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The Janus-Faced Relation of Religrous
Actors and Human Security: Islamic
and Secular Values in Turkey

Murat Somer

Introduction

The main goal of this cssay is to underline the Janus-faced narure of rcligious
nonstate actors’ involvement in the provision and protection of human welfare,
rights, and freedowms, In doing so, it will draw on 2 critical examination of the
case of Tutkey, supported by a content analysis of three religioas and two secular
newspapers and interviews wich Islamic nonstate actors.' This exercise helps us
to better understand both the multifacered impact of religious and nonreligions
actors on human security and the complex concept of human securicy ieself,

A simple conceptaalization of human security may be “che weltare and guality
of life of a state’s inhabitants” However, closer examination reveals that human
security has both an objective component {on which there may be widespread
agreement across societies and individuals) and a subjective component. More
specifically, it has theee interrelaced yot analytically distinct components: (1} a
material component involving physical healeh, well-being, and security; {2) an
idealistic and legal-political component relating to protection of basic human
rights and civic, economic, and polirical freedoms, insofar as such fandamen-
eal and universal human rights and frecdoms can be defined; and (3) a more
clusive, culturally conditioned factor, marked by different communities sub-
jective understandings of human autonomy and values of collective freedom, self-
expression, and selfpreservation. It can be assumed chat religious nonstate actors
at times enhance human security by complementing states and secular nonstate
actors. Religious charity, for example, may help to alleviate povesty by attract-
ing more contributions from the pious. Religious human-tights warchdogs may
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address problems thar secular watchdogs tend o overlook because of ideological
prejudices, selective attention to different issues, or insufficient ability to reach
out to the pious segments of society. In pursuit of religious liberties, “moderate”
religious actors thar embrace democratic pluralism may join forces with other
pro-democrarie actors and be a caralyst for the enhancement of democratic kib-
erties in general. More directly, however, religious nonstate acrors contribute to
human security by virtue of che fact that their activities are not only means o
achieve social, cconomic, or ideclogical ends; they are also “expressive activities.”
The ability to participate in these activities is an essential component of human
security, insofar as freedom is an end of human development itself (Sen 1999).
By patticipacing in religions nonstate actors’ activities, people enhance their own
well-being by expressing and promoting their religicus values and identity, fulfill-
ing religious durics, exercising religious freedoms, and building social nerworks,
Ofen, these activities also inercase their participants’ well-being by reducing
moral dissonance, thar is, by enabling them to do things and pursue lifestyles that
satisty their religious values.”

In Turkey, religious nonstate accors such as religions foundations, brother-
hoods, comimunities, and associations are active in a vage array of ateas ranging
from manefacturing and erade to publishing, broadcasting, labor unionism,
human rights advocacy, religious education, and charity, as well as building and
running schools, dormitories, and mosques’ While these actors tend ro support
Istamist and conservative political partics and benefit from the successes of these
parties, they are a¢ least partially autonomons. Many view themselves as part of
an Islamic “movement” that is driving rather than being deiven by Islamise poli-
cics, They have survived even in periods when pro-Islamic parties were in decline
(White zoo2). Similaely, 25 we will see, while these aceors are undoubtedly influ-
enced by the complex mixture of inclusive-supportive and exclusive-controlling
Turkish state policies in regard ro religion in public life, they drive state polices at
least as much as they are driven by them. Many of them have no organic relations
with the stare. They vicw themselves as part of 2 loosely defined and vastly diverse
socizb-cultural and political movement chat has anti{secular) state and antisystem
characteristics in addition: to 2 mission to transform society in accordance with
Islamic guidelines.’ To vatying degrees, they have distinct organizational styles
that draw on Muslim and eraditional identities and practiecs (White 2002; Yavuz
2003}, Undonbeedly, many people join these religious nonstate actors lacgely for
instrumental reasons such as cconomic gain and social recognition and commu-
nitarian suppore, Others, however, join primarily to express their religious iden-
tity and belicfs, and to advance and exercise religious freedotns,

At the same time, { argue thae religious nonstate actors can have a negative
impact on human security under two conditions. First, they can do so insofar
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as they compete with the state agencies and secular nonstate acrors that provide
human security, For example, social security in a society suffers if] faced wich the
alrernative of contributing to religious organizations, many reduce their contri-
butions to secular organizations by more than what they give to religious organi-
zations. Alternatively, human security suffers if states cut down on social security
spending by shifiing responsibility to religious nonstate actors. In Turkey, for
example, the promulgation of religious charity and aid organizations has gone
hand-in-hand with government policics since the 1980s that have increasingly
outsourced social security provision to voluntary otganizations or to formal and
informal partaceships between the government and such organizations (Bugra
2008}

Second, religious nonstace actors can undermine human secuity if they pro-
mote values and beliefs that undercut freedoms and protections that are granred
by modern, phuralistic democracies {Dahl 1998; Schimitter and Karl t991). More
indirectly, religious actors adversely affect human security insofar as they bring
about social and polirical polarization. This happens when they promote val-
ucs and beliefs that conflict with those held by the secular segments of society
and when social and legal-political institutions fail to successfully mediate these
conflicts.

