, go even further and exercise a deliberate policy to employ the
dominant religion to bind and build the nation (U.s. Department of State
2002; Jubilee Campaign 2003).

CONCLUSION

According to the principles of the Treaties, the EU is a union founded on
the political and civic values of the democratic constitutional state. It is
emphatically not a union whose (potential) members subscribe to specific
cultural-historical or religious values. All the same, its political-civic union
of values assumes the existence of a state that guarantees the autonomy of
church and state and protects general religious freedoms and rights. How
this autonomy and protection are implemented, and the exact status of
religion, varies widely in practice from country to country. The real posi-
tion of religion in Europe, therefore, cannot easily be defined, whether
employing the minimum conditions of ‘the’ secular European constitu-
tional state, or employing the standard concepts of the still-popular
modernisation theory. This theory suggests that all modern European
states have followed more or less similar development trajectories, all of
which resulted inevitably in the privatisation of faith, far-reaching secular-
isation and the complete separation of church and state. The reality is that
European countries demonstrate divergent, historically determined rela-
tionships between religion, church, state and society, coupled with equally
diverse legal, institutional and political arrangements.

What all this implies, is that there is no unambiguous, fixed European
standard against which the current situation in Turkey can be measured.
Nor are there any a priori reasons to assume that Turkey would, or would
not conform with any of the available European development models.
Furthermore none of these models and none of the situations are
immutable. Changes, either endogenous or exogenous, as the arrival of
new minority groups or the rise and decline of membership of different
churches, will force the state to look again for a reasonable balance among
the diverse interests and values that exist in a democratic constitutional
state. For example, the state may have to reconsider the implications of the
existence of a dominant religious majority for the opportunities for devel-
opment of religious minorities. Similarly, freedom of conscience must be
balanced against equal treatment and equal opportunities, and the need to
protect the position of apostates must be weighed against the autonomy of
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the religious community. In short, there is every reason to examine the
position of Turkish Islam from an historical perspective and to place it in
the context of a dynamic equilibrium between state, politics and society.
This will be the subject of the following chapter.
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NOTES

1 A few examples may illustrate this. At the time of the Greco-Persian wars

(s century BC) the word ‘Europe’ regularly appeared as a territorial

concept. It referred to an area to the north of the Greek states, inhabited by
‘barbarians’, and it was clearly distinguished from the Greek and ‘Asiatic’

Persian regions by language, customs and values (McCormick 2002: 31).

On classical maps, the eastern border of Europe was delineated by the river

Don. In the heyday of the Roman Empire (200 BC-400 AD) a large part of
this ‘Europe’ was, for the first time, brought under a common administra-

tion, but the empire’s centre of gravity lay in the region of the Mediter-
ranean, including parts of North Africa and the Middle East.

2 The modified article 7 of the Treaty of Nice is as follows:
1 “On areasoned proposal by one-third of the MS [member states], by the

European Parliament or by the Commission, the Council, acting by a
majority of four fifth of its members after obtaining the assent of the
European Parliament, may determine that there is a clear risk of a seri-
ous breach by a Member State of the principles of liberty, democracy,
respect for human rights and fundamental freedoms and the rule of law
(Art. 6, par.1 EU), and address appropriate recommendations to that
State. Before making such a determination, the Council shall hear the
MS in question and acting in accordance with the same procedure, may
call on independent persons to submit within a reasonable time limit a
report on the situation in the MS in question.”

The Council regularly checks whether the motivations for its finding are
still present.

The European Council, consisting of heads of state and government
leaders, can, unanimously, acting on the proposal of one-third of the
member states or of the Commission, and once the European Parliament
has consented, diagnose a grave and ongoing violation of the principles
stated in Article 6, par. 1, by a member state, after having requested the
member state in question to submit its reactions.

