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1 Introduction

This chapter contrasts the evolution of secular models in two post-Ottoman Mus-
lim-majority countries in Europe – Turkey and Albania. Both countries, and their
respective secular models, have historically developed under the heavy influence
of European ideals. Their secular arrangements, established especially during
their founding moments in the early twentieth century, reflected these new
states’ engagement with modern European concepts such as nation- and state-
building, central-state authority, and rational differentiation between state and
religion. They also reflected the urge the builders of these new states felt to se-
cure their identities as European states by downplaying and controlling the con-
tested role of Islam in a lukewarm, and predominantly Christian, European geo-
political context. Furthermore, secular arrangements in these countries were
affected by their peculiar social-demographic, ideational and historical-institu-
tional settings. For example, many Turkish practices simultaneously dismantled
and built on late-Ottoman institutions, and Albanian practices tried to maintain
interreligious equality. What kind of secular models did Turkey and Albania de-
velop under the influence of Europe? How do these models relate to European
secular ideals? What are the institutional devices to discipline and manage
the role of Islam? And how have Islamic actors operated within these models
– adapted to, contested but also benefited from existing institutional frame-
works?

Our analysis follows in four parts. The first part summarizes the main fea-
tures of contrasting secular traditions within European modernity – civic repub-
lican and liberal traditions. The empirical part investigates the founding arrange-
ments and modification of secular systems since the creation of independent
states in Albania and Turkey. The second part outlines the features of what we
call the state-engineered republican model of secularism, which was institution-
alized during the founding moment of both post-Ottoman independent states: 1)
selective exclusion of religion from the public sphere; 2) state control of Islam
through religious hierarchies; and 3) establishment of an official Islam at
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home with secular, nationalist and reformist ideas. The third section traces dif-
ferential modifications of foundational secular models after the Second World
War, when communist Albania moved towards the ban of religion, while Tur-
key’s plural politics led to increasing accommodation of Islam. The last part
then investigates how revived Islamic actors, after liberalization of the religious
sphere in Albania and the success of Islamic parties in Turkey since the 1990s,
have navigated the secular system to expand their respective political claims.

By comparing these cases in a long-term perspective, we can, specifically, ex-
amine how organized Islamic actors in Turkey and Albania relate to state-engi-
neered secularisms and how they contest, conform with, and try to transform
these models. Since the pro-Islamic Justice and Development Party (AKP) as-
sumed and consolidated its power in the 2000s, the case of Turkey gives us
the opportunity to examine what Islamic actors do when they actually govern
and enjoy the capability to reshape state-engineered secularism. The case of Al-
bania, where the revived Albanian Muslim Community has established an alli-
ance with state structures, allows us to analyze how centralized hierarchies
work to maintain stagnant state-controlled features of secularism. In particular,
we would like to know to what extent they try to dismantle, instrumentalize, or
reform the inherited Republican model in a liberal or more pluralist direction.

2 Models of secularism

The extensive and growing empirical research on the actual practices of secular-
ism indicates that very few countries have effectively realized, or, for that matter,
pursued, a strict separation between religion and state.² Instead, the institution-
al and political arrangements that regulate the relation between state and reli-
gion reflect a mixture of separation, interaction, cooperation, and enmeshment
between the two. Socio-political conditions of time and place inform various sec-
ular arrangements,which vacillate somewhere between two broad ideal-type tra-
ditions, each proposing different political projects and related institutional sol-
utions within the context of European modernity: civic-republican and liberal
traditions.³

The civic-republican tradition is rooted in Enlightenment ideas, which con-
sider religion as a source of dogma and tutelage over individual reason and au-
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tonomy. Constitutive ideas of the Enlightenment such as critique, emancipation,
freedom and progress suggest the negation, and, to some extent, reformation of
religion by reason. As a social model, the civic-republican tradition encourages
secular modernization and heavy social engineering. In terms of the religion and
state relationship, it inspires strictly separationist, hostile or reformist attitudes
vis-à-vis religion. As a political-institutional model, it supports the emergence of
a dominant and often interventionist state that monitors and controls expres-
sions of faith, particularly in the emancipated and rationalized public arena.