Such conflicts arise in two areas. The first arca concerns political pluralism
and democtacy, For example, scholars have long argued that Islamic acrors havea
built-in conflict with democracy for variolis reasons, such as Islam’s comprehensive
belief system that includes the realm of states Such arguments had been advanced
earlier with respect to Catholicism. However, available evidence suggests thar
Islamist political actors have shown considerable flexibility in embracing political
democracy {Nast 200s; Bayar 2007; Browets 2009). Public opinion in Mustim
societies is gencrally supportive of democratic governmens, cven in the Middle
East (Norris and Inglehart 2005: 146-147; Kurzman and Naqvi 2010}.5 As T will
show ahead, the contents of Turkish Islamic newspapers also demonstrate Islamnic
actors adaptation to phuralistic democracy. Thus, we can expece that under favor-
able conditions Islamic political actovs would adjust to democratic government,
as Christian political parties did in Europe (Kalyvas 1996, 2003). The determin-
ing factors are whether or not social and political institutions provide sufhcient
incentives for secular actors to adopt an inclusive activude roward religious aceors,
and for “radical” religious actoss to moderare, that is, choose democratic compe-
titlon over religious-authoritarian hegemony, and the presence of some freedom
and pluralism in the public sphere so that pluralist ideas can develop?

The second area of social pluralism is more problematic, Clashes between
secular and religious acrors over issues such as free expression, abortion, teaching
evolution theory, siem cell vresearch, and wormen’s and gay rights constitute social
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and political tensions and threaten social pluralism in many parts of the world,
including advanced democracics. Moreover, available evidence shows that, while
desiring political demacracy like other societies, Mushim socicties tend to hold
more religious and conscrvarive values than the rest of the world with respect ta
social issues such as gender equalicy, sexual liberalization, and the role of religious
authorities in social affairs (Fish 2002; Norris and Inglehacr 2005: 146—147).
In Turkey, Muslim-conscrvative intelligentsia are more skeptical of social plural-
ism than sccular intelligentsia, even though they ate not less supportive of politi-
cal pluralism {Somer 2011},

"Thus, while advancing some rchigious and other freedoms, Islamic actors often
promote values that underinine some freedoms that are granted in advanced
democracies. Alernatively, even when religious actors do not oppose certain
rights, they promote different understandings of such righes chat conflice with
the undesstandings of theni by secnlar actors. Many Islamic actors believe, for
example, that rhe separation of men and women in public lifc promotes women's
freedom. This contrases with sccular conceptions of women’s advancement in
society, which aim to achievc the opposite, ‘The resulting loss of consensus over
the goals of democratization, and conflicts between religious and secular under-
standings ofit, affects human sccuriry in society.

These multifaceted linkages demand thata comprehensive analysis of human
security with respect to religious actors requires one to address complex questions
such as potential conflicts berween secular and religious understandings of
demacracy, huinan wants, eights, and frcedoms. They also indicate that the refa-

- tionship between religious nonstate actors and human sccurity will be affecred

by a countey’s soctal structuee and polirical system. Particularly important is che
nature of the relationship berween the stave and religion, on one hand, and the
religious and sceular segments of society on the other.

The Turkish case is an ideal illustration of these complex mechanisims through
which religious nonstate acrors affect human security because they ate vividly
manifest in its current politics and social refations, As | show in the next section,
the reasons lie in the country's peculiar background of secular modernization
and democratization in 2 Muslim sacial-cultural context. The Turkish experience
entails the social and political effects of both the exclusion and support and pro-
liferation of religicus nonstate actors. The exclusion resulred from state-fed and
comprehensive secularization thar affected both the political and sociab-culeural
realms. The prolifecation resufred from various faceors including the counrey’s eel-
atively advanced democratization, economic development, and integrarion with
the world, the fajlures of the secular state and nonstate actors to provide sufficient
social welfare, and, paradoxically, state support of religion to promote national
unity and its own legitimacy. A main goal of Turkish sceularization policies in
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carly years was to make sure that the government controfled and regulaced reli-
gious activities and religious actors because the [acter were thought to hold at least
some valutes chat were incompatible with modernization and development. State
policies thus eried ro suppress and exclude autonomous religious nonstate actors
from mainstream politics and society. Lhis generated a conflict-prone and dis-
erusting relacionship between the state agencies and religious nonstate actors, fed
the politicization of Islamic actors, and generated a deficit of eeligious freedoms.
Through relative cconomic development, insegration with the woild, and the
limited yet “conditional but promising” inclusion of Islamic political partiesin a
competitive political system, however, the Turkish experience also created oppor-
tunities for Islamnic actors o participate in political and sociceconomic lives,
build symbiotic relationships with statc agencies, and adapt to pluralistic demoe-
racy and marker economics { Yavuz 2003; Somer and Tol 2009).° As Tshow below,
a content analysis of Islamic and secular newspapers demonstrates Islamic actors
discursive adaptation to democracy. Islamic, nonstate actors thus became majos
players in Turkey’s political and economic life, One consequence of this process
was the emergence of the Justice and Development Party (AKP} as a mass party
rooted in Islamism. Religious actors have gained new opportunities to influence
government policics and to shape social life since the party came to power in2002.
This period boosted Turkey’s political and economic development in many ways.
But it also polarized society and policics in various ways. Major political confiicts
occurred between the AKP and the prosecular military-bureancratic and political
actors? Relations becween the teligious and prosecular nonstare actors became
tense and polarized. As the findings of the content analysis will indicate, one
sonrce of chese tensions seems ro be that major differences exist berween secular