When this has been determined, under paragraph 2, the Council, acting
with a qualified majority, may suspend certain rights deriving from the
application of this Treaty to the member state in question, including the
voting rights of the representative of the government of that member
state in the Council. In doing so, the Council shall take into account the
possible consequences of such a suspension, upon the rights and obliga-
tions of natural and legal persons.

The obligations of the member state in question arising from the Treaty
shall continue to be binding on that member state.

The Council, acting on a qualified majority, may decide subsequently to
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modify or revoke measures taken through paragraph 3, in response to
changes in the situation that led to their being imposed.

5 For the purposes of this article, the Council shall act without taking into
account the vote of the member state in question. Abstentions by
members present, either in person or represented, shall not prevent the
adoption of decisions referred to in paragraph 2. A qualified majority is
described as the same share of weighted votes of the members of the
Council in question as laid down in article 205, par. 2, of the Treaty
establishing the European Community.

This paragraph shall also apply in the event of voting rights being
suspended pursuant to paragraph 3.

6 For the purposes of paragraphs 1 and 2, the European Parliament shall act
by a two-thirds majority of the votes cast, representing a majority of its
members.”

However, it is a condition that the member states agree on what a ‘serious

breach’ entails.

This also results from the obligations in article g of the European Conven-

tion on Human Rights (1951) in respect to freedom of thought, conscience

and religion: “1. Everyone has the right to freedom of thought, conscience
and religion; this right includes freedom to change his religion or belief and
freedom, either alone or in community with others and in public or
private, to manifest his religion or belief, in worship, teaching, practice and
observance. 2. Freedom to manifest one’s religion or beliefs shall be subject

only to such limitations as are prescribed by law and are necessary in a

democratic society in the interests of public safety, for the protection of

public order, health or morals, or for the protection of the rights and free-

doms of others” (European Union, Official Journal C 80 of 10 March 2001).

The outcomes of these four historical processes can be characterised, in

line with Bader (2003b: 58), as: 1. complete monopoly: all Catholic or

Orthodox member states; 2. duopoly or segmented pluralism: Protestant

states with a substantial Catholic minority (60-40 per cent); 3. qualified

pluralism: more pluralist; competition exists between the established
church and a substantial group of ‘dissident communities’, both outside
and inside the state church; 4. complete pluralism: full competition among
all religious communities.

In the Netherlands, the very first parliament, the National Assembly,

proclaimed in 1796: “We shall not tolerate any privileged or ruling Church

in the Netherlands.” The constitution of 1848 finally terminated the
constitutional privileges of the Dutch Reformed Church and, in 1871, the

Ministry of Worship was dissolved. A subsequent constitutional amend-

ment in 1917 and the Education Act of 1920 granted a large measure of

autonomy to religious communities. The 1983 constitutional reform
severed the financial ties between the state and the churches (including the

payment of religious functionaries) (Sunier 2004).
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The extent of the legacy of the state church in England only became clear to
most English in 2002. On the eve of Queen Elizabeth II’s golden jubilee,
The Guardian newspaper launched a campaign to repeal or amend the 1701
Act of Settlement, according to which only Protestant heirs of princess
Sofia of Hanover could ascend the throne. Repealing this Act proved to be a
complex matter, since it involved eight other, related, acts as well as the
comparable legislation of at least 15 Commonwealth countries (Madeley, to
be published).

That same year, a successor for the Archbishop of Canterbury also had to be
found. According to law, the Prime Minister should appoint one of the two
candidates nominated by the Crown Appointments Committee. The
appointment itself is done by the Queen, who, in her capacity as head of
the church, had sworn to uphold the Protestant state religion of England
when she was crowned. Once elected, the Archbishop must take his place
in the House of Lords alongside the other 25 bishops (the Lords Spiritual).
England had only given the ECHR a legal basis in 1998, but this now
implied that that the discrimination on grounds of religion embodied in
the Act of Settlement was no longer legal. The Guardian described the Act
of Settlement as “part of the complex web of arcane legislation that binds
the monarch to and government with the Church of England,” and saw the
1998 legislation as a possible step towards abolishing the state church.
However, some bishops including the out-going Archbishop, called the
state church “an essential bulwark of British society” (quoted in: Madeley,
forthcoming). These examples of the entanglement of church and state
could easily be considered somewhat eccentric expressions of the English
love of tradition. However, elsewhere in Europe, the relationship between
religious institutions, state and society —in all its variants — is also firmly
on the political agenda.