By contrast, the historical origins of the liberal view of secularism lie at the
post-Reformation religious wars and the way they were settled. In the context of
religious conflict and struggle, it became necessary to find a ground for regulat-
ing the public domain in a way that allowed different sects to coexist peacefully.
The liberal view claimed that such a ground could only be based on “an inde-
pendent political ethic.”⁴ Accordingly, the state should safeguard this independ-
ent political ethic and, normatively speaking, should be neutral vis-à-vis differ-
ent religions and sects. As a social model, the liberal tradition inspires a process
of bottom-up rather than state-led modernization. In terms of the religion-state
relationship, it induces neutral independence and mutually respectful relation-
ships. And, as a political-institutional model, it engenders non-interventionist
state institutions based on “twin tolerations” between state and faith.⁵ In its lib-
eral sense, secularism is associated with religious plurality and tolerance. Any
attempt at putting society under the principles of a comprehensive doctrine
would mean injustice to the plurality of ideas, beliefs and conceptions of the
good life, which characterizes modern societies.⁶ The basic principles for co-ex-
istence of plural ideas, therefore, should be state impartiality vis-à-vis particular
religious doctrines.

These two traditions constitute “ideal types” and individual states may com-
bine features of both. Furthermore, although these two traditions provide differ-
ent justifications and formats of secularism, they also have commonalities. They
claim to uphold freedom of conscience and both suggest that separation of the
state from religious doctrine and some insulation of the public sphere from mu-
tually exclusive and absolutist religious assertions are common goods. For the
sake of tolerance and plurality, or for the sake of national homogeneity, state
sovereignty and emancipation from dogma, there must be some regulation of
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or at least voluntary self-restraint in public space so that religious dogmatism
can be controlled and disciplined. However, whereas the civic-republican
model would like to render religion a private matter and keep it outside the po-
litical realm altogether, the liberal model is more tolerant of public religions and
seeks to promote a pluralist and tolerant political culture and civil society.

3 The republican model during the founding moment of
independent states

From the eighteenth century on, the Ottomans launched a series of ambitious re-
forms to modernize and centralize the state and to move from indirect to direct
rule in order to militarily and financially compete with other European powers.⁷
These reforms were led by a new class of Ottoman military and civilian bureau-
crats endowed with western-style education, whose powers expanded at the ex-
pense of the official Ulama class.⁸ In the second half of the nineteenth century,
the reforms increasingly took on the character of a top-down state-led modern-
ization in addition to some autonomous societal modernization triggered by in-
tegration with global markets. Islam and the Islamic clergy adapted to these
processes in various ways. At the same time, they were variably seen as barriers
and at times as vehicles and agents of mobilization for modernization and for
constructing an overarching identity.⁹

Ottoman modernization attempts, however, reinforced the centrifugal ten-
dencies among the empire’s vastly diverse people and regions. The weakening
of the Empire in the nineteenth century made way for competing European con-
cepts of the organization of modern nation-states, and related principles of reli-
gious organization, across the post-Ottoman political space. New entities that
emerged out of former Ottoman territories became active in constructing national
uniformity and consolidating central state authority as the basis of new modern
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nation-states in- the-making.¹⁰ Attempts by post-Ottoman political entrepreneurs
to agitate for national unity and to ‘secure the state’ were the liveliest in compo-
site areas, where religious, ethnic and national belonging remained the most
fluid. During the founding moment of post-Ottoman nation-state building, reli-
gion was thus used and sacrificed for the grand political project of demarcating
new nations, enforcing state authority, consolidating borders, and excluding oth-
ers.