and Islamic understandings of sccularism and social pluralism,

Turkish Secularism and the Exclusion of
Religions Nonstate Actors

Turkish secularism (laicism) was originally designed to control religion in order
to modernize society and to sccure the autonomy of the legal-political order from
religiots actors {Berkes 1998; Mardin 2005, 2006; Tunaya 2007).° It is a product
of radical teforms that took place in the formative period of republican Turkey
becween 1924 {the abolition of the caliphate) and £937 (the institation of the secu-
larism principle in the constitution), under the chatismatic leadership of Kemal
Acatitk. These reforms both continued and broke away from the modernization-
secularization mode!l of the Ottoman ancien régime that republican Turkey
replaced. The late Otromans attempted to reform and co-opt wraditional reli-
gious instirutions and official authorities (s#lama} in the name of modernization.
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Convinced of this model’s inadequacy, Kemalist reformers replaced these instita-
tions and authorities with new institutions and agencies that were either secular
or under state supervision. A main target of the secular reforms was 2 vast array of
Islamic noustate actors such as Sufi orders. “Official Tsham” was casier to manage
because it was already under statc control in the Ottoman system (Mardin 20066}
Bur Sunni Islarm lacks a hierarchical church system and its decensralized organiza-
tional steucture harbors a wide range of aceors, autonomous or semizutonomous
from the state.

In the Ctroman period, religious nonstate actors such as religious founda-
tions {(vagfs), madrasas, and Sufl orders and brothethoods (#arigar) fulfilled major
functions such as regularing civil relations, providing education and social secu-
tity, and lending legitimacy to the legal and political order. Kemalist reforms dis-
solved religious courts and schools and replaced them with secular courts and
schools. All Sufi arders but a few were banned. The vagfs lost their autonomy and
were brnught undesr government supervision. Having thus eliminated potential
opposition to other social-cultural and legal-instirutional reformms, seculat reform-
ers embarked on a series of reforms such as the westernization of the alphaber and
calendar, the institution of universal suffrage for both sexcs, and the adoption of
civil and penal codes based on Swiss and Iralian models,

A comprehensive evaluation of these radical reforms in terms of human secu-
rity is outside the scope of this chapter. Suffice it ro make two observations here.
First, the general principle of sccularism is likely to have helped Turkey's develop-
ment. At the end of 2008, Tarkey was one of only five couatries that could be
considered to be an “electoral democracy” among majoricy Muslim states. None
of these five democracies had a state religion and all had the freedom of religion
as a constirutional principle {Freedom House 2008)."

Second, beyond the general principle ol secularism, Tutkey developed 2 model
of secularism that involves heavy state regualarion of religious activities, The devel-
opinental effects of this model are more controversial. At first sighe, Tarkish secu-
lavism resembles the French faicitd, which promotes a strice separation of church
and state that is symbolized by its famous motro “the Republic ncicher recog-
nizes, nor salaries, nor subsidizes any religion” (Kuru 2007). The Torkish consd-
cution prohibics any law based on religion, and it is a crime for any political actor
co try to base the state’s workings on religious principles.” Looking more closely,
however, one recognizes that Turkish sceuladism, unlike France, involves strice
regulation and subsidizarion of the majority religion. According to Fox (2008,
Turkey has the twenty-thicd highest score of government involvement in religion,
in a group of (75 countries.” '

The colossal Directorate of Religious Affairs regualares Mustim religious prac-
tices, and appoints and pays the salarics of all the imams in the country, According
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to Article 24 of the constirution, it is the state’s duty ro supervise all wligious
and moral education. In the eyes of the prosecular state agencies, these practices
are aimed at checking religious radicalism and promoting a more rational and
prosecular religion. A similar rationale undedlics a highly polarizing ban on the
Muslim headscacf in schools and government offices. Islamic nonstate actots
vehemendy oppose it but it has been upheld by the Turkish Constitutional
Court and the European Court of Human Rights. The cousts reasoned thar the
Islamic headscarf may symbolize antisecular politics, and, withour restrictions in
a Muslim-majority society, it may create religious pressures on uncovered women
{Kalaycioglu 200s).

Such restrictions adversely affect religious liberties, and thus, human security.
A detailed US Department of State report concluded in 2007 that the government
“generally” respected freedom of religidn, whilc an ingernational ranking put the
enwirontnent of religious freedoms in Turkey as “partially free™ It is also debat-
able as to whether or not the prosecular regulations serve the developmental goals
that were the main motives of Turkish sccularization, For example, a major goal
of Turkish sccularism was the transformation of the wraditional Tuckish-Mushim
society to facilitate equal participation of women in public life. However, the legal
cqualities provided by secular laws did not necessarily transtate into actual equal-
ity (Kalaycroglu and Toprak 2004: 18). Prosecular restrictions on Islamic head-
scarfs exacerbate this sirvation by making it mote difficult for covered women to
be represented in professional life."

