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ABSTRACT
PEACE DISCOURSE IN POLITICAL LANGUAGE

PEACE, DISCOURSE, AND OPINION IN ISLAM
BAKER, Ulus
M. Sc. in Sociology
Supervisor: Assoc. Prof. Dr. Hasan Unal Nalbantoglu
February, 1993, 320 pages.

This study is an attempt to reproduce a mapping of the
Islamic movements in Turkey, striving to adapt to the
modern apparata of opinion -in economy, politics, media
and the like. The Peace Discourse is particularly referred
in order to reconstitute the role of legitimation processes
in the opinion society to which the political Islam today
tries to adapt itself. Within this scope, the theoretical
issues that emanate from taking language as a grid of
analysis are discussed. Lastly, Islam's hesitant adaptation to
modern opinion and the tension between its religious
status and ‘opinion-making' activity are discussed. Opinion
here refers to the specific socializing activity that produces
identity and inserts the subject to the life. The main
thesis of the study 1is to reveal some preliminary
theoretical frameworks in the study of narratives, of public
opinion and communications.

Keywords: Islam, Islamist Movements, Language, Narrative,

Spinoza, Hermeneutics, Exegesis, Interpretation, Homely,
Peace, Rhetorics, Religion, Superstition.

Science Code: 211.03.01.
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SIYASAL DILDE "HUZUR" SOYLEMI
ISLAM'DA HUZUR, SOYLEM VE GORUS
BAKER, Ulus
Yiksek Lisans Tezi, Sosyoloji Anabilim Dal
Tez Yoneticisi: Doc. Dr. Hasan Unal Nalbantoglu
Subat, 1993, 320 sayfa

Bu tezde, Tirkiye'de ve dinyada modern iktisadi, iletisimsel
ve 'goris toplumu'nma ait siyasal bir hareket olarak beliren
Islamin  s6ylemsel haritas1 dzerinde kendini modern
diinyaya uyarlama ¢abalarini gosterilmek isteniyor. 'Huzur
Séylemi' bu ac¢idan sézkonusu uyarlanma c¢abasinin i¢
gerginligini ve olanakli tek 'mesrulagtinct'’ bagvuru islevini
yuklenmektedir. Bu bakis acisindan, ‘anlatilarin’ wve Dbir
'gorag’ toplumunun kuramsal cercevesini olusturmak
amaclanmaktadir. Buna bagh olarak, modernlige yeltenen bir
inan¢ sisteminin karsilasacagr tutarsizliklarin baz: yoénlerine
dikkat cekilmekte, kimlik olusumunda 'géris' ilkesinin rold
vurgulanmaktadar.

-
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Anahtar Sézciikler: Islaff, Islami “Hareketler, Dil, Anlat,
Spinoéa, Yorumsama, Tefsir, Yorumlama, Baris, Belagat, Di{,
Hurafe, Gorig, Kani.
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CHAPTER L
INTRODUCTION

The "Peace" appears as the condition of possibility
of world and life. It has a specific relation with a
semantic network in which Silence, Wisdom, Security, and
Labour are spinning to reconstitute the conditions of a
homely life, a life best fitting to the conditions of
modernity. The semiotic order whose dominant term is
Peace, shapes and reshapes the Chaos to give it an Order
whose variables are so legitimate in themselves that any
attempt to change them recursively appears to bring

harmful effects on the constitution of life.

The discourse of Peace is Hobbesian in its
essence. Or, better, we would say that its best formulation
can be found in the work of this philosopher. This pre-
modern or rather, proto-modern philosopher who lived in
an age of disenchantment, made security the precondition
of the political life of modern Polity, and Peace the
principle of the Order. This means that, for Hobbes, the
conditions of war make impossible the political order and
the life itself. Peace and War are therefore incompatible

universals. Despite the distance he Lkept between himself



and the Greek political philosophy, Hobbes seems to accept
the Aristotelian premise of T"possibility™: Philosophy is
possible only through the Peace of Mind, Politics is
possible only through the controlled Peace emanating from
the structures of Sovereignty, and Life is possible only
through the peaceful development of the organism in the

order of the world.