In the cases of Albania and Turkey, which became the only Muslim-majority
countries in a rather unfriendly European geopolitical context, managing reac-
tionary Islamic impulses was another key pillar of the modern nation-state proj-
ect. In the eyes of the nation- and state-building elites, Islam as the faith of the
majority had to be curtailed, but also utilized in order to boost state legitimacy
and national unity. Indeed, re-arrangement of the state-religion relations at the
founding moment of independent states targeted particularly the privileged role
of Islam.

The reorganization of the religious sphere in the function of the states’ goals
of ensuring national unity and a centralized authority led to the creation of a
similar top-down republican model of secularism, which consisted of three pil-
lars. First, state elites pursued large-scale reforms to separate and minimize, or
banish religious influences from the public political sphere. Second, the envi-
sioned differentiation between state and religion entailed close state supervi-
sion, particularly through the creation of nationalized state-controlled religious
hierarchies operating under state regulations. Last but not least, state authori-
ties, in line with the European modernization project, intervened to make sure
that their religious intermediaries adapted to the new reality of “modern
times” and pursued the path of state-led modernization.

The founder of the Turkish Republic, Kemal Ataturk (1881– 1938), used the
muscles of the authoritarian state to install the secular model. The main goal
of the Kemalist project was selective exclusion and instrumentalization of Is-
lam’s public role and control of the clergy. To this end, reforms made during
the 20s and 30s abolished the Caliphate, removed Islam as state identity, and
replaced the latter with the constitutional principle of secularism. Kemalist elites
also secularized the legal and educational system and marginalized religious ed-
ucation in an effort to educate “rational citizens.”¹¹ A 1934 law prohibited the
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public use of certain outfits and titles signifying traditional religious authority.
Religious courts were dissolved, and traditional religious foundations (vakfs)
were brought under government supervision. A number of other changes fol-
lowed, such as the westernization of the alphabet and calendar, universal suf-
frage for both sexes, and the adoption of secular civil and penal codes based
on Swiss and Italian models. Kemalist reformers also capitalized on the former
Ottoman millet system of organization to establish tighter controls over Islam.¹²

The Ottoman office of Sheikh ul Islam was reorganized into the directorate of Re-
ligious Affairs (Diyanet), operating under close state supervision and indeed
helping state elites to discipline “Islamic” impulses. Secularism thus entailed
“the establishment of an official religious establishment in the form of a subor-
dinate government agency.”¹³ By monopolizing the regulation and control of re-
ligion, Kemalists tried to minimize religious reactionary movements but also to
utilize Sunni Islam to attain social cohesion and reinvent the new Turkish na-
tion.¹⁴ Indeed, Diyanet was tasked with the job of inculcating society with “cor-
rect” Islam, that is, a rational and nationalized official doctrine devoid of “super-
stition” and at home with a Turkish and secular, “civilized” European state.

In the case of Albania, the authoritarian regime, led by Zog (1922– 1939), pur-
sued similar reforms to marginalize Islamic influences from the public sphere;
state jurisdiction was completely detached from Sharia or any religious influen-
ces; Islamic lawyers, Kadis, who for centuries had regulated family disputes,
were abolished; religious authorities were stripped of any role in state structures;
religious education was gradually nationalized and cleansed of religious cours-
es; and the public wearing of religious symbols, including the veil, was banned
by law.¹⁵ Quite similar to the Turkish case, the post-Ottoman Albanian state also
pressured religious communities to reorganize into easy-to-control central asso-
ciations, operating under state jurisdiction and control. The Muslim community
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of Albania (MCA), founded in 1924, was recognized by the state as the only agen-
cy with authority over all affairs pertinent to the community of Muslim believers.
The organization adopted new statutes and bylaws in compliance with modern
state legislation; severed all previous administrative and financial links with the
supranational authority of Sheikh-ul-Islam in Istanbul; and dissolved old struc-
tures such as the Sharia Council, in favor of elected structures.¹⁶ The state further
controlled key religious appointments and approved their finances. Additionally,
the Albanian state made sure that the Islamic community adapted to the de-
mands of the new age, which meant the embracing of “modern principles” of
European progress and civilization, where Albania now belonged.¹⁷ State-led re-
forms thus contributed to consolidate what can best be called a state-controlled,
national, patriotic and progressive Islam.