Turkish Democracy and the Growth of
Religions Nonstate Actors

Despite the statc’s built-in suspicion of religious, nonstate actors, Turkish political
and economic development provided important opportunities for their parricipa-
tion in public life. After the transivion to multiparty democracy in 1950, religious
nonstate actors steadily cxpanded their autonomy and influcnee through formal
and informal asrangements with center-right governments, state agencies, and
religious-conservative and Islamist political parties. Although it remains a taboo
for pcliticians to publicly denounce secularism, unlike cheir French COUntErparts,
Turkish poliricians freely accentuate thelr plety in expectation of voter support.
The 1980—1983 military regime actively supported Islamic, nonstate actors in a
deliberate effort to use them as an antidote against rightist and leftist exerem-
ism. The subsequent civilian governments of Prime Minister and later President
Turgut Ouzal included prominent disciples of the Nakshibendi religions order. He
atlowed Islamic actors move access to state agencies and the political mainstream,
creating, among other things, a need-based social assistance fund administered
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with the involvement of local clergy (Bugra 2008). Ozals promarket and pro-
international trade policies helped the Turkish economy to grow and religious
AONSTATE aCLOrs 0 gain antonomy from the state. In this process, a vast array of
“legitimate and illegirimare” Iskanic movements emerged and cinployed “state-
centric and society-centric” strategies to promote more Iskamic models of society,
politics, and economics (Yavuz 2003: 27, 35}

In 1997 the symbolic moves of the government led by the Tslarnist Welfare
Pacey (RP), such as an official dinner for heads of religious zarigats at the Prime
Ministry caused much anger among prosecular actors. The prosecubar milirary,
judiciary, media, and civil society launched a fierce public campaign known in
Tarkey as the “February 28 process” which compelled the RP government to
resign in June. A crackdown on actual and perceived Tslamise political and social-
cconomic actors followed, causing much resentment among religions actors.’®
Paradoxically, however, this undemocratic intervention accelerated the Islamiscs
adaptation to pluralistic democracy. They abandoned the Istamist political dis-
course, which envisioned a political and economic systern based on Islamic
principles, in favor of a pro-liberal democracy and pro—Furopean Union (EUT}
discourse as a survival strategy in the face of prosecular opposition {Bulag 2001;
Somer 2011).” The AKP's foundation by former Islamists as a “conservative demo-
cratic” party and its coming ro power in a single party government were products
of this transformation {Onis and Keyman 2003 Ozel 2003; Garkoglu and Rubin
20G6; Yavuz 2006),

In government, the AKP has avoided any legal-institutional changes that one
may call Islamist, apart from a short-lived sceempt to criminalize adulery and a
constitutional amendment to legalize headscarves in universitics that was later
annulled by the Constitutional Court. Any Islamic changes in society occurred
indircctly chrough religious nonstate actors that were encouraged or, according
to prosecular claims, favored by the government. Prosecular social and political
actors claim, for example, that government recruitinent, promotions, and proj-
ecrs systematically favor the graduates of religious imasm-batip schools, members
of powerful religious movements, and pro-Tstamic business groups (Toprak et al.
2008}, Accordingly, the membership of Muslim-conservative and progovernment
civil society organizations grew significantly vis-i-vis prosecular organizations.”

In addition to protnoting niore conservative conceptions of social fife and
gender relations, [slatnic nonstate actors promote a wraditional, voluntarism-based
notion of social sccurity racher than a modern welfare state. Tn a similar vein, the
governmient’s policies emphasize the privatization of arcas such as education,
According to government statistics, the number of private schools of primary and
secondary education incrcased by 67.2 percent between 2002 and 2007, while the
number of public schools increased by only 0,95 percent. In private schools run
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by religious nonstate actors, religious groups have more fAexibility than in public
schools to bypass secular restrictions and, for example, to organize praycr groups
or have female students weac the Ishamic headscarf,

Janus-Faced Impact of Religious Nonstate
Actors on Human Security

During the AKP’s administration, Turkey adopred more libecal laws and reduced
military influence on politics, developed a more prosperous economy, and became
an official candidate for F1J membership. Between 200z and 2006 the Turkish
economy grew on average 7.3 percent a year.™ The new “Islamic bourgeoisie,” com-
posed of export-oriented Islamic-conscivarive businesses, was one of the sources
of economic growth {Buira 2002; Enropean Seability Tnitiative 2005; Onis 2009},
"Thesc factors coupled with political stability contributed to the human security
of many among both the religious and secular segments of the population, in a
country accustomied to long periods of unstable coalition gOVEInMENts.

However, legal-political democratization and cconomic development came
at the price of a society, politics, and media severely divided over questions of
secularism and democracy, the activities of Islamic communites, secular and reli-
gious perceptions of soctal exclusion, and market versus state provision of human
seCurity.”