The French Stasi Commission sees the concept of laicité as based on three
inextricably related values: freedom of conscience, equal rights in the spiri-
tual and religious domain and neutrality of political power. In the words of
the Commission: “L’égalité en droit prohibe toute discrimination ou
contrainte et I’Etat ne privilégie aucune option. Enfin le pouvoir politique
reconnait ses limites en s’abstenant de toute immixtion dans le domaine
spirituel ou religieux. La laicité traduit ainsi une conception du bien
commun. Pour que chaque citoyen puisse se reconnaitre dans la
République, elle soustrait le pouvoir politique a I'influence dominante de
toute option spirituelle ou religieuse, afin de pouvoir vivre ensemble.” See
also: http://www.laic.info/Members/webmestre/ Folder.2003-09-
11.4517/rapport-stasi.pdf.

As associations culturelles, for example, religious communities can enjoy
certain tax benefits and qualify for subsidies (Waardenburg 2001: 71).

The conclusions of the Stasi Commission not only led to heated discus-
sions in France, but also in other EU countries like the Netherlands. The
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French embassy in The Hague felt this was sufficient reason to discuss the
theme on its own website, under the title: “Debate about laicité:
Frequently Asked Questions.”
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3.1

3.2

TURKISH ISLAM AND THE EUROPEAN UNION

TURKISH ISLAM AND THE EUROPEAN UNION

INTRODUCTION

Many arguments against Turkish EU membership assume that ‘Islam’ and
‘Europe’ are two different entities that are historically only distantly
related. Such arguments usually see Muslims as a new group of postwar
immigrants and their immediate descendants, who have increasingly
appeared as adherents of Islamic fundamentalism. Such views embrace
crude generalisations, in which the West and Islam are synonymous for
separate civilisations that are basically incompatible. According to Samuel
Huntington (1993, 1996), it is exactly between these two ‘civilisation
blocs’ that armed conflicts will increasingly occur. His hypothesis
confirms the characterisation of Muslims as a single group of traditional
and possibly fundamentalist believers, antagonistic to the West. Islam
appears as an antidemocratic religion, opposing, among other things, the
separation of the state and religion. Muslims would like nothing better
than to reverse this separation wherever it exists, and to introduce the
shari’a, the Islamic law. From the perspective of this ‘clash of civilisa-
tions’, a Muslim country like Turkey can never be part of the EU, at whose
core lie the values of democracy, respect for universal human rights and
the rule of law.

This chapter examines how, since the founding of the modern state, Turkey
has interpreted the secular democratic constitutional state, both formally
and actually. It begins by examining how far the secular state is historically
embedded in Turkey (section 3.2). It then explores how, since the 1950s, the
Turkish state has dealt with the rise of explicitly Islamic political move-
ments (section 3.3), as well as the attitude of Turkish state-Islam towards
the freedom of religion (section 3.4). Finally, the chapter explores the rela-
tionship between, political Islam and, in turn, democracy, human rights
and violence (sections 3.5, 3.6, and 3.7 respectively).

THE SECULAR STATE: HISTORICAL FOUNDATIONS

Historically, the area we now regard as Europe has virtually always been
home to Muslims. There has been a century-long Muslim presence in
Greece, and for long periods the Ottoman Empire occupied an area most
people now regard as European territory. Europe’s relationship with the
Ottoman Empire, with present-day Turkey at its centre, was marked by
long intervals of hostility and warfare. These form the basis of Europe’s
deep-rooted hostile image of Islam, an image that, incidentally, reinforced
the construction of Europe’s own identity (Zemni 2002). However, the
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relationship was equally marked by periods of mutual cooperation and
reciprocal influence.