Despite similar secular arrangements to discipline and frame the role of re-
ligion, the different composition of population in Albania and Turkey informed
various solutions to boosting the Muslim majority as a source of nation-state
unity. In the case of Albania, whose population included a mixture of Muslim
and Christian denominations, the state pledged religious neutrality and pressed
for an ecumenical model as the only way to pacify and keep together separate
religious communities. Accordingly, all religious communities present in the Al-
banian territory enjoyed the same rights and duties and were similarly restruc-
tured into central organizations working in collaboration with the state. In the
case of Turkey, which by 1923 presided over a rather homogenous Muslim pop-
ulation, the state advocated Muslimness as a source of common national identi-
ty.¹⁸ The tiny population of recognized non-Muslim minorities was given reli-
gious and cultural-educational autonomy, but suffered from severe
discrimination – alongside non-Sunni Muslim Alevis – because they were per-
ceived as not fully loyal to the Turkish state. A unitary state, unitary society,
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and unitary identity have been the backbone of the official secular ideology in
Turkey.¹⁹ Such diverging approaches toward existing religious communities
and the place of an Islamic majority inculcated diverse socio-political attitudes
toward religious diversity, pluralism and tolerance. Albania has upheld equal
treatment and respect for religious diversity as the main value of its secular ar-
rangements. Turkey, instead, has institutionalized a Sunni bias at the expense of
religious plurality in its founding model of secularism.

4 Modifications of state-engineered secularisms

While both countries were launched on similar paths of secularism, state-engi-
neered secularism was modified differently in Turkey and Albania in post-
World War II. In the case of Albania, which in the period between 1949 and
1990 experienced one of the strictest communist regimes, state control mecha-
nisms were reinforced in the direction of hostility, which went as far as the
total ban of religion as a social and moral institution.²⁰ By contrast, after
World War II, Turkey transitioned to a multiparty democracy, which led to the
moderation of state-controlled secularism and more accommodation vis-à-vis
Islam.²¹

In Albania, the communist regime built on the main pillars of the post-Otto-
man independent state ideology – national unity, centralized state authority, and
modernization – but it relied on extreme dictatorial means to ensure cooptation
of religious communities into the totalitarian project of social and state engineer-
ing. Once in power, the communist regime assaulted all religious institutions as a
threat to the party’s ideology and its total monopoly of power, a process which
managed to interrupt the evolution of religious life, thus halting and weakening
rather than altering the arrangement of the religious sphere. During its first
years, the communist government resorted to depriving religious actors of
their properties and sources of revenue, forbidding religious education, appoint-
ing party cronies in all religious posts, and censuring religious publications.²² In
1949, the government made mandatory for all religious bodies “to profess loyalty
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to the party and People’s Republic.”²³ Any resistance on the part of the clergy
provoked harsh retaliation, including indictment and sentencing to long years
in prison for the highest hierarchy of the clergy. By the mid-60s, the regime
launched a final attack to eradicate religion after the model of China’s cultural
revolution; religious institutions were banned by law, religious infrastructure
was destroyed or converted to other uses, and even the practice of religion in
the privacy of one’s home was deemed a criminal act.²⁴ The 1976 constitution of-
ficially endorsed the statement that the state “supports atheist propaganda,” an
acknowledgement which signaled the total abrogation of religious organizations
and closure of all objects of cults, until the collapse of the communist system in
1990.

