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Ferhullah Gulen
A Sufi in His Own Way

ZEKI SARITOPRAK -

FETHULLAH GULEN it one of the most infiuenta and impressive Muslim
Turkish scholars of the last decades of the rwendet: cenmry. Despite this, no
published work abourt him has studied nis school ot reZgions thought adequarely.

In this chapter, ] explore his Sunsm. Aferapreiminacy ‘ntroductdon of Sufism,
1 focus specifically on Gilen's ardrude toward Sedsm z=d his own spidmalin:

What Is Sufism?

There are many definidons of Sudsm. 2s well 2 severz theornes regarding the

origin of the term. Deiving into the dezzils of czinitozs and theories is beyvond

the scope of this chaprer. bura brief look is possinle. Some scholars sav the rterm
is derived from the Arabic word s which means ~zool)” bur others sav it is
from Jafa, which means “purite.” The lamer sezms o & more televant o the
context and aims of Sufsm. The person who Zollows Sunsm is colled a Sufi. A
well-known Sufi in North Africa, Ahmad al- Alzwi, describes the essence of Su-
fism: “Itis an Islamic way of transcending one’s own soih that is, of letdng one’s
spirit rise above oneself. And itis whers numan zelf #ncs and the heavenly mys-
terious begins” ‘ard. in Lings 1993, 34 . In other words. Sufism means abandon-
ing one’s physical form in order wo gain 2 spifrez aacss. Thiz cransformadon is
expressed in the phrase “znnihiiadon in God's sresence.” Through annihiladon.
one realizes oneself in God. The princinple of anninlzz=on has been formulated

by a Naksibendi sheikh as follows: “Four things are neszssary in the Naksibendi

order: Abandoning the world. abandomng the 2 abandoning the body,
and abandonine this “sbandoning” ™ MNursi 1952300 ir should be noted that
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reaching this level is 1 long process for a Sufl. in his invocadons, the poet
Khawaiah Abduilan Ansad Hlustrates fully the aim ot the Sufi parh:

The Zeart inguired of the soul
Whar is the beginaing of the business?
Whar its end and whatits fruic? -
; The soul answered: -
. The beuinning of icis
The annihiladon of self,
Its end raithrlness,
And s fruic immortalicy.
(Singh 1939, 42,
cited in 8. H. Nasr 1991, 34)

Sufism is grounded in the powerful spiritual message of the Prophet of
Islam. Even before the reveladon of the Qur'an, the Propher used to go to the
cave of Hira and isoiate himself {rom the worldly lite in order to focus on his
spirituality. Then, ane day. the angel Gabriel appeaced unto him. This was the
spark of the Proprer’s long spiritual journey. The reveladon of the Quran came
verse by verse and ezcouraged the Propher and his companions to follow a spic-
irual path of life. The freshness of God’s words dominared their spirits. They
commenced a protound glorificadon of God’s names. Stirtdng from the verv
beginning of its revelzdon, the Qur'an has been promoting and encouraging
piery and purificaton of the heart. The Qur'anic concordance records 133 dir-
ferent vadadons of the rerm gafb heart; Turkish: £a/p). For example, it describes
the Propher Abraham as one who had a “peaceful” heart (37:84). However, it
descdbes others with the phease, “There is a sickness in cheir hearts™ (2:7. Sick-
ness and peacefuiness are nor physical traits here. but racher spirinual aterd-res.
Hundreds of verses in the Qurian deal with similar issues, For instance. the
Qur'an posits a dirferent xind of seeing and hearing. Describing nonbelievers. it
- savs, “they have eves. buz thev don't see, and they have ears, but they don’t hear”
7:1793. L alsa recouars the Propher’s experience with the unseen or the invisible
world, one that avezage humans cannort see—~thart is. the renim of angels. A clear
gxampie of movement in s unseen world is the Propher’s mysrerious aighe
journey, which is miendoned briefiy in the Qurian and treated more exteasively
in the hadith. The Qur'an sares simply that the Prophet wok 2 night inurney
from Mecca o Jerusalem. According o the hadith, the Propher ascended rom
Jerusatemn o the heavens, accompanied by the archangel Gabriel, and rinaity mer
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God in the reaim ot the 2nseen. The Qur'an calls the level thar the Propher
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reached &ah gawsayn (the space berween owo evebrows. >1:23; wnere e physi-

cal world separates from the eternal one.’ Sufis fr=quenTy use TS ©IM 10 indi-
care their closeness 1o God. Through his zscensing, = Prophet opened a way
for Muslims to the world of the unseen, aizm ai~gizry. Tae Prophs: brought back
with him from this worid the gift of the five dalty prays=s for his communisy.