Optimists applaud Ilamic communities as indigenous modernizers who
“vernacularize modernity” via their selective openness to it (Yavuz 1003 ).
Skeptics raisc concerns about issucs such as thelr opaque character, the second-
ary role they assign women in their operations, and their discriminatory prac-
tices vis-2-vis “outsiders” {Toprak et ak. 2008). Whilc the government and the
refigious-conseevative portions of its constituencies welcomed the growing influ-
ence of religious nonstate aceors, this led ro a growing sense of insecurity among
major segments of society abour coexistence and the future of secular freedomns
and protections. Meanwhile, prosecular restrictions continue to feed a sense of
insceurity and exclusion among the religious segments of society, even when an
[slamic-conservative government is in power. In 2007, the AKP nominated and
eventually elecred one of its leading figures to the presidency. But this process
led to major political fissures, including an online ultimatum by the military,
prosecular mass rallies against the government, and a legal proceeding seeking to
shut down the party. In 2008, the Constirutional Court tuled against shutting
down the party but watned it against being “a center of anti-secular activities,”
'The government irself began to display increasingly "illiberal” tendencies after its
vicrory in parliamentary elections in 2007, including 2 public campaign against
the prosecular media.*
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Fot example, my interviews with femafe members of religious nonstarc acrors
revealed their sense of injustice caused by secularise restrictions of the Islamic head-
scarf. They view these restrictions as yet another sign of secularists’ exclusionary
and prejudicial practices against pious people. In addition to government restric-
tions in public offices, they point to the practical exclusion of covered women
from white collar positions in prosecular business corporations.” Accordingly,
recent surveys show chat Turks in general sense that there is disctimination
against religious people; 4o percent of the Tarkish public thought in 2002 that
“there was oppression of religious people in Turkey,” 677 percent of them giving
the example of “headscarf/tucban pressures” as the reason.*

In return, secular nonstate actots fear that the legalization of Ilamic dress
on schools grounds would create social pressures on uncovered women, since the
overwhelming majority of the society is Muslim and the headscarf s viewed by
many as a sign of religiosity and “good morals” Many sccular women feel, for
example, that women and men show less respecr to uncovered women than to
covered women in places such as public transportation vehicles, especially in con-
servarive parts of the counery {loprak ot al. 2008).% Onc survey found that the
percentage of women using 2 headscarf increased from 64.2 percent in 2003 to
69.4 percent in 2007, while those using a distinctly Islamie headscarf {which secu-
larises call a turban in Turkey) increased from 3.5 percent to 16.3 percent {Konda
2007). The wearing of an Istamic headscarf has a Jacus-faced Hupact on wotn-
en’s human secutity, enabling more conservative women to join public life while
increasing the legitimacy of religious-traditional and patviarchal social norms
and practices. Accordingly, 22.1 percent of the gencral public, 35.0 percent of the
“nomreligious,” and 43.6 percent of university graduates believed that secularism,
which is often undersrond to capture secular freedoms and lifestyles, was under
threat {r 2006 (Carkogha and Toprak 2006: 76). Fifty-five percene of the public
disagreed in 2002 that religions people were oppressed for reasons such as head-
scarf restrictions, and 63,3 percent thought that people were free to practice the
worship requirements of Islam (Clarkogls and Kalaycioghu 2007: 129).

Education is another area of contention. Religious actors complain about gov-
ernment restrictions of religious educarion, Secular actors complain that religious
teachers tend to be assigned as directors in public schools, that schools connected
with religious communities tend ro exclude secular ceachers, and that students are
encouraged or pressured to be observant of religious practices, for example to fast
during the holy month of Ramadan.

While pro-Istumic accors often charge prosecufar actors with being biased
againse religion, prosccular actors charge the pro-Islamic actors wich social con-
servatism and with using democracy onfy as a means to acquire power, In order to
reach a fair assessment of the implications for human security, it is usefisl to take
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2 closer look at which beliefs and values religious nonstate actors promote. The
following discussion focuses on three areas: political democracy, social freedoms

and piuralism, and secularism.

Social and Political Pluralism, Secularism,
and Turkish Ilamic Actors

Druring my interviews with religious nonstate actors in Turkey, [ made two general
observacions. The fiest is the diversity and mental flexibilicy of Islamic acrors. One
senses their cagerness to adopt selective dimensions of modernity and democracy
and to reconcile them with tradidion, faith, and a rural- or urban-conscrvative
personal background, The second observation is that this fexibility meets sharp
boundarics in relation to some norms of democracy and social pluralism that are
accepted in western, liberal democracies. These norms relate to questions of secu-
lacisi, free speech, social regulation, and public mores,

Howecver, impressions based on personal conversations can be misleading pre-
cisely becausc people often try to impress each other in personal conversations.
Public debates where sceular and religious social and political acrors discuss and
deliberatc issues in writing can be 2 more reliable indicator of these actors” views
and values. Thus, I conducted a systematic consent analysis of three religious-
conservative {Islamic) and two secular newspapers published between 1996 and
2004 (Somer 2010, zor1).* Tn total, researchers I rrained analyzed the contents
of morve than forty thousand relevant articles in about fifty-four hundred news-
paper issues. These farge numbers minimize the likelthood that the findings are
coincidental ¥ In interpreting the lindings, also henefited from interviews with
media represcneatives, persons from four Islamic nongovernmental organizations
(NGQOs), and editors of rwo [slamic newspapers.™

The discussions in the newspapers are a good indicator of the views and values
that religious and prosecular actors promote. All are privately owned and may,
themselves, be considered nonstate acrors. Turkish newspapers are similar to the
French press, which is more closely died to the political ficld and in which news-
papers assign themselves a larger role in interprering events and shaping public
opinion than the US press, which rends to view its primary role as reporting facts
and contending statements (Benson and Hallin 2007). Journalists, especially col-
urnnists, tend to view themselves as public intellectuals with 2 mission of inform-
ing as well as interpreting eveats for the public in pursuit of sclf-appointed goals
such as democratization, (sccular or religious) “ustice)” and “modernization.”™
Most newspapers ate owned by major business groups with major political and
social-ideological alliances and ate connected ideologically with different constie-
ucncies and social movements. Zaman is closely tied with the powerful Fethullab
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Gilen faith—based movement, Yeni Safek has close organic ties with the AKE, for
which many of its writees ace as formal or informal advisors, and Midliyer is owned
by the powerful and prosecular Dogan media and business group.