Peace henceforth became a pre-condition of social
life as society is identified with polity. The project of
modernity is thus found encrusted in Peace, a Pax that
refers to the international order of nation-states and nations
struggling to become states. Therefore, Peace does not
exclude Warfare, but subordinates it to its own premises,
making out of it a principle of a transient eventuality, a
political means (Clausewitz). It is in this sense that the
famous formula "warfare is the continuation of politics and

diplomacy" became possible and effective.

The semiotics of Peace is modern. It can be
found in archaic societies only in its subordinated form, in
the sense that it is a special "function" of tribal or archaic
politics and diplomacy. In modernity, Peace does not
belong to the same order of functions (whether of the
State or society) since there are no special bodies to
ensure the maintenance and conservation of Peace -internal

or external- except the field of the so-called "diplomatic



bodies” which are characteristic of modernity and appeared
as late as the middle of the twentieth century. The "go-
between" in modern international order is the task of great
powers, economically, militarily and politically and not of
special bodies whose vocation would be the preservation,
or rather ‘"creation" of Peace. Kissinger's invention of
"shuttle-diplomacy”, pretending to become a characteristic
form of international diplomatic relations is nothing but a
translation of the semiotics of Peace into the loose sphere
of a technocratic emergency state in world affairs. Peace is
no longer the outcome of an effective diplomatic prudence,
since it is allowed by sure means as security forces,
armies and political menaces. The best understanding of
this fact appears clearly in the attempt to establish the
New Order by means of operations through the

intermediary of UN.

Ethnologists, on the other hand, were the only
ones who warned against the "presuppositions” of modern
Peace. The excellent 'contra-Hobbes' of Pierre Clastres shifts
the attention towards a realm -possible among many
others— of 'primitive warfare’ where war is not postulated
in the Hobbesian form of ‘absolute negation' of the
possibility of political life. In segmented societies, warfare
is part of the political career of a social type, of the
"warrior’, and is an integral part of the configuration of
the social order and of its continuity. (Clastres, 1974a). The



experience of warfare in the cultural world of Ancient
Greece too is strongly encrusted to the dynamics of
political continuity of the Polis in the geography of a
colonial, "thalassocratic" (Thucydides) world. This experience
was itself in Greece the greatest public enterprise. The
historian of Ancient Greece, Moses Finley estimated that
every two years in the world of classical Greece saw a
war that occurred between two or more cities. (Finley,
1981: 4347) Cultures and "Empires" also show the
evidence that warfare and military machines with their
specific = economic, social and technical orders are
inseparable from the order of political and diplomatic
prudence (if this word could be accepted) orienting these

hordes against the "peaceful”, archaic states.

Therefore, one of two things: either the historical
role of warfare contradicts the assumption that Peace is
the silent precondition of the social; or Peace, whatever its
semantic order and signification, is nothing but a semiotic
regime of discourse that covers real conditions of warfare
and exercise of power, working on them as a special
justificatory agency. This, I would like to call ‘security’
discourse the major function of which is to legitimate the
political order as a function of the desirability and
acceptability of Peace.



The second case leads us to confront a "Peace
discourse" constitutive of the structures of modern life with
its urbanity, politics, familial life and media and whose
origins can be traced back to the Hobbesian political
philosophy. The Peace discourse has therefore a genealogy
that has to be tested in every life-experience of modernity:
notably in religious discourse, in the structure of capitalist

economy, and in the structure of modern State.

In these three fields, I will proceed to an
exposition of three  discursive orders: the religious
understanding of "Huzur", either in ‘'this-worldly’ political
experience, or as an 'other-worldly' "requiem" that shifts the
direction of discourse towards the experience of death and
its "domestication", and the political motives of Peace
discourse hiding an "emergency state® and the play of
political and military forces via a system of repression and

relations of power may belong to both at the same time..

These three examples could equally be analyzed in
the political sphere of Turkey in the full complexity of the
roles they assume, within the hybrid discursive terrain
established Dbetween a modernist, reactionary Islamism
(mobilized around the order-word, "Peace is in Islam"), an
authoritarian military regime referring to an identification

of Peace with national security and integrity, and a rising



mediatic world of consensus, seeking the Peace and its

guarantee in the recent rise of a consumer society.

In these three fields, the Peace discourse
constitutes a "topography"”, in the sense used by Ernst
Jinger in his period of "die totale Mobilmachung", a "total
mobilization of forces", before his curious shift into a
"philosophy of Peace". (Jinger, 1966) It is a "topography"
that shapes and covers the circulation of narratives and
discourses in the political sphere, constituting the
groundwork of the Turkish opinion that has already begun

to 'discuss' "postmodernism".