This story indicates that believers, through prayess, aze z5ie ro fohow the path of
spirituality taken by the Propher. The Propher said, “ths servants neasest posi-

fion to God is when he is in prostradon.”

The Qur'an emphasizes that this woridly life is a dzzzpove Y and that the
ceal life is that of the hereafter: “This worldiy fife is but 2 zest of ©me and 2 game.
Lo, the home of the hereafter—thac is life, it ther bur knew” (29:64). The
Prophet asked his followers 1o be ascerics, saving. “Be iz chis world 2s 2 stranger
or as a passer-by.” He asks them 1o purify their hearts iz order 1o reach the level
of perfection. In the hadith, when Gabrie! asks the Prozher about ibiar (perfec-
don), the Prophetreplies: “Pray to God as if vou sez Hiz: zlthovgh vou don'tsee
Him, He sees vou.” The term sbsan later became one of the key terms of Sufism.

The generation of believers who came afre- the Prooher explored the areas
of Qur'anic spiritualirty and asceticism that constdruted z paradigm for later Sufls.
They borrowed key terms from the Qur'zn. which ther 2opliec 0 rheir spidnuat
experience and teachings. Terms such as gafp (heart). =m=2va {repentance), Adany
(fear of God), baga (abiding), barakah (olessing . rids contenment,, dhikr (te-
membrance of God), sagg (the truth), reia (hope . jisizs sinceSwy, marfa (Myvs-
dcal knowledge), sabr {(patence}, gurb (nearness God.. tamzfsn [rust), and

_vagin (cermnmy constmuzs the heart of the Suf adidos. At the same fme, the
later Sufis borrowed negatve terms from the Quz'an o Szscribs the tempratons
with which they strugeled, terms such as nafs (ezo-sel . mhats sirual lap=2), Mz
(self-clisplay), and shirk {associafonism,.

Early Sufis—such as Hasan al-Bas -d. 28 . the fzmsous woman saint Rabiz
al-Adawivva (d. B01), Harith al-Muhasibi -d. §37 . Abu Yazid al-Bistami id. 574,
and Junayd al-Baghdadi /d. 910j—used the rerms 0f &2 Qur'as and the sayings
of the Prophet in their teachings and practces. Tney Szveloped a spinimual basis
for the later institutonalization of Sufism. Thz proczss of zrzculsTion began
with Al Qushayri (d. 1074 in his Rfsal Treatse . Feriduddin Smar 'd. 1230} and

his contemporaries Ibr al-Arabi {d. 1240 and l2laiu'ddin Ruet 4. 1275 further

1. On lbn Hisham's account of this event. »e= 5 18 T
s IS incina-
CThis verse

Jater became the foundatos fur the Sufi underssznding o7 wne tem. Fze Cels 199¢, 7T,

2. For examply, in discussing the te2m wal A0S Dow =umans

dons, al-Muohasibi refers 1o the tamous verse from e Qus'a
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argculated Suc dhinking in the early pertod.” The Sufi tradition became a wav of
lire that Sufis 2racdczd even in the public sphere. Even before the insdmdonal-
izadon of Surizm. people began o call those who followed the path of cerrain
saints arter the names of these saints. In the second phase of its development,
innovadons anc dracsices such 1s dance and music (especially thar elaborated wv
Rusmi) penerrziad into Sufism and caused the ulema o take a scand against it
Theretore, a dedare ensued among the scholars of Islamic law (sharian; and the
pracadoners of Jufsm. _

Ome arguabiy can say that by the thirreenth century Sufism was a reaction o
the formalism of :he uiemu, whom Sufis cafled the wlama- sabir (scholars of the
ourward), meaning ther judged external acdons. Similacly, in the Sermon on the
Mounr, Jesus szid thar he had come 1o breathe spirituality and soul into Hebrew
law in order to rerain the spirit of the law (Mart. 3-8). One can say thar Sufism
was to [slamic law whar Jesus was to Hebrew law: In dme, some Sufis wenrt 0o
far, underestimatngand even neglectdng some basic religious law, which resulted
in the emergence of extreme, esoteric movermnents. The debare conanues be-
rween fundamenraliss Wahhabi Muslims and Sufis even today.