Democracy

Notwithstanding secular fears, Islamic acrors are supportive of democeacy in
general: in the three religions newspapers analyzed, only 10.4 percent of the con-
tent on democracy expressed skepeical views, that s, negative views referring to the
flaws or faflures of democracy Mote impotrantdy, their dominane understand-
ing of democracy changed from eleceoral to liberal demacracy. In other words, it
shifted from onc chat allows Ilamic actors to come to power through elections
to one that secures pluralism and the rule of law, This is important because one
fear of secular actors is that the strengthening of religious actors will producc an
“itliberal democracy” if not an outright authorirarian regime.

in mligious newspapers, the rario of the tirmes dumoc[ac}f was praiscd primar-
ity as liberal democracy to the times it was praised primarily as electoral demnoe-
racy was roughly one (1.1:1) in 1996 and 1997. In 1998, the ratio rose to roughly
two (1.8:1), and after that year the positive codings for liberal democracy were at
least double the positive codings for electoral democracy.

The findings indicated a relacively higher support for democracy in general
and for liberal democracy in particular in sccular newspapers, The ratio of posi-
tive codings for liberal democracy to the positive cadings for electoral democracy
was greater than 21 throughout the period and was 4:1in 1999. However, in those
years when an Islamic party was elected to power {1996, 1997, 2003, and 2004),
and in years that led vo the clections that brought an Islamic party to power (2001
and 2002}, the ratio for negative codings of liberal to electoral democracy was fess
than 1:1. Tn other words, more of the negative codings for democracy inn secular
newspapers came from elecroral democracy in those years, Arguably, its allowing
Islamists to come to power is a negative aspect of electoral democracy from an
exclusionist prosecular point of view. Similatly, although the secular newspapers
were very critical of military interventions in genceal, they became less critical
whenever military interventions were thought to “protect secularism,”

Social Pluralism

fiven though religious nonstare uctors embrace libeval democracy in texms of
political rights, they may hold socially conservative or illiberal values. If these val-
ues promote intolerance of different life styles and identities, the growth of reli-
gious actors may undermine social pluralism, freedoms, and thus human security.
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" Available survey studies in Turkey suggest that socizl conservatism, in the sense

L .:: of avoiding people with different ethnic and religious identitics and lifestyles as

neighbors, colleagues, or marciage partners, tends ra be higher among people who
consider themselves refigious than among people who consider themselves not
religious (Carkoftu and Toprak {2006: 49). 'Lhe contents of the newspapets sup-
port this view. In general, religious nonstate actors are more skeptical of social
pluralism than secular actors are. In the religious press, 36 percent of the content
(compared o 11 percent in the secular press) related to issucs of social, ideologi-
cal ethnic, and religious diversity reflccted negative opinions regarding the desir-
abiliey of pluralism; 38 percent (as opposed to s9 pereent in the secular press)
reflected positive opinions, the rest comprising neutral opinions. For example,
whenever the subject of pluralism scemming from different sexual preferences
was discussed in the religious press, homosexuality was viewed as wrong or sick
{91 pereent of the times compared to 11 percent in the secular press). |

The contradictions between political and social liberalism also came out
during interviews. For example, two otherwise zealous and coherent advocaces of
EU standaeds of human rights asserted that gay rights were unacceptable because
“homosexuality should not be supporred” An otherwise daring female activist
fighting for gender equality took pains to avoid shaking a male interviewer’s hand
at the end of a lively and candid conversation, visibly sensitive to the reactions of

her male colleagues present,

Secttlarism

If religious and secular actors hold widely differcnt vicws on secularism, it follows
that the growth of religious actors can cause conflicts with prosecular nonstate
actors and stare agencics, undermining human security in society. In the religious
newspapers, people tended to express critical views of secularism and cheir main
demand wirh respect to secularism was that it should allow religion to play a big-
ger tole in social affairs. The findings do not indicare that there was any improve-
ment in religious actors’ evaluation of sccularism during the period. As expected,
secular aceors” evaluation of secularism was overwhelmingly positive.

In the religious press, 34 and 24 peccent of the cantent on secubarism reflecred
critical and supportive views regarding the desirability and consequences of
secularism, in TCSpective order. The corrcsl:)(mding ﬁgurf:s were ¢ and 73 percent
in the secular press.

Whenever secularism was an issue, religious actors tended to refer toftasa
problem, and most of the time as a crivicism of Turkish secularism, Similar obser-
vations were gamnered by the interviews, For example, the head of an NGO close
to the AKP criticized the Constitutional Coutt for its 2008 warning that the
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party supported andisecularisin, labeling the decision “politicized and biased”

Larer in the conversation, however, he argued, “idcally, of course, we would not -

have secularism” {Sorncr 2011: 535).%

But if they had the ability to modify Turkish secufarism, how would tcligious
actors change it o berter fit their ideals? The findings from the content analy-
sis show that religious actors would allow religion to play a bigger role in social
affairs. The results also indicate that the primary source of value conflict berween
religious and secular actors vis-i-vis the secularism question does not concern
the separation of religion and state. Religious actors wanted to reduce the state’s
exclusionary practices but did not express views in favor of reducing the Tutkish
state’s supportive involvement in religious affairs discussed above. Although therc
is considerable support (30 percent} among religions actars for religion to play a
bigger role in state affairs, half of the religions { 48 percent) and the overwhelming
majority of the secular actors oppose this idea. Flowever, the majority of religious
media actors {68 percent) wants religion to play a bigger role in social affairs,
while the overwhelming majority of secular media actors do not, This divergence
of preferences can cause conflices that can undermine human security.