With the first free elections in 1950, Turkey transitioned to multi-party poli-
tics, which opened up important opportunities for Islamic actors to participate in
the political-economic process and demand modification of existing secular ar-
rangements via engagement with government agencies, and even power-sharing
in coalition governments.²⁵ It also brought about a moderation of secular actors
and institutional controls, further differentiating the Turkish case from the civic-
republican model.²⁶ Many of the religious communities, which had survived the
struggle for national unity during the early years of the republic, flourished dur-
ing the establishment of multi-party democracy. They eventually became the
springboard of political Islamism, alongside the gradual emergence of an Islam-
ic-minded conservative middle class, a process that gained momentum after the
1980 military coup and economic liberalization. Initially, Islamic communities
had an ambiguous relationship with party politics, often shunning it as divisive
and morally corruptive. But, with time they became politically active and allied
with economically progressive and culturally traditionalist center-right parties,
although they shunned organic links with one single party.

The influence of Islamist ideologies in the world, and dissatisfaction with
what center-right parties had delivered for pious Muslims, led to the mobilization
of openly political-Islamic parties, which further challenged the established con-
tours of secularism, particularly regarding banishment of Islam from the public
political sphere. Yet, bringing religion into the public sphere does not curtail
state control over religious space or its restrictions on that religiosity. Neither
does it liberalize the state-organized religious sphere. In fact, Diyanet, as the
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main institution in charge of controlling and imposing religious morality, has
been kept in place, with the same task of reproducing Sunni Islam.²⁷ The com-
pulsory religious education introduced in the 1980s by the Junta regime as a
means to educate society and neutralize leftist ideas has also been kept in
place. The constitution upheld freedom of conscience, and religious worship re-
mained free in general, but very little was done to alleviate discrimination and
policy restrictions towards religious “others,” particularly regarding non-Mus-
lims and Alevis.²⁸ A more open and moderate secularism, therefore, meant
only more freedom and visibility for Sunni versions of Islam. Hence, rather
than a movement toward the liberal model, it produced more openness to and
greater instrumentalization of the majority religion. Meanwhile, while the state
apparatus and political system practically became more inclusive of the pious
(and, in particular) Sufi communities, many Islamic communities continued to
nurture a deep-seated sense of being oppressed, because the basic legal-ideolog-
ical framework of secularism remained the same, and the accompanying restric-
tions, such as the infamous Islamic headscarf ban, continued on university cam-
puses and in government offices.²⁹ The Turkish state, meanwhile, continued to
control and regulate religious affairs, shape acceptable forms of religiosity,
and oppress heterodox forms of belief, including anti-religious expression.

5 Revival of Islam and challenges to secularism

Since the early 90s, both countries have seen the revival of Islam as a social and
political force. Organized religious actors have also capitalized on the mobiliza-
tion of the power of faith to assert their claims and reconfigure the institutional
limits of secularism. In Albania, the liberalization of the communist restrictions
in the 1990s enabled the reorganization of the Albanian-Muslim Community
(AMC), the successor of pre-communist central organization, which emerged as
the main actor representing newborn Muslims impulses.³⁰ Turkey, meanwhile,
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witnessed in the 1990s the growing experience and success of political Islamist
actors within competitive politics, a process that culminated in the ascendance
to power of the Justice and Development Party (AKP). The newborn dominant or-
ganizations in both countries – the weak state-controlled AMC organization that
came out of the ashes of communism, and the well-organized AKP in a ruling
party position – enjoyed different institutional capacities to assert their preferen-
ces and negotiate the main contours of the republican format of secularism. Both
organizations, however, could capitalize on the existing secular arrangements to
strengthen their hold within the system – AMC as the official voice of Islam, and
AKP as a ruling Islamic party – and thus maintain the main contours of the state-
engineered system.