This period also marked the eswblishment of the major Sufi orders—
namely, the Naksibendi, Qadin. Chisty, Suhrawardi, and Shadhili orders. Schol-
ars believe that the mest influeadal Sufi arder is the Naksibendi, named arter the
famous fourteenth-cantury Sufi Bahauddin Naksibend (d. 1389, Many
branches of this order remained powerful in India, Central Asia. the Middle
East, and Europe throughourt the nineteenth and nwendeth cenmuries.®

Initaton inro the Naksibeadi Sufi order condnues o follow rradidons de-
veloped several zeneradons agn.’ It may be useful to review this inidtion fte,
which is similar o that practiced in other orders. When 2 person intends o be-
come a member o1 the Naksibendi order, first he visirs the sheikh {master). He _
takes his sheikins hands, kisses them, and then the master takes the novice's
hands. recidng ‘ormula words calling for the repentance of all the sins the
novice has commired in his life. The novice repeats the words and Dromises
never 1o make the same mistakes again. He then accepts the master as his spiri-
rual zuide, verbally oromising thar he will be 2 member of the order trosm thar

3, Zome ideas in 3 suzgest e intfluence of Jewish and Christian waditon, Gonsdeism,

. Suddhism. snd Zoroastranism. See Poiitella 1963,
Zez Shah 1902, 12-"2. On the Shadhili order, also zee Lings 1993, 57,

neoplztonism, Hin

5. On the infuence of Xhalidivyz branch of the Niksibendi order, see Halim 1590, Eor a

brief historr of the Naksibendi order, see Algar 1990,
6. Thesceount Sere s Sazed on the suthar's intervies =ith 2 noviee who was inidaces saro the

Nakgibertdi order in snothes: Tugkes, 30 Apedl 1994,
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momens on. After this ceremony, he leaves the masrer and takes a shower, sym-
bolizing the cleansing away of spiritual dire. On the next day, the novice tells the

G

! master what, if anvthing, he saw in his dreams. Thea. according to the novice’s
i capaety, the master gives him some spintual duties, such as reciing the name of
; God, “Allah,” five thousand tmes 2 day. The cheikh increases this number up 1o
“ one hundsed thousand in accordance with the novice’s abiliny. If the novice con-
ﬁ dnues 1o mangze what the master asks, depending on his spirimal level, the
£ sheikh may choose him as his successor, or khaiiz. in cermin regions. Then the
§ “novice” may become a prominent Suts and his fame rnay surpass that of his
& aster. In short. this is the way a person comes to be 3 Sun.

z% As mentioned, the early Sufis had neither orders nor formal organizations.
%‘5 For cxam—ple, famous Sums such as Rabia, Junayd, “Muhasibi, Bishr, al-Ghazzali,

Feriduddin Arar, and even Rumi did not belong to 2 zzri&at. From the perspec-
dve of insdrudonalized Sufism, their Sufism might be problematic because none
of them had a spiritual master. In the Susi tradidor, ne who has no a sheikh finds
Satan as his sheikh. However, current Sufis consider this general principle as
nonapplicable o the eariiest Sufis, and no member of any Sufi order would
claim, for exampie. that Junayd’s sheilch was Satan. These early Sufis, who were
not attached to anv specific order bur practced and even elaborared the princi-
pies of Sufism, simply consdrute 2 different caregory of Sufism. Hujwin, an
eleventh-century Sufi of Lahore {in modern Pakistan . considered the Prophet’s
companions and their suCcessors as real Sufis. He wrote: “In the dme of the
companions of the Propher and their successors this name [Sufi] did not exist, - -
bure the realiry thereof was in everyone: now [meaning his tme] the name exists,
bur not the realice.”” This smtement by one of the grez: Surs in history indicares
thar the realitv of Sufi thought and practice is mucx more importaat than the
narne Sufism, In fact, Islamic histosy is replete with Sun pracdtoners who did
noz belong o any Sufi orders, A famous svendeth-century example is Beditzza-
man Said Nursi (d. 1960;. the Islamic scholar in Turkex whom many perceive as

Fethullah Giilen's predecessor.

R

SRR

Gilen's Doctrinal Sufism .

The basic sources of Gitien's Sufism are the Quran. te Prophers words, and

the various Sufi rexts. epecifically Nursis seminal work. the Risale-i Nur {The

bharabar o 2o o MR,

enistes of fight.. We may consider che lamer 1ot as tns warp on which Gillen has

woven his idezs. Basinge kimself on junavd. Shibli . ¥=0.. 2nd other eatly Sufis,

~. From Revaoid A, Nichulsons iransiton af Jap s Magneand cred in Lings 1993, 54
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Gitlen defines 2 Sufs way a¢ "the path followed by an individual who, having
Leen abie 10 fres himes.7 or nerself zom human vices and weaknesses in order