Conclusions

"The concept of human securicy has objective comoponents such as wealth, life
expectancy, and rights and freedoms on which there is widespread agreement
across socicties, and subjective components such as happiness, safety, and differ-
ent understandings of human autonomy and frecdom. As for the objective com-
ponents, most humans feel more secure in having access to more and better healeh
services when they are sick and access vo more effective human righss organiza-
tions when they have trouble with the faw. While having access to more lifestyles
and cuitural diversity may please many people in Seattle as long as they peacefully
coexist, stch divewsity may make some people feel fess secure by generating frus-
trating choices and by threatening the continuity of belicfs, values, and communi-
ties. This indicates an cfiect on the subjective component of human security.

‘Thus, any definivon of human sccurity and, for that mateer, development
reflecrs some degree of bias. The inpredients of human sccurity may change
across societies, states, and religious and secular communities, What may increase
human security for an Orthodox Jew or Muslim may differ from what may
increase human security for a secular Jew or Muslim. In che same way, Buddhists
and Christians and, for that marter, socialists and liberals may perceive human
security differendy. '

A close look at the Turkish case shows that, while contributing to the objec-
tive component of human security for many and to the subjective component
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of haman security fot some, the growth of religious nonstate actors can have a
negative impact on the subjective component of sotme people’s human security
through two mechanisms. The first one concerns the tensions berween secular
and religious understandings of human sccutity. For example, teligious aceors
may not accept 2 Millian liberal conception of individual autonomy based on
the ability of adult individuals to pursue different notions of a “good life” and the
associared rights to privacy and freedom from social controls (Mill 1985 [1859]).
To give a more specific example, many liberaksecular Turkish inteflectuals sup-
port the freedom of adults in universities to choose to wear the Islamic headscarf
or veil buz believe that such a freedom would subject children in clementary and
high schools to parcntal and socieral oppression (Kadwoght 2007). Many Islamic
actors believe, however, that children need to be immersed in Islamic practices
and symbols and some secular choices should be made unavaifable to them in
order to develop the habits that would make them good Muslims in the furure
{sce, e.g., Karaman 2009: 162).

The sccond type of tension concerns issucs of social exclusion and polatiza-
tion and occurs even if one accepts the liberal notion that plaralism and the
availability of different choices is an intrinsically valued asset for hwman sceurity.
“There are now more hunan rights organizatdions with either secular or unsecu-
far understandings of human rights, more charity organizations with different
understandings of justice and welfare, and mote newspapers and television chan-
nels with different takes on the news in Tarkey primarily due to religious nonstate
actors. 1ake the example of religious-conservative television channels. On one
hand, theit presence clearly increases the information available to Turkish citizens
and their ability to choose berween different sources of information, This poten-
tial choice increases neither subjective nor objective human security, however,
whenever the norms and values promoted by these channels discourage the use
of different sources. Alternatively, social polarization berween the secular and
unsecular gives rise to social pressurcs among both groups, even within families,
that may limit oxposre to different channcls,

Policies aimed at improving human security should take into account these
complex mechanisms. They should include legal and polirical measures to pre-
vent social discrimination and polarization and platforms of public exchange and
deliberation where celigious and secular actors can try to reconcile their dilfer-
ent values. This is a major challenge for Turkish democracy. While 2ddressing
Turkey’s Grand National Assembly in 2009, President Barack Obama maintained
that Turkey's secutar democracy is “at the center of things [in the world].” “This
is not where East and West divide,” he argued optimistically, “chis is where they
come together” Indeed, the challenges facing Turkish democracy veach well

beyond the country’s borders.
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. The content analysts covers the pertiod 1996—2004, and the analysis and narrative

are based on events and developments in Turkey through the end of 2008, How-
ever, I was able to include some post-2008 bibliographical references while ediring
the Hnal version of the essay in 201 1. In my vicw, the social and PoIitic:ﬂ d-::w:lc-p-
ments berween 2008 and 2011 mainly confirmed and reinforced the observations
and predictions made herc.

. For a Formal analysis, see Kuran {1998).

. By Tuzkish law; religious education should be provided either by state agencics

or under state supervision and regulation. In practice, refigious nonstate actors
are involved in religions cducation either illegally, under governmens regulation, or
through informal arrangements with state agencics.

. Whike afl Ishamic political actors criticize the Tirkish state’s secutar or scenlarist

characteristics to differing degrees, many simultaneously defend a strong and pacri-
archal state as long as it supports public refigion.
For such argumcnts, see, eg., Huntingron (1996); Lewis {2002); 1ibbi {2008).

. Llowever, Muoslims also tend to Favor the cicrg}r having move influence in

gc-vcrnmcnt.
For moderation of Islamist political parties and movements, see, e.g., Bromberg
{x997): Wickham (2004); Schwedler (2006 and 201 1); and Trzciir (2010).