In many ways, the present Republic of Turkey serves as testament to this
European influence, to which it has explicitly opened itself since the foun-
dation of the modern state. Protecting the state from religious interfer-
ence is pursued almost as rigorously in Turkey as it is in France, which
reconfirmed its role as undisputed European champion of laicité in the
beginning of 2004 by banning ‘ostentatious religious symbols’ in public
education. The French model of laicism, that completely insulates the
institutions of the state from religious influence, served, to some extent,
as a blueprint for Turkey, and this has often translated itself into similar
standpoints, such as banning headscarves in government buildings and at
public functions.

The protection of the state from religious influence is so strict, that the
European Parliament has urged the Turkish government to adopt “a more
relaxed attitude towards Islam and religion in general” in order to reduce
intolerance and violent religious extremism (European Parliament 2003).
Here indeed lies a paradox where the secular Union demands that the
government of a Muslim country adopt a less laicist stance. The countering
of religious influence on the state in Turkey, however, goes much further
than it does in most EU member states. Indeed, secularism has gone so far
that it appears as though Islam is subordinated to the state. It is almost the
inverse of a theocratic state, where the public sphere is subordinated to the
religious authority. Ironically, it is this theocratic model, currently prac-
ticed in Iran, which the West considers the primary problem of political
Islam.

The present Turkish government, led by a party of Islamic persuasion, is
strongly in favour of EU membership, not least because it sees the Union as
a guarantor of the religious freedoms against the state and the army (see
below). It supports the EU’s demand for a more relaxed attitude towards
Islam, but it has to tread cautiously. It has to take account of anti-Islam
sentiments prevalent among EU citizens, and maybe also their govern-
ments, as well as those of the Turkish establishment, especially in the state
apparatus, the military and the judiciary. The practice of the separation of
state and religion, cherished by that establishment, goes back a long way.
The secular character of the state also enjoys wide acceptance. However, as
will be shown below, controversies especially over the social and political
role of Islam still occur.

The so-called Kemalist state ideology of Turkey is based on the philoso-
phies developed by Mustafa Kemal Pasja (later Atatiirk), the first president
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of the Republic of Turkey (1923-1938). His ambition was to modernise the
nation and, thereby, launch Turkey into mainstream Western culture. It
was not that he was anti-Islam, but he viewed ‘true Islam’ as a rational and
natural religion. Individual believers needed no mediation between man
and God. Following this logic, Atatiirk, viewed religious institutes as the
caliphate (administration of the Muslim community) and the ulema (reli-
gious scholars) as obstacles to this end; he abolished the former and placed
the latter under state control. Movements operating outside the state’s
control, such as the popular mystic Sufi orders, were prohibited. Family
law, the only area of law at the time still based on the sharia , was abolished
and reformed along the lines of the Swiss civil code. Constitutionally,
Turkey became a secular state and Atatiirk gave it a central role in the coun-
try’s modernisation. After the Second World War, the military would
increasingly usurp this role. The modernisation mission, which was resis-
ted by parts of the population, also assumed the nature of a cultural offen-
sive. This involved the banning of Islamic symbols, including the tradi-
tional headdress of women and men, from public life, and the closure of
training centres for clergy and of the theological faculty.