ro acquire angelic quiZes ind [conductng himselfain 1 manner| pleasing o

God, lives in accordazca with the requirements of God's knowledge and love

and in the rescifng spizmual delighc that ensues” (1999¢. xiv).
. In his definicon. G2len foezses on a path by which ore can overcome weak-
- -55e8 by oneserf rarser than =ich 2 guide. The individui muse live in accoc-
. dance with the requirzments of the Qur'an and foilow the example of the
Prophet. Therecore, 2 3ua's path must accord with r_h::_cench.ings of the Qurian
and with the stnna of the Propher. All Suft pracdees have to be measured by
these criteria. Accordizgz ro Gillen, in order o purify one’s hearr, “stricr obser-
vance of ail religious otigadons. an austere lifestvie, and renunciadon of carnal
desires [are] required” 1999¢, xv). -
- Giilen divides Sufs into rwo categories: “Those who stress knowledge and
seek to reach their desZnation through knowledge of God {#s'rfa), and those -
who follow the path of vearaing, spirwual ecstasy, and spirimal discovers”
'1999¢, sxv). In his interpreadion, he favors the first group of Sufis. 1 would
argue that the first carezory also is divided into two subcategories: those who are
artached ro a Sun order ind those who are not. For example, al-Ghazzali was 2
Sud and simultaneousir 1 schoiar of Islamic law, bur he did not belong o any
Sud order.

Giilen does nor dirferendare berwesn Suism and Islamic law (shardzh). Ther
are like two deparumens in 3 universicy each seeking to teach their students the
owo dimensions of lsizm so char the students can pracdcee them in their lives.
These two departments ire not in opposidon; rather, they complement each
other. One teaches how o pray how 1o fast. and how to Zive charicy, while the
nther conceatrates on =hat these acdons really mean, Sufism in pardcular
teaches how to make worship an inseparable part or ones life and ulimarely
how o elevare oneseir o the rank orf 1 universal and perfect being (u-insan
ai-amil) {Gillen 1999, =i, Sufism helps a novice 0 gain a deeper under-
standing of Islamic law Gilen 1999 xix). For Gillen, “Sufism is the spirit or
Islam™ (1998g, 24-27,.

tnorough analysis of sechrieal tezms, [n Ris book Sl he interprers afos
er words of the Sufl sz, and is interpreragons are consistent with the path
of zarly Suils such as i [uhasind and especialy 2l-Ghazzaii. In the case of some
TeTms, it Appelrs char G*en has elaborared on Nursi's understanding of them.
For exampie, in his interprenadon of the term Jawany humiliy), Giilen quores

“rem the Qur'zn, the hadin
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Qur'anic verse he quotes savs: “The servants of tme All-merciful are those who
walk on rhe earth in modesty, and it the impuden: offend them. they continue
their way saving ‘peace’ ” {23:63). After elaboraung on the verse, he gives an ex-
ample from the Propher’s hadith that says: W hoewraris humble, God exalrs him;
whoever is haughry, God humiliaces him.”* To suzport his z2pproack further, he
also quotes fram Muehammed Lura Efendd, who said about humility, “Every-
body else is good, bur I am bad,” and from Nursi. who =zid, “Do not see any-
thing or anvbody else other than God as so much zrearer Than vou as to deserve
adoradon or servanthood. Do not boast of vourself in 2 way to see vourself as
greater than another.” Finally, Giilen descoibes humility ic. his own rerms: “Hu-
milice is the portal to good conduct or being characterized by the qualides of
God {such as generosity, mercy, helprulness. forgivaness, z1d 50 on), itis also the
first and foremast means of being near to both the created and the Creawor,
Roses grow on the earth, and humanity was creat=d on the earth and not in the
heavens” (1999¢, 76-80). As this example illusrates, Gitien’s wridngs on Sufl
concepts share the same fearures of the eaziy Sufis” work

In order to examine his concepe of Sudsm more thoroughiy, we can look at
how Giilen has elucidated other Sufl terms such zs faniba ‘repentance), 57bd (re-
sistance against desice), mitbasaba (quesgoning oneself,. satakkar (meditation),
savr ila Allah Gourney 10 God), budnr {divine presence;. az/b (heart), and fhsan
(perfecdon).” According to Giilen, the firsz siep in the 5= path is fawba, or re-
pentance, a Qur'anic command. His definidon of zhis rerm is larger than the tra-
digonal Sufi one. In the wradidonal underscanding. repencance is done by words.
However, Gillen adds repentance in modon, in thoughs. in imaginaden, and
with regard to behavior committed against the =21 of God (1997¢, 14). He is
quite explicitin this marter. dividing repentance into thres ievels, 2 division also
found in early Sufi thought. The first stage is the -zwba of common people. The
second stage is inaba. 1F tawia is the journey to God, etz Is a journey in God.
The third stage is awde. which is a journer from Gad. 1= other words, fanba is
refuge in God; inaba is annihiladon in God in ordes o mxinin the spinrual lev-
els thar one hrz arained: and awba is to be closed =0 evet;_'-'.ing except God."