There is a new "topography" that submits itself to
a play of transformations through which Turkey will seek
her "future" in the larger topographies of the world (the
new structures and institutions of world capitalism, the
political systesn of alliances in economic, political and
ideological domains). As a preliminary observation would
make them appear, this topography englobes the Islamists,
"conservatives”, social- democrat 'conservatives' and "legalists",
and as a constitutive network of enunciations, like the
Ozal "Vision". It appears that this topography is instituted
on the field of a regression of the 'eftist' discourse and
ideological narrative whose "economy” failed, not inseparably

from the collapse of world socialism.



I do not mean that the "Peace Discourse"” is
primarily important in the shaping and transformation of
this topographic order, but placing it into "perspective”, it
could be possible to trace the origins of this topography
that is not exclusively "Turkish" and to predict some
probable transformations in the future. This requires the
development of a semantics of history, satisfying also the
regional semantics and topographies and which tends to
show the articulations among the economic and ideological

processes, the order of things and the order of actions.

This study is no more than an attempt to design
the theoretical device in order to constitute the grids of
this topography by referring to the Peace Discourse, with
special reference to a certain "sociology of languages"
(inaugurated exactly with Mannheim's "Ideology and Utopia")
as a particular field of analysis of the emission,
transmission and circulation of political enunciations and
narratives. A further project could be the manipulation of
the huge data of political narratives since 1980 in terms
of a "hermeneutics of opinion" that would enable us to
proceed into the understanding of "religious”, "political" and
"economic" spheres. Through such analysis, one could open
the wide prospect of the actual ideological crisis of Islam
in its “rial and error' march in modern society of opinion.
The thesis of Peace and tolerance works the Islamic

discourse on many fronts, bringing it to the same plane



with great political narratives of our time -liberalism,
socialism, modernism and positivism. Thereby, Islam felt
itself forced to adopt the rules of opinion-making, a

creation of the Enlightenment and Occidental philosophy.

Nothing shows better than this status of the
Islamic Discourse the relationships between the constitution
of opinion and Peace, the Ilatter assumed to be the
principal condition of the former. Here, I would like to
develop my thesis on certain examples presented by the
hesitant process of adaptation to the new world as the
fundamental experience of an archaic religion in the
modern world. My thesis is that Islam, in its adaptation
efforts, appeared to be forced to leave, at least partially,
the essential motives of a religious system  -the
transcendental truth, the word of God, the culture of the
sacred, and the arts of interpretation and writing. The
crisis emerges at the very core of this tension between the
two aspects of modern Islam: the aspect of a political
movement striving to challenge the world system at the
level of opinion, and the aspect of a millenarian religion
based on the divine truth and sacred scripture. This was
recently revealed in the effort of the Diyanet to
'modernize’ the interpretation of the Koran, sustained by a
large section of Turkish opinion. Turgut Ozal, the President
of Turkey and a Nakshibendi, for example, was one of the



partisans of this 'rewriting’ of the Koranic exegesis on the

foundations of 'modern sciences'.

The ideological construction of this process of
adaptation is revealed in the discourse on Peace, and in
peaceful Jihad (which is conceived as the Sunna of any
Muslim) both constituting a fruitful point of entrance of
the Islamist intellectual into the modern world. This
entrance is used, until now, by many Islamist scholars,
converted from Marxism, or by those benefiting from the
radical heritage of decolonialization. Their discourse is
developed on a narrative of Peace, supposedly rooted in
early Islam (the Asrt Saadet), an era assumed to have
deployed all aspects of modern democracy, tolerance and
freedom in their ‘ideal’ forms. This reference frame
operates asymptotically in the presuppositions of a system
of Pax, divine in its essence: a fore truth, a sacred
system, a cosmology assumed 1o explain everything,
through the metaphors of a passage from the chaos to the
order. The order and the Pax, as the divine order, are
ideally identified with each other. The homely life, a life
style pragmatically obedient both to Islam and to the
exigencies of modern life becomes the sociological
expression of the projection of the process of adaptation

into concrete life situations.