In their study, Ziircher and Van der Linden point out that this secularisa-
tion did not begin in the 1920s with Atatiirk. Rather, these reforms formed
the conclusion of almost a century of secularisation of state institutions.
Nor can we characterise the pre-reform situation as a theocracy, though
that remained the ideal among Islamic legal scholars of the time. While still
officially considered Islamic, in practice the Ottoman state had, of old, a
secular administration. Moreover, the Islamic legal system itself had only a
limited scope and was mainly concerned with family law and contract law.
The administration of the vast Ottoman empire obviously required afar
wider scope of legislation than this. The ulema’s only task was to check
that these other rules conformed to religious law. The ulema’s main func-
tion, therefore, was to provide a religious legitimisation for policy. Islam
was thus a cultural and political bridge between the state elite and the mass
of the population. This double-sided nature of the Ottoman Empire, the
decision-making autonomy of the sovereign and its religious legitimisa-
tion, sparked a modernisation movement already in the 19 century. After
a series of setbacks, the state institutions were modernised on the Euro-
pean model, with new codes of law, new courts etc. France, in particular,
served as a model, and these innovations were designed on laicist princi-
ples. The Ottoman Empire began to transmute into a modern state.
Although modernisation was still accompanied by explicit references to
religious law, in reality an elite emerged with a materialistic, scientific and
secularised worldview.
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In 1848, as elsewhere in Europe, the principle of the (divine) sovereignty of
the ruler came into dispute. These controversies also involved the search
for new forms of legitimacy, including nationalism (‘Osmanism’) and
democracy (and citizenship). In 1876, the first constitution was agreed, and
elections were held for the first Ottoman parliament, which guaranteed a
proportional number of seats for the non-Muslims who comprised 40 per
cent of the Empire’s population. Incidentally, the timing of these develop-
ments towards democracy more or less mirrored that of large parts of
Western Europe. The constitution made no mention of state religion, and
although Islam-inspired arguments were used in parliamentary debates,
the core message remained: democracy is inherent in Islam.

After the Ottoman defeat by Russia, the Berlin peace treaty (1878) required
the Empire to relinquish territory, with the result that the share of the
Muslim population in the remaining territory steadily increased. The
earlier political liberalisation now faced an ideological backlash, designed
to create a new identity among the Muslim citizens, and to add a new
mystique and authority to the sultanate. This new nationalism, coloured
with strong religious tints, mobilised Islam as a social cement and as a
means of reinforcing state power. It resulted, under sultan Abdiilhamit I1
(1876-1909), in far-reaching state intervention in the contents and propa-
gation of religion. The state also assumed new responsibilities in educa-
tion, communication and transport. Ziircher and Van der Linden see this
period as extremely important in shaping views on the role of the state,
which would later carry over into the creation of the Republic.

The revolution of 1908 by the “Young Turks’ witnessed the restoration of
the constitution and parliament and the end of the sultanate. In substance,
however, the national revival envisaged by the Young Turks represented a
continuation of Abdiilhamit II’s ideology. It, too, aimed at enhanced state
power, centralisation and standardisation, using the Islamic identity as a
social cement for the population. This emphasis on Islam in the nationalist
ideology was further reinforced by the Balkan war, in which the Ottoman
Empire was attacked by four Christian Balkan states. The Young Turks
propagated a modern Islam with an open attitude towards science; an
Islam purged of the superstition of the Sufi sheiks and the conservatism of
the ulema. Numerous measures were introduced to reduce the role of reli-
gious institutions in education, law and hospitals, and to replace these by
increasing state control. Atatiirk and his supporters belonged to the radical
wing of the Young Turks. The Kemalist movement they developed, built on
and advanced the programme of the Young Turks, and the founding of the
Turkish Republic in 1923 gave them the opportunity to put these ideas into
practice.
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Until the Second World War, measures gradually promoting secularisation
and efforts at state and nation building, were all imposed from above. They
proved particularly popular among the urban population. However, the
new power centres could not afford to ignore Islam. After all, Islam was
embedded in the beliefs and vocabulary of an increasingly Muslim popula-
tion (the consequence of territorial losses and population swaps after the
Balkan Wars). Even so, it was always the needs of the state that controlled
the institutional framework and determined the political role that Islam
could or should play. This hierarchical and paternalistic ordering of society,
and the enforced modernisation it enacted, found counterparts in Western
Europe between the wars.