Resistarce against bodily and mental desires 2 calied ~bd in the Sufl tradi-
don. According to Gillen. 7k is an imporant moral vaizz. Iralwavs has had an
imporant place in Islemic Sufism since the Prop=er Muhzmmad and his kife de-

o The hadith mentioned is in the culieedon of 2-Haveszmi, Meress “wman sa, 100325

. ¥ rely on the Turkish version here. but refer 7o the £

11, For the origin of these stages in the Qur'an, Giilen roiers o vesess 243103054 380 and
133

tae
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fined its meaning and spicfn Zild should be a significanc virwe of every Muslimn,
especially in this present 2ge of mareralism, when ir can be very diffculr to resist
the lures of repuration. money, career, and so on. Yer the principle of idd, an as-
cetic way of lire, requires this resistance. In a softened tone, Giilen says, “The
first step in ascedcism  ~5i#aj] is the intendon to avoid what has been forbidden

. (haram) and ro engage oniv in whart has been allowed. The second and final step
is being extremely careszi even when engaging in whar is allowed (bafs)) (1999¢,
12).

Giilen believes that one who follows the path of Islamic spinruality—
which all Muslims are supposed to do—must question oneself every day and
gven everv moment, comparing one’s good deeds o one’s bad deeds. Gillen
calls this miasapa-f nars. 1 term thae basically is grounded in the Prophert’s sav-
ing, “O people, question vourselves, before being questoned.” In essence, one
must discover oneself —within one’s inner depehs. On chis matter, Gitllen com-
pletely reflects al-Ghazzali's ideas abour self-knowledge, as expressed in his
Kinya-i Suadat (The alchemy of happiness) (al-Ghazzali 1991, 3-13). Self-
knowledge is the kev o knowledge of God: “He who knows himself knows
God.”

On the subject of guestoning oneseif, Giilen refers to 1 verse in the Qur'an:
“Verily those show piery, ho when 1 phantom from Saran touches them, recol-
lect themselves, and, lo. they see cleacy™ (7:201). Accordingly, they are always
alert to the saranic phantoms. Giilen describes this self-questoning as the pres-
ence of an inner preacher who distinguishes becween good and bad. He also
refers o the wradition of the Propher that says, “If vou only knew what I knew;
vou would laugh 2 lirde anid weep much” (Al-Bukhar, al-Kusuf, 2). The people
who are aware of this Sun way always think of the Qur'anic verse “To God be-
longs all that is in the heavens and on Earth. Whether vou show what is in vour
minds or conceal ir, God calls you o account for it” (2:284). Giilen says: “While
itis difficulr for evervone 0 achieve this degree of self-crideism, it is also diffi-
culr for those wha do not do so to live roday better than vesterday, and romor-
row berer than today™ "1999¢, 9. In other words, Gilen wants to emphasize
thar whoever does not cuesdon himself or herself will make no progress, and
his ar her furure will not e bewer than the present.

in Giilen's opinion, meditadon is the lighe of the heart, the sustenance of the
spirit, and the spirit of knowledge. He likens meditation o lifeblood, in sccor-
dance with Istam. For thece who have this sense of meditation, the universe is a
book to be read; it does oz require a specific time and space ar 2 definite posi-

don. The Queianic verse o meditadon refers to those people who contemplare,

mentoning their specific postures: “those who celebraze the praises of God,

AT T NP PRI
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standing, sin:int:,:, and hing down on their sides, and conzzmplats she wonder of
creadon in the heavens and the ea=th™ (2:191).

Giiler~defines the Sutl term v the spigitee! journay, as 7z iourney from
creatus o Creator” —in other words, from shadow to r=afisy anc from a single
drop to the ocean of His mercy. The verse “Hasten vou then ©o God™ /531:30)j
constitutes and shapes the idea of the Suft journey. The tzrm Jagier ‘divine pres-
ence), for Gillen;ieans the feeling of being with God. o7 being Ziied with Him,
and of finding Him in one’s conscience. By contnuousiv maintzining this feel-
ing, one comes into His light. Alchough the reeling of divine pressnce emanates
fremn God, Gitlen says it changes according to one’s personal jeva! and abilides.
He views araining the higher level of sudrras having spizftual raste '1993a, 25).

As mendoned earlier, ga/, or “heart,” is the most disdnguished rerm in Su-
tism, and it is of paramount importance in Gulen’s tzaching. Anvone even
slighdy familiar with Sufi tradidon knows the importance of gar By this term,
Giilen does not mean the physical organ of the human body. but the spiral
one, the heart that is the place of faith and the mirror of God. He zrdculates the
marter of heart in his wridngs through esamples rom (Qu='anic verses,
prophedc taditons, other prophers mendoned in the Quran. and previous
Sefis such as Rumi. In fact, the Turkish dtle of his book o= Sufisi is Rafvin Ziin-
réit Teveleri, (The emeraid hills of the hearr) (Gllen 1997 .