The formula of "Peace", taken at the level of its
semantic unity (its signification) is 'neutral’ before being
captured into the semiotic regimes of religious, political
and mediatic discourses. This neutrality is that of the
"arbitrariness of the verbal sign" (Saussure) and of the
"empty word" (Bakhtin). This neutrality enables the
constitution of semiotic regimes taking their departure from
the word "Peace", with or without its proper, concrete
utterance. Or, I would like to introduce, instead of
adopting such a neutrality of the word, a semantic grid of
references that enables the word Peace to fit the anchoring
point of "presuppositions”. We know that the labour regime
of capitalism requires the conditions of Peace in effect,
that 1is, in presence. The procedures of ‘“collective
bargaining” refer to the elimination of conflicts in the
standing of the work and its capitalist organization. All
happens as if the 'work!, the 'labour-force' exists by itself
before its commodification, i.e., its becoming part of a
semiotic regime of exchange, and the "negotiation”™ on
salaries (the sole instance of conflict of opinions) is the
exchange of words whose absorption into the
"communicative action” (Habermas) would be a total
misunderstanding of what happens in the regime of
semiotic exchange. The "Huzur" Discourse of Islam,
referring to the modernist setting of opinion, subordinates
the entire semiotic order of Islamism and its heterodoxies

to the ‘'this-worldly’ practice of political struggles,

10



transforming the religious vision of world into a politics of
reaction. Even the utterance of the order-word "Peace is
in Islam" during an electoral campaign betrays the
evidence that not only the word Peace (Huzur) but the
form of order-word, its syntax and semantic -constitution
are "imported" from another discursive order or another
place of the topography of the actual opinion. We will say
that the word "Peace" is not neutral but has its specific
value in the Islamic discourse in terms of its presupposed
status in the opinion. The same 'generative process"
(ChomsKky) is realized by the military which seized the
power by force in 1980 when they declared that they
acted "in the name of Peace and security" (Huzur ve
Giiven Ortami). Such a motto had its roots already in the
opinion of the period 1977-80, under the conditions of
martial law, betraying an immanent relationship between
Peace and state of emergency. The same discursive pattern
is used in actuality in emphasizing the political and
national integrity of Turkey and in the legitimation of the
slogans emitted in justifying the police involvement in
fighting terrorism. The political arena of such utterances at
the 1local level is, interestingly enough, the community
places of popular culture, football stadiums, funerals, and
of mass expressions of opinion. Lastly, the Peace is made
part of the strategic unity of the Home, of peaceful
consumer life-pattern. It becomes the major asset to be

sold and bought on the market, to be promoted by

11



advertising, with strong emphasis on the purity and
security of the family life, of the 'speed’ as the exigency
of modern informatics and capitalist circulation of goods
and services. Here too, the semantic form of such an
advertisement as "living in the Peace and security of X",
where X being a product or a service, is imported from
the same topography, conveying the word with a different
meaning: the worldly Peace can be acquired only through

buying it.

There is no need for the enunciation of the word
Peace at the semiotic background of Peace discourse,
since Peace belongs to the order of presuppositions at this
level. It is presupposed as in Hobbesian discourse, as a
"generic command” to life, with the specific force of
language to perform the action of presupposing. As we
will see, "presupposing” is the illocutory act par excellence,
commanding the Life to make the choice of "good living"
by the equalization and identification of the word Peace

with a series of other, "positive" and "justified" words.

A second aspect of the problem of opinion refers
to the burning question of the formation of identity. The
idea that the opinion 'constitutes' or 'forms' one's identity
is very old, already present in Greek philosophical
medium: You are what you express to be, and expression

is essentially opinion (doxa). In the Philebos of Plato, I

12



would like to uncover not exactly a dialectics of writing
like Derrida (Derrida, 1966: 67) but the identify producing
force of the opinion, at the moment when it is expressed:
there the Socratic thinker attempts to relate opinion to the
future, to anticipation and intention -Socrates says: "It
appears to me that the conjunction of memory with
sensations, together with the feelings consequent upon
memory and sensation, may be said as it were to write
words in our souls. And when this experience writes what
is true, the result is that true opinion and true assertions
spring up in wus, while when the internal scribe that I
have suggested writes what is false, we get the opposite
sort of opinions and assertions." (quoted in Derrida, 1981:
175) This 1is not a devalorization of opinion before
knowledge (episteme); on the contrary, the philosopher
speaks of the opinion as part of the feelings of
expectation, related to the future: an opinion is not a
passive apprehension (to have an idea); it is an expectation
from the future whose boundaries are defining the identity

of the opining subject.