5.1 AMC’s alliance with the state to safeguard secular
architecture

The secular arrangements that regulate state-church relations in post-communist
Albania, by and large, replicate the institutional choices made during the found-
ing moment of Post-Ottoman independent state. The post-communist reshuffling
of the constitutional framework, however, was also a crucial moment to update
the secular framework, with a range of religious freedoms guaranteed in demo-
cratic systems. The first constitutional amendments guaranteed that the state
“respects religious freedoms and creates the conditions for their exercising.”³¹
The constitution further elaborates a range of individual rights: “all citizens
enjoy freedom of conscience to choose or change one’s religion and express it
individually or collectively, in public or private space.” ³² Additionally, “no one
may be compelled or prohibited to take part or not in a religious community.”³³
Similar to the previous pre-communist model, the post-communist state has no
religion and instead “is neutral in questions of belief” and “recognizes the
equality of all religious communities.”³⁴

Besides these hints of liberalism, the secular model continues the tradition
of close state supervision and management of religious activity. First of all, reli-
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gious communities enjoy independence in running their affairs, but are also re-
quired to “work for the good of each and all.”³⁵ A set of institutional indices en-
sure that religious communities indeed work under the state’s close political and
juridical control; all religious organizations must be registered as judicial per-
sons, a process which requires their screening for compatibility with state legis-
lation. The Committee of Cults, a special state institution headed by a civil serv-
ant, is responsible for registering and documenting the activity of religious
organizations, in addition to serving as a forum where the state and religious
communities meet together to decide related policy initiatives.³⁶ The constitu-
tional requirement that religious communities be organized as centralized hier-
archies regulated by bilateral agreements entered into with the state further en-
ables the latter to coopt the official Sunni organization, which in return works to
advocate and transmit the official line of Islam in an organized manner. The AMC
has indeed struck a deal with the state in order to safeguard the freedom of
thought, conscience, and religion within the necessary restrictions “of a demo-
cratic society, public security and protection of third-party rights.”³⁷ Accordingly,
the new AMC, as the official structure of the Sunni community, has become the
main pillar of the state-controlled religious sphere.

The liberalization of religious conduct has certainly created an open market of
religion where foreign influences – migrants, students from abroad, humanitar-
ian organizations and virtual internet networks – effectively compete with estab-
lished institutions and traditional ideas for hearts and minds of post-communist
Albanians.³⁸ Rich Arab associations have provided much-needed resources –
funds for building necessary infrastructure, scholarships for students, Islamic
literature and translations, religious missionaries and humanitarian assistance,
mixed with proselytization activities – to help local Muslims find the way to
“pure” faith.³⁹ Incoming alternative ideas and associations have upset the
state-organized religious field, including its institutional infrastructure and tra-
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ditional interpretations developed around state concerns on national unity, state
authority, and the embracing of European modernity. Yet, the AMC benefits from
the alliance with the state to reinforce and protect its position within the system.
Indeed, in the bilateral agreement, which regulates its relations to the state, AMC
has required state authorities to support its actions “against any deformations,
extremist tendencies, or other aggressive demonstrations in the spaces occupied
by [its] believers.”⁴⁰ The strong alliance between the two has enabled the consol-
idation of an official doctrine, which develops parallel to the country’s socio-po-
litical expediencies and goals – democracy and European integration – but also
maintains the institutional status quo.

Given its weak position as a subordinate state organization, the AMC has
been confined to follow the state’s generally restrictive attitude toward the pres-
ence of religion in the public sphere. The mushrooming links with the Islamic
world in the first half of the 1990s has enabled a certain recovery of the role
of the AMC and the presence of Islam in the public sphere. Faith became
more obvious through the building of new imposing mosques, the opening of
a wide range of private schools, the proliferation of humanitarian activities,
and the upsurge of Islamic literature.⁴¹ For a short time, the representative of
AMC was placed as the chairman of the state institution in charge of administer-
ing religious affairs, showing its privileged role in the post-communist secular
structure. This, however, came to an end soon afterwards as the Socialist
Party, the successor of the former communist party, came to power in 1997
and moved to dismantle “Islamic fundamentalism.” Most Arab “charities”
were closed down, and different groups associated with terrorist movements
and illegal activities were arrested. The AMC was reshuffled with new staff,
and surveillance state mechanisms were reinforced.⁴² Mainstream public de-
bates, meanwhile, have been shaped around a certain hostility towards Islam
as a remnant of the obscure Ottoman past and an obstacle to the country’s Euro-
pean future. This has followed a widespread socio-political consensus to keep
Islam out of state institutions, schools, arts, and the public sphere more gener-
ally. As Clayer puts it, “Albanian Muslims find themselves in the situation of a