According ro Giilen, gaif is 2 subtle and divine essencs thar Suzs call “the re-
ality of humaniry.” The spirit is the ineffable esseace of the divine, 2nd the bio-
lerical soul is its vessel. Qadl is a central fearure of Sufi tezching in accordance
with the Prophet’s saving, “God does nor look at your appearance. but He looks
ar vour heart” (Mushim, Birr, 33). The heart is the fortress of re2son. sclence, in-
tendon, faith, wisdom, and knowledge of and proximic God. The lite of
these vital senses is connected 1o the life of the heart if The heartis alive, then
these others are alive and vice versa. Gillen quotes the proohetic =zditon on this
poinz: “Oh. there is a part in the body thar, when it becomes good. the whole
body becomes good, and when it becomes bad. the whols bodr decomes bad,
Oh, that part is the heart” (Al-Bukhari, Iman. 39%. Heznce, juss lthe Ahmad
Sirhindi. the founder of Mujaddidi Naksibendi raréer, Gen hoizs that the mir-
acles and myseries of the Sufi path are cunsiderzd roys o7 the zath. Real Sufis
Jdo not ordain such miracles as their rarger

It is true that the aim of ail Suft pracdces is 1o reack the i=vel of war. of
being a perfect human. Gitlen holds thatlove is the viwl condigon of perrecdon.

It there is no fove, there is no perfzcdon. Souls without iove cannar be elevared

zar the horizon of human perfection. Evenif such peopis Zve hunZreds of vears.

they can make no advance on the zath of perfectan. These wha 2oz deprived of
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love become enwangled iz e nets ot feishness, are unable o love anvone else, ﬁ
and die unaware of the love dezoiv imrianced in the very being of c.\:isrencr:.“ 1
These several examples or Giilen’s approaches o the Sud terms ire explicared in
his books an Sufi conesprs.= " -
- In the Quriaa. there is an empnasis on the paramoeunt importance of cer-

rainty in taith. Believers ire encourages rolwive certy’ary in their belief in the
hezeafter (2:3). In further exprassing —his idea, Giten stres thar cermain steps
are neces=arv to reach that level or cerzunn: above ail. the believer has o sur-
render to God and pray sincerely 0 Him. " Gitlen describes eleven principles as
pertaining to this process:** ~

n

reaching true belier In God’s divine Oneness and living in 2ccordance with
his demands;

listening to the word of God and comprehending His power and His will in
the physical world {the law of czeadon :

overtflowing with divine love of the ==th and seeing the universe asa “cradle
of brotherhood™;

actdng in accordance

~th the idea of preference, Z4s—:hat s, purdng oth-
ers’ needs before one’s own:

giving priodry to the il of God and realizing that through annihitadon one
can never be separaied from God:

being able ro discern what is in hearts ot minds through facial expressions,
the inner, divine myvstezies. and the meaninags of surface events:

being npen to love, spiximual vearning, defight, and eestasy (audid);

visidng those places har remind one of the aternai e and intending holv

migradon {hifrar:
- being content with cermimed Tieasise ind nor iransgressing against che will
of God;

SGI—ih

suiject further in Gidlen

11. On Gillens teaehings a
12, Inadditon to his work
1996a, 1996d, 20, and 2000C,

13, Gilen savs it is unformsnate hat many 1me l2d away from soifmaiin by the influence of
=

prsiovism and thus are deprives maf m. Thase =k do mot believe in the spituai
life and its resuics will not be abic 0 zeach cernin

ses the reachings of Sufdsm

ee "The Sufi Message of

Hazrat [navar Khan, Parr 1, ch, 17 clred ix Poiicels |
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remembering that there is ao salvaton withour cerz=inwy {1agij, sincerity
(#4i21)," and contentment (rida

It mustbe noted that the concept of wubdar afunud—rhe podon thae there is
no being bus His being, formulated as the doctrine of ontological monism—en-
gendered a bitter debate benween Sufis and the ulema, especially the scholars in
the school of thought founded by Iba Taymiyya (d. 1328). Gillen's discourse on
the subject in his boak_-drr Gertiraigi Tereddiitier {Giilen 1998b, 47-60) deserves
attenton. Referring to Qur'anic verses and prophetc traditions, Gilen acceprs
that there are some verses that apparently deny the funcdon of human will {8:16,
48:10) and idendfy God with humanz, In the tradition of “My servant becomes
so much close 1o me undl I become his eves, his ears, his hands, and his feer,”
Giilen delicately disdnguishes the difference berween the doctrdne of wabdar
al-wujnd and pantheism. He argues thar the first is a joytul spirirual experience,
whereas the second is a mere philosophical theory. In general, he favors the
creed of the majority of Suani scholars thar czeamures are the signs of the exis-
tence of God; therefore, one has o accept the physical realives. The particles of
the world cannot be parts of God; because the Qur'an mendons creamires as
signs of the existence of God, one must accept the reaiity of things. Also, there
will be an end for evervthing, so we have o ask, “How ean something unreal
come 10 an end?” The eternity of marter is not accepred by consensus (Giilen
1998b, 47-60). Accordingly, Giilen believes thas the idea of oneness of heing
has some Quranic and prophenc references; however, those references should
not be taken literally. What prorninent Sufis such 2s Ibn al-Arabi and Rami wrote
on the doctrine are the result of their spigal observadons and lirtle understood