How identity is produced by the opinion? To this
question a sociological approach should be called to
answer: Gabriel Tarde, the great sociologist of opinion
attempts to show the sociological and epistemological
misunderstanding emanating from the assumed priority of

'being’ before T'having: philosophers have based their

13



theories on an ontological problem -the fundamental
question according to Heidegger- of Being. Transposed into
the domain of sociology, the priority of being is reflected
in the search of identity in terms of 'being: what is man
(the anthropological question of Kant)? What is society? (the
sociological question); a question that might be asked for
everything, and lacking any answer under the mode of
being. The essential reformulation of the question by Tarde
is characterized by the priority of 'having’ over 'being'.
The problem of identity is more related to what one
owns, possesses or 'has’ than to what one is. You have an
identity when you express your opinion -there is a value-
system of modern bourgeois reality whose major critique
has been Nietzsche: what matters is not to have value-
judgments, the essential matter is to question the wvalue of
oneself through his valuejudgments: there is an immanent

measure of morality in everyone's identity.

Hence, the formation of identity is a consequence
of a pluralist dialecticc expression of the opinion,
generalization of the value judgment, and a prise de

position in the chaos.
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CHAPTER II:
LANGUAGE AND ITS POLITICS

2.1. The Rhetoric of Gods

The author of Lecons de linguistique générale,
Ferdinand de Saussure seems to transcend many visions he
tried presumably to reduce language in his Magnum Opus.
These perspectives of transcendence appeared notably in
Anagrammes, which opposes ‘"poetic language” to the
formalized language of linguistics. The burning question,
which was an internal challenge against all formalizing and
logicizing tendencies, was put apparently as follows: What
makes a verbal message a work of art? It is true, the
question was part of our modernity, and 1in specific
manner, as put in consonance with the Russian formalist
poetics. And as part of our modernity, the question favored
in a certain manner some traditional distinctions between
spheres of language, those of literary genres, that of
ordinary languages, of scientific language etc. Suddenly, it
has become question of theorizing in a more general
context, that of "semiotics", intended to constitute so wide a
project to become the '"language of human sciences”

(Kristeva, 1977). Suddenly, literary criticism had to become

15



"scientific’, a part of human sciences, leading to what was
termed by Paul Ricoeur as "the decline of rhetoric”
(Ricoeur, 1972). All these meant that a specific line of
project triumphed over the other, of "Lecons" over
"Anagrammes". The fact that some philosophies of language,
impregnated so long by philological traditions, kept their
distance from this tendency of scientization and
formalization was not a serious obstacle against this de-
mystification and de-cognitivization of language. Structural
linguistic was a revolution, a genuine revolution in the

modern history of thought.

But, it has to be kept in mind that there exists,
even at the initial moment, a tendency, an internal
constraint, for transcending the element to what language
was reduced: a formal system, constituted by hierarchical
systems (or sub-systems) of relations, all of them assigned
to signification. I don't mean that the "structuralist
revolution” was betrayed like the corresponding socio-political
revolutions of the epoch. Russian formalists and poeticians,
gathered around the Leningrad review of Poetika intended
to duplicate the political revolution as to give way to a
revolution of poetics and of language. In this sense, the
revolutionary project became a part of the long historical
adventure of Logos, in the coming of an age of sciences.
Or, all supra-historical existence, particularly the Logos, is
profoundly marked by a burning ambiguity, leading to

16



ambivalent appearances, whose Aufhebung was by no means
an "end of history”, settling accounts with the problems of
certainty and perfect knowledge. This was the specific
teaching of the famous Sapir-Whorf hypothesis stating that
language was irreducible part of culture, shaping both a
closed world of language and an open world of
differencesl. The historical adventures of Logos, no need for
a Heideggerian search for origins, can constitute a specific
manner of discussing language. And the so-called "post-
structuralist" revolution cannot be brought to its end
without recourse to this long history of the rhetoric of
Gods, of which, we are here only able to trace some
lacunary, but strategic examples of inflexion through the

history of thought.