 Albanian Parliament, Law on the Ratification, article  f.
 Lakshman-Lepain, “Albanian Islam,” . Estimates show that in the early  s foreign aid
from Islamic countries was % of the foreign investment of well over % of GDP.
 ICG, The State of Albania (Balkans Report No. , January , ): –.
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numerical majority, but [in an] intellectual, social and political minority situa-
tion.”⁴³

5.2 AKP: Utilization and challenge of secular model in
function of power

With respect to secularism, the AKP’s record can be divided into two terms. Dur-
ing its first term in government, roughly between 2002 and 2008, the party, in
general, refrained from any policies that would affect secularism. However, it
used a liberal discourse, and made some minor yet real changes, which upheld
freedoms and opportunities for all religions, alongside general democratization
and EU reforms.⁴⁴ In its second term, the AKP did not necessarily modify the in-
stitutional structure of state-engineered secularism, but expanded it with an en-
hanced Sunni-Islamic discursive and ideological emphasis. These changes
served the majority Sunni Muslim believers, but did little to expand freedoms
and opportunities for others. As its policies and discourse turned increasingly
authoritarian, reflecting religious nationalism and a majoritarian perception of
democracy, the party capitalized on state-engineered secularism in the service
of Islamic social engineering.

During its first term, the AKP was checked and balanced by the EU-accession
process, a watchful military, a secularist president, liberal-secular intelligentsia
and civil society, and a critical and combative media. Short-lived attempts at
criminalizing adultery and lifting the Islamic headscarf ban were quickly with-
drawn after domestic and international skepticism; the party’s priorities seemed
to lie with distancing itself from its political Islamist roots. Accordingly, the party
avoided a religious and nationalist discourse and made some changes, including
reducing government involvement in religion – such as the right to leave blank
the religious identity section in national identity cards, and easing legal proce-
dures for establishing non-Muslim places of worship.⁴⁵

During and after 2007–2008, the outcomes of various legal-political con-
frontations between the AKP and the secularist military and bureaucracy ena-

 Nathalie Clayer, “God in the ‘Land of the Mercedes,’ The Religious Communities in Albania
since ,” in Österreichische Osthefte, Sonderband , Albanien, ed. Peter Jordan (Wien:
Peter Lang, ): –.
 Arolda Elbasani and Beken Saatçioğlu, “Muslims’ Support for European Integration: the
Role of Organizational Capacities,” Democratization  (): –.
 US Department of State, International Religious Freedom Report (Washington, DC: Bureau of
Democracy, Human Rights and Labor, ).
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bled the AKP to free itself from secular checks and balances, without replacing
them with new and more democratic ones.⁴⁶ The AKP’s room for maneuver was
drastically expanded with a new and cooperative president, a subdued military,
a gradually packed bureaucracy, a heavily pressured media, weak opposition
parties, and a series of electoral victories.

The AKP could use its new mandate to reform Turkish secularism in a more
liberal and post-secular direction, as many liberal and religious critics had long
demanded; alternatively, the party could maintain the principle and interven-
tionist institutional structures of Turkish secularism and instrumentalize them
in the service of majority Sunni-Muslim interests.⁴⁷ A more liberal secularism
would have meant that, for example, the Diyanet would be abolished, or re-
formed to be inclusive of more Muslim minorities and devoid of domineering
roles – such as the regulation of the affairs of “the religion of Islam,” and the
promotion of “national solidarity and unity.” In fact, the Diyanet retained its
mandates and became larger and more powerful.⁴⁸

Various policies considerably enhanced the freedoms and opportunities for
pious Sunni Muslims, and, to some extent, non-Muslim minorities. The Islamic
headscarf ban was practically eliminated for college students and civil servants,
and a fundamental restructuring of the primary and secondary school system en-
abled students to attend a religious school more easily and at an earlier age. The
number of government-subsidized Sunni Muslim mosques and Qur’an schools
steadily increased, while mandatory religion courses remained in high schools.⁴⁹
The government began to compensate non-Muslim religious foundations for
property confiscated during previous decades.