by those who have not reached that level of spirimualite

The Pracrical Aspect of Giilen’s Sufism

Giilen’s way of pracdcing Sufism is different from thar of the Sufi orders. As a
devour, celibaie' person, his life is very simple. He pravs fve dailv pravers, al-
most without excepdon, with the congregadon and with his followers. Although

13. Gillen criticizes those who pray to God to getareward of paradise, auodng from funayd.
who savs, “Ther are the servans of Pacadise, bur not God.™ “Thersiore" Gijen says. “Pleasing
Gud must be the only aim of praves. One should not pray o God for e sake of paradise, or for
the fear of hell” ([9U8h, §2)

16. Regarding his predecessor’s celibaey, Giilen describes how whes Noursi was asked whether

he ever had thought of mardagx. he gave an imeresdng answen “The suffesing of the Islamic

“Gilien 1993b, 14,

community is mare than enough. [ haven't found 2 sme 1o ik of myE
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Sufis ire concerned about pravers. in many cases litanies {uwrad) come before
praver. For Gillen. prayer is the most important part ol his life. He wakes up very
early and reads his 77/&ror sarid Because he knows the Qur'sn by heart, for him
1 devotion o constant recitadon of the Qur'an is significant. Therefore, he ce-

.cites and asks his foilowerss 2and his communiry o recite. Supplicadon o and
recitation of the Qur'in and 1pplication of the verses in his own life have influ-
enced both his interpreradon of those verses and his approaches to a vardery of
faiths. This fact sets him apart from other Sufis. For example, he believes thar di-
alogue is Qur'anic reaching. Accordingly, he seeks to esrablish good relations
with scholars and spiritual leaders of diverse religious groups.'” To a certain ex-
tear, he follows Rumi in pursuing the pach of love, opening his arms to people of
all religions.

Some Sufis cite this arfnde o jusdfy their crideism of Giilen. They think he
has no spirirual master. They also crdeize him for abandoning the sunna of the
Propher, for nor mrowing a beard, and for nort getdng marded. Giilen, however,
believes that having 2 master is not necessary and that the master does not have
to be human. For him, the Qur'an is 1 superdor master and guide. He holds thac
the way of contempladon is drawn from the Qur’an, and itis not necessary to be
confined by a specific Sufi order. Abu Ubavda, oae of the prominent compan-
ions of the Prophe. is famous for 2 saving thar fully illuserares Giilen's contem-
plagve way: “I have never looked at a single thing withour God being nearer to
me than it.”"'® In this reaching, everithing from atoms to stars reflects God ac-
cording to its level.

Tt might be useful to picture a day in Gilen's life, a life surrounded by four
walls. As mendoned, he wakes up very early, reads his liranies, recites his regular
daily Qur'anic reading, performs the morning prayer, and then recites his anrad,
After having breakiast, he speaks to his swdents or visitors for half an hour. He
responds to quesdons or discusses religious tapics. He then edits his books and
articles. He takes a nap before noon and then performs noon praver. After
lunich, he again ralks 1o the people around him and recites some of his daily anrzd
undl the afternoon praver, zsn. He performs the asrprayer and recites and reads

some of his reguiar awrad; then, toilowing his docror’s instruction, he uses an ex-
ercise bicycle. He performs the maghry prayer. After dinner, he responds

17, He has me: with Pope Jons Paul [1: Leon Levy, former chairman of the Conference of
Presidents of LS. Jewtch Orgamzadons; Aoraham Foxman, execudve director of the Jewish)
Ang-Defamagen League: and athes spiinual leaders,

13, Ruoted from Arberry's wansiagon af al-Kharraz, Beee 5 Trathtidness, and cited in Lings
1993 128,

frdinant poer et - i el
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questions and reads. Finally, after periorming the evening praver, he goes 10 bed,
to wake up for night prayer. sahafjuc. He sle=ps for anly a short ime. One might
say that Giilen's life is diled with thre= things: praves. reciradon, and reading. His

Leps saic, “My kingdom is notin this

life is full of the awareness of Gog. Tustas i3
world,” Giilen believes thar the reason why Humankind comes to this world is 1o

prepare for the hereatter, where God has prepared for his servants something

2nd no nearican conceive.”
2 Sud in name, but rather in spirit
urity of heare, not the patched

“no eve has seen, no ear has heard.