The first "linguistic philosophers” were evidently the
Stoicians in the sense that, despite their excesses in
Tanguage games', they attempted for the first time to
elaborate and transcend the Platonic identification of
language and thought. Clearly, the Sophist of Plato proposes
us the distinction between "thought" (dianeia), judgment
(doxa) and phantasm (phantasia), the last referring to a
judgment expressing the "sensible thing", i. e. what
"appears" (phanetai).

The "dianoia" is defined in the Sophist as identical

with discourse, in the sense that it refers, however, to the

17



internal and silent dialogue of the mind. It appears that
for Plato, the dianoia and logos being identical, the thought
and discourse (or language) are the same thing (tauton).
But why is there here a distinction which Plato tends to
operate at a lexical level, incorporating an irreducible
difference between thought and language? Plato operates this
distinction in order to show that dianoia is the silent,
interior dialogue of the mind with itself while the "logos"
is the wvocal flow (reuma) emanating from the mind,
emitted by the mouth. Thinking (dianeeisthai) on the other
hand, "is a discourse of the mind during its examination
(contemplation) of the objects”; it is nothing but a specific
form of dialogue, through which the mind addresses to
itself questions and answers, affirmations and negations. At
the end, there is a state of "fixation" of the "doxa" (opinion
or judgment). This is a kind of internal discourse,
expressed by the man to himself and not before others.
This is a logos which is not orally expressed, failing to be
part of the "dialogue" of the City, while claiming a "doxa"

of its own, different from that of Sophists.

The neutral "sense" of the word "logos" in Plato,
on the other hand is based on its definition as "making
one's thoughts clearly visible by the articulated speech in
verbs and nouns". Hence logos and dianoia are two
"discourses” doted with an articulated structure (a

proposition), whose primitive form is the "sumploke"

18



(juxtaposition) of a wverb and a predicative expression. But
the verbal discourse, the speech is also an "image" of the
interior discourse of the mind, having as its function the
expression, the manifestation and communication to another
human being the "doxa" which is the result of the internal

dialogue of the mind.

It appears that Plato is vividly preoccupied with
the mental mechanisms generating the "doxa" and the
"episteme"” (the end product of dialectics). His theory of
language obeys to the premises similar to those "post-
structuralist" semioticians like Julia Kristeva, referring to
language as a means of production. (Kristeva, 1977) The
social world of the Polis is made visible through the
Platonic debates in the Sophist and Theatetus: a world
where each citizen is a pretender, a producer and holder
of the opinion (internally in the first case, externally in the
second). This mode of expression of the opinion opposes all
partial opinions at the public center of the city. Through
the structure of the opinion, a nature is designed for man,
situating him "between animals and gods". (Vernant, 1990:
part 3)

In Sextus Empiricus, the theme of the "linguistic
nature” of man is found as much more stressed, in
opposition to the standpoint of dogmatic Stoicians, since

man's nature is defined as a capacity of immediate seizure
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of the articulation of signs. "Since the sign itself takes the
form of 'if this, than that'."2 That is to say, the "sign"
(semeion) 1is constituted at the point of articulation of

nature and the constitution of man.

2.2 The Language of God

The art of rhetoric —-termed by Aristotle as the
counterpart of dialectics” (Aristotle, Rhetorika, 2156b)- is
traditionally brought at a position which constituted the
basis of the "Polis". Part of the Greek "koine" as it was,
the rhetoric, as specifically "human language", was carefully
restricted and agenced. The rhetoric was not only "good-
speaking”, it was co-extensive” with the "political", and as
such, part of the entire project of "paideia”. The access to
"freedom” was only possible through the right to speak,
shared "equally”" by all citizens, irrespective to the power of
Logos, then, so important for the pre-Socratics, and
especially, for Heraclitus. One important point here is to
retain: for the Greeks, there exist a dangerous tension
between the "right to speak” and "the power of speaking”.
So the "rules"” of dialogue, which even tend to abolish the
possibility to speak, as it was the case with the Socratic
dialectics: the attitude of Socrates to reject a priori all
possibility of "answering". The dialectics is a need, deeply
founded in the possibility of the Polis, but the "truth”