But attempts at open discussion for reforms that would secure equality for
the Alevis – who constitute somewhere between 5 and 25 percent of the popula-
tion – bore no tangible results. On the contrary, the government began to employ

 See Murat Somer. “Moderate Islam and Secularist Opposition in Turkey: Implications for the
World, Muslims and Secular Democracy,” Third World Quarterly  () (): - and
Arolda Elbasani and Beken Saatçioğlu, “Muslim Democracy in the Making! Of Pragmatism and
Values of AKP’s Selective Democratization Project,” (Paper presented at APSA Annual Meeting,
Washington, D.C., ).
 For different criticisms of Turkish secularism and their policy implications, see Murat Somer,
“Is Turkish Secularism Anti-Religious, Reformist, Separationist, Integrationist, or Simply Un-
democratic?” Review Essay, Journal of Church and State . (): –; Murat Somer,
“Democracy-Secularism Relationship Revisited,” Today’s Zaman, January , . http://
www.todayszaman.com/news--democracy-laicism-relations-revisited-by-murat-somer-.
html
 Somer, “Is Turkish Secularism Anti-Religious,” –.
 Somer, “Is Turkish Secularism Anti-Religious,” –.
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an increasingly religious-moralist, anti-secular, pro-Sunni, and anti-Alevi rhetor-
ic. This gained momentum after the Arab uprisings in 2011–2012, when the AKP
formed alliances with Egyptian and Syrian Muslim Brothers, and after the anti-
government Gezi riots were disproportionately supported by Alevis and pro-sec-
ular groups. Meanwhile, new laws, regulations, and practices restricted abortion
rights, alcohol consumption, and coed student housing, fueling secular concerns
with Islamization and government restrictions on secular freedoms.

6 Conclusions

Both Albania and Turkey developed secular systems in which secularism was in-
strumental and subservient, first, to nation- and state-building based on Europe-
an models, and, second, state-led social-political modernization in their respec-
tive social-demographic and historical-institutional contexts. Their state-
engineered secularisms enabled the state to regulate and discipline Islam,
with a view to subordinating as well as “reforming” and “rationalizing” it.
Given Albania’s greater religious diversity, more emphasis was placed on interre-
ligious equality, while the Turkish state promoted selective aspects of Islam as a
basis of national identity and social cohesion. In both cases, Islamic actors were
flexible enough to contest but also to adapt to their secular environments in a
competitive context.

Especially in the Turkish case, Islamic actors also helped to reshape secular-
ism by using competitive politics. When Turkey’s AKP acquired sufficient power
and opportunity to do so, it tried to instrumentalize, and, to some extent, Islam-
ize state-engineered secularism. This gives rise to an interesting observation and
that Islamic actors may adopt and seek to Islamize the civic-republican model,
rather than embrace the liberal model, for their own purposes. This is not to
say, however, that Islamic political actors have a fixed orientation toward
state-engineered secularism. On the contrary, our comparative cases show that
they adapt to their political-institutional and demographic environments, as
the AMC’s orientation toward non-Muslims and AKP’s relatively liberal orienta-
tion during its first period demonstrate. From this perspective, the recent endur-
ance of Turkish state-engineered secularism with a more pro-Islamic bent is a
product of politics rather than unchanging ideologies. It is an outcome produced
by secular as well as Islamic political actors, who have so far failed to share
power in pursuit of a more inclusive and pluralistic social and political-institu-
tional order.
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