Giilen never calls himself a Suc. One is not
and heart. As Rumi asks, “What Makes the Sunr P
mantle and the perverse lust of those earth-bound men who steal his name. He

ir all things discerns the pure esseace” " 1n short. Gitlen understands that one
wistence of the Truth through know-

may annihilate oneself in the rays or the 2

ing one’s own ImMpotence, DOVErT, and nothingness.

The Giilen Community
If Giilen does nor promote any Su= ordex. hen whart should one call his gather-
ing of followers? What kesps this iarge communiry together?® This queston
has been the source of some conrusion and concroversy. The Turkish media, in
general, call Gillen's community 2 Suf ordes. peshaps intensonally beczuse Suft
orders are prohibited by law in Tuckey. The

Giilens community. In this communics there § 0o 18
verbal promise. The community has an inciusive character, which reflects diver-
-zrse group from Jewish busi-

sitv. The supporters of the community are 2 div

MOST 2PPIopriare (erm Seems 10 be
Fistration Or membership, no

nessmen to the miri™
‘The tes that bind the people 02 Gitlers community differ from thase of the

Sufi orders. Sufis share a sheikh ané an ord=x. The people of the Giilen commu-
chese values are conveved via

nity sharz the same values and undarsmanc that
ssserces. journals, and educadenat in-

wran 2nd Gillen's wridngs and video-
ihe commumins reachings.™ Thesd
+'n eonnectdve links beoween individ-

modern mass COMMUnIcInons—mOOKE,
sdrutons. Nursis interpretzgons o7 the Q
cassertes compnse the main sources or

teachings and the Qur'an constiruze the ™

19, Rumi 1990, 24, vgrse 33500, ¢itel i Poliz

LY - - - - .- - . [} -
301, There are no resable sradsnes about D2 awmasr or opic in the communnig: fos believed
thar the numbers rangs fram berwesn 2202 = —iins {ortme numbsss of the schoals, reading cir-

cles. foundations, and acdve businessman.

21 M m modern Turkey are the -
ses Yrvan 19900

77 For texrual sources of g COMMsTn $
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uals in this communir Sur Gidlen's soidual influence an those who meet wich
him also consditres a varw imporznt S that brings them together. A student in
Turkey who sent in e-ma message che Rumi Forum in Washington, D.C..is a2
good example of how zeopie aze infezaced by Gitlen's reachings: “T am a stw-
dent in Turkey. I am vers happy thac vou age organizing a4 program abour M
Fethullah Gilen. [ have zzad mar;f.;of iz books and lisrened to many of his sem-
inars. His ideas, which csme fzom Isiam, have changed my life.” One can hear
similar views from thousinds or ~eopie in Turkew. An American newspaper cor-
respandenc has referrec o the Giilen zroup as a “looselv-kn!- [slamic Commu-
nirv” “Turkish Courr™ 2000). _

The people or the Gilen communin choose to become active pardcipants
in their sociery and o pecform public service by establishing schools and hospi-
tals. The community’s eathusizsm for establishing secular schools in both the
AMuslim and non-Muslim world, specizeally schools serving peaple aof all faiths
and nadonalides, is unprecedented among Sufis. lnstead of being isolated ‘rom
the society, they tr o reconcile their spirirual life wich their worldly one, follow-
ing Giilens advice. Giilea does aot have a problem with marterial prospericy, al-
though he possesses na sersonal wealth himsel£.~

Gitlen’s wav of Sufism czanort be concned by the framework of a specific Sufi
order. Although somewhar following the path of the early Sufis, he also encour-
ages his followers 10 ke an active part in the communiry, thus differendating
himself from previous Sud wadicons. He has a srong place in the heart of lirer-
ally millions of people. Their intense support. dedicadon, and commirment
demonstrate the swrength of his spirjzual presence. History will look ar him as
one of Islam’s greatest ogures.

Strctly speaking, Gitlen is not 2 Sud. However, in light of Hujwirs defini-
tion quored earlier. Gillen's 2 Su= n oracdce, if not in aame. The companions
of the Prophert and their successors also were real Sutis. aithough they were not
called Sufis. Given all of e maress discussed here—his dedicadon to Islam. his
interpreragons according o Sufl Selier, and his ascedc litestyle—ir is elear thas
Giiden can be called a Sug. albeir 2 Sum in his own way.

25. A Terkish proscestar. e Mezz b

1 investgared Giden's weaith in 2001 and oroved

that he had nene.