. Albso see Yavuz (2006) and Giiney and Bagkan {z008) for sanctions against slamic

Id.

political parties.

Asolzo11, the AKP had prevailed in mose of these conflices and had consolidated
(ES DOWEL (It SOVEIAMCTE.

The discussion here focuses on Muslim veligious actors. Note that 99.8 percent of
Turkey’s population is neminally Muslim. Christian and Jewish minoritics recog-
nized by the Lawsanne Treaty have their autonemons religicus and educational
institutions bur they are restricted by government regulations and exclusive prac-
tices that have been relaxed in recent years alongside EU-led legal reforms, Other
religions need first to be recognized by the state in order o have fegal protection.
See Fox {2008); US Deparement of State (2007); Akrar {2000).
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By comparison, twenty of the remaining thirty-twe nondemocracies have 2 staze
religion. Thsee of cthe democracies, Mali, Senegal, and Turkey had the principle of
secularism enshrined in the constimution.

The Constitution of the Republic of Turkey, Article 24

The Religion and State Projec, available at hrepy/ fwwwreligio nandstare.org.

Data of Religious Freedom obtaincd from Hudson Instituse websitc (htep:/ /et

hudson.org/index.cfinfuseaction=survcy_files}: before being moved to Hudson

Institate, the data was reportedly collected by Freedom House.

"Farkish women, kowever, arc highly represented in some professions such as law.
Accompanying prosecular policics were aimed at undermining veligious nonstate
actors, For cxample, new legislation made religious imam-batip high schools,
which ate state administered but Jargely built chrough tocal initiative and charity,
lcss ateeactive, leading to a 6¢ percent fall in enrollmenc. See Bozan {2007: 21). 1
Also see, ¢.g., Ali Bulag, “Modernliin Merkezine (36¢” {Migrating to the Center of
Modernization), Zaman, April 28, 2001.

The membership of the Muslim-conservarive fabor union Memur-Se, for example,
sweltled from 42,000 in 2002 to 315,000 in 2008, while the membership of the com-
peting unions ¢ither decreased or remained the same. Scc Toprak et al. {2008: 113).
In the same period, the numbers of mosques also increased at a stighely higher rate.
From 2003 and 2007, the number of mosques increased by 3.47 pereent, whilc the
corrcsponding rate was 2.94 percent between 1998 and 2002,

However, Turkey’s ranking in the Human Development Index remained more ot
less the seme hetween 2002 and 2005 {see htrpt//hdeundpocg/en/ statistics/ ).
Similarly, the country’s gender gap score remained the same, and its ranking aceu-
ally deteriorated from fosth to r23ed, between 2006 and 2.008. 5ee (lobal Gender
Gap Index, World Economic Forum {available at hetp:/ fwrwwavetorum.org/).

Tor implications for democratic consolidation, sce Somet (2007}

See, e.g. Tilin Dalogly, “The Dedine of Freedom of Lxpiession in Tutkey
Washington Times, March 4, 2009.

See the cxplanation on the interviews conducted in the “Social and Policical Plural-
bsin section.

ITowever, less than 1 percent indicated “turban, religion and religious pressures” as
the most impoteant problem of the country. See Carkogln 2nd Kalayciogha (2007:
129, i52 )

See interviews with religious actors in Toprak ctal (2008: 16},

For a morc comprehensive discussion of the methodology and findings, see Somer
(2010, 2011). The newspapers weve Milli Gazete, Zaman, Yeni Safik, Milliyet, and
Cumburiyet, The first three ave rcligious-conservative newspapers. Note that the
cerms “religious” and “secular” are used to denote these newspapers for brevity, for
lack of better cerms, and to abide by the popular usage in Tarkey.

In gencral, I also minimized validity and reliability problems by distriburing che
issues among twenty analysts with no consecutive day cxamined by the saine person




o
it

30.
31,

nioionila Lylrds

Relation of Religious Actors and Fluman Security a3

and each coder’s ecmploying the samae rules and answering the same sct of questions
while coding the articles. The coders were also inseructed #0s £o try to infer the over-
all opinion of an article. For example, if an article on nationalisin contained argu-
ments and f::m_mplcs both ﬁworing and eritical of nationalism, T.'hc‘jf were instructed
to code both positive and negative judgments for the article on nationalism. This
reduced the role of their subjective judgments and made ir possible to code the
composition and changing balance of diffcrent views in the texts.

The NGOs are the ranbul branches of Mazlom-Der Human Rights Foundation,
the Ensar Educational Foundation, the AX-Der women's rights organization, and
the Deniz Feneri Chatity Foundation. The newspapers ace: Today’s Zaman and
Fakit. In order to protect the privacy of these partics, however, I will not link com-
ments to specific actors.

'The "lurkish word is “gagdaglagma,” which can be translated as “adopting the con-
temporary level of civilization.” See also Heper and Demirel {1996},

This skepticisin is still almost double the skepticism in the secular newspapers,
which had 258 ncgative codings, or 5.8 percent, withina total of 4,478 codings on
dﬂﬂlﬂﬂ[ﬂ.{'}ﬂ

Intellectual ambivalence vis-a-vis secularisin is common among Islamist actors in
the Middle Ease. Sce Tamimi and Esposite {2000).
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