belong to another Logos, impossible for men to speak
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about. Here, we already encountered a mutation of Logos.
To relate Logos to Aletheia is virtually made impossible by
the Socratic dialogue, the agenced explosion of the opinion.
It, is, or instance, an erroneous attempt that we saw in
Heidegger to neglect the other side of the Logos, assuming
that Greek Logos was "autochtonous" but not the Logos, the
speech of re-competing citizens (Heidegger, 1973). The
neglected point appears in the necessary and apparent
distinction between the teaching of Heraclitus and that of
Parmenides. For Heraclitus says: "Listening not to me but
to the Logos, it is wise to agree that all things are one"3,
while the Goddess of Parmenides' poem teaches him to
make his speech correspond to truth. For Heraclitus, his
logos is in opposition with Logos while in Parmenides, two
logoi are identical. The distinction between two spheres of

language traverses the entire classical period of Greece.

What are, then, the consequences to derive out of
this duplicity of language, appearing as early as pre-Platonic
thinkers? One may apply to it the Platonic distinction
between "diegesis" (narrative) and "mimesis" (imitation). The
opposition is clearly made between epic and drama, the
first based on "relating" and the second, of "representing”
(Faye, 1976). The Greece 1is the homeland of the
"spectacle"s. But there are various forms thereof: the epic
poet or the historian "relates"; the tragedy and drama

"represent”. Even the human logos is not unitary. But for
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Plato, ‘"relating” 1is more dangerous that representation,
which, at last instance, can be controlled under the great
project of paideia. It is interesting to see Plato, the first
writer on "politics" incorporating a chapter on "poetics" to
his work. Diegesis has a particularly important relation with
ruling, governing, the "hegeoemai". What is dangerous is
this relationship: Whether true or not, the act of "relating"
can change the face of things, the life of the people, and
can put into question the harmony of the "Polis". Poets
relate falsifications about the true nature of gods and of
things. Jean-Pierre Faye remarks that in a totally different
context, in 1788, Abbé Mably, in full expectation of the
coming Revolution "relates the same abominable power of
the mnarrative. The coming revolution -it is anticipated,
therefore not within the order of reality- can recursively be
led to the stories of Hunnic hunters. These young Hun
hunters, hunting in bands around Azov Sea, following a
deer, found themselves suddenly, through a passage piercing
an unknown swampy space in an unknown country of
miracles. Following an  ecstatic lapse of enchanted
contemplation, they felt the urge to "return back to narrate”
to their people the marvels they had encountered in this
unknown country. And "these stories", relates Mably, "would
change the face of nations" (Faye, 1977: 181). We are today
able to trace one step forward more than Mably, still in
anticipation of the revolution, a movement that will shape

the fate of nations this time from the West to the East.
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There is no need to go back to Greeks, as the entire play
of language is present in this "most terrible people in
history”. Attila, their chief, "acts" in exchange to the stories
told by the hunters. And he acted, "ruling" his terrible
army/people. He acted, according to the description he got
from the hunters, who pretended to have seen the marvels
of this unknown country, of which, the hunters brought
nothing but their voice, their logos. In contrast with the
language of bees, there was no need to bring something in
order to initiate "communication" (Faye, 1977: 183)). What is
more striking, Attila was aware -more than Sartre of "Les
Mots" and the Heidegger of the Logos— of the fact that
these stories could not bring even a lesser part of the
reality existing out there. Hence, the need to act. An entire
picture of language is traced in this parody of history
before our eyes, so blinded both by our subjectivist attitude
towards language, and our formalistic attitude towards
linguistics as a "science". Is it possible to not to see some

of the motives of Plato to eliminate the Poet from his

City?

In this example, we touch upon one of our central
themes of discussion throughout this work: the points of
contact between language and action, that is, the problem
of pragmatics. But we are not yet at the point of
elucidating another, virtually deeper and challenging
problem: the relation of language to "truth".
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As to the problem of "truth", an entire field of
classical "hermeneutics" is opened before our glance. The
epic poetry, the narratives of historians and the Logos of
Heraclitus... But the greatest "pre-Socratic" thinker of
language was, interestingly enough, a poet, Pindaros. For
the Arcadian Poet filled his poetic discourse with allusions
to a "language of Gods" that has probably a kinship with
the Phrygian and Hittite tradition of "magic word".
Apparently, this language of gods consists exclusively to
words/things, that is, to substantives if we have to rely
upon a linguistic description. This means that everything
had two names (noumen), the one is essential and the
other, "spoken" (legomen). The language of Gods had