Samuel Huntington (1996: 91-3) characterises Turkey’s assimilation of
European (especially French) political ideas, such as the separation of spiri-
tual and worldy power, as borrowing, thus implying that they lack depth
and internalisation. In his eyes, such political institutions are alien to
Turkey, and therefore less well-embedded than those in Western Europe.
Our historical sketch above, however, observes that, on those issues essen-
tial for EU membership, there are important similarities with Europe, and
sometimes almost parallel developments in Turkey and Europe. The fading
power of the sovereign, the rolling back of the influence of religious insti-
tutions over the state, the changing forms of legitimising of the power
centre, the continued influence of the legacy of the French Revolution and
the Napoleonic era, the emergence of democracy —all these processes have
also occurred in Turkey, not significantly later than in Western European
states. It is true that Turkey copied much from Western Europe, from
countries such as Switzerland, Belgium, Germany, Italy and especially
from France (Kogak 2003). This is hardly surprising since Western Europe
included most of the then world powers. Just as the United States today, so
in the 19t century European powers formed the obvious points of refer-
ence. France was a major source of inspiration on constitutional questions
for many countries, besides Turkey. The Netherlands, for example, based
its own constitution on both German and French models and ‘imitated’
many French laws and institutions, and this ‘borrowing’ has not dimin-
ished their internalisation. The same applies equally to Turkey (see Ziircher
and Van der Linden this volume).

SECULAR STATE AND POLITICAL ISLAM

After the Second World War, the Kemalist top-down model of cultural
and political modernisation, in which Islam was marginalized as a reac-
tionary bulwark, made way for a model that allowed more scope for
bottom-up influence. Partly through fear of the communist Soviet Union
and partly under American influence, in 1946 Turkey turned to the demo-
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cratic path and introduced multi-party democracy. The many rural voters,
barely touched by Kemalist modernisation, now became a relevant factor;
so too did the opponents of Atatiirk’s authoritarian de-Islamization in
political and public life (Erdogan 1999). Initially this brought to power
non-religious political parties, who were more tolerant towards Islam, and
the government took steps to reintroduce Islamic education at schools,
establish courses for preachers, allow the call to prayer to be made in
Arabic, etc. These changes were viewed with great suspicion by the Kemal-
ists and by the army, which after 1960 began increasingly to see itself as the
guardian of Atatiirk’s legacy (Yesilkagit 1997). Heavily seeped in a faith in
state sovereignty, they both had difficulty accepting the possible conse-
quences of popular sovereignty. However, neither the non-religious
Democratic Party nor its successor, the equally non-religious Justice Party,
questioned the secular nature of the state control of mosques and muftis
(advisors on matters of faith). Ziircher and Van der Linden suggest that the
postwar period has seen two opposing interpretations of secularism: the
Kemalist vision which saw secularism as a safeguard for freedom of
thought against Islam, and a more neutral secularism that wanted to
protect the state from religious influence, but expected the state to respect
freedom of religion. In the words of Siileyman Demirel of the Justice Party:
the state should be secular, but this does not mean that the individual
should be as well.

Since the 1960s, a political movement has been emerging that is explicitly
based on Islamic principles. This new phenomenon was not so much a
reflection of greater piety as a result of socio-economic developments
(Ztrcher and Van der Linden, this volume). It is hardly a surprise that this
movement appeared on the political stage as soon as the democratic system
gave it the opportunity to do so (also see Erdogan 1999). The movement, in
which Necmettin Erbakan played a central role, articulated the ideals of
small entrepreneurs and traditionally-minded citizens who, unlike the
workers and industrialists, considered themselves unrepresented in the
existing political spectrum. The Islamic elements of its political program-
me (the ‘National Vision’, or Milli Gériis) concentrated on strengthening
ethics and morals in education and upbringing, fighting usury and corrup-
tion, abolishing articles in the constitution and criminal law that penalised
the political use of religion, and freeing religion from state control. The
Kemalist principle of equal rights for men and women - such as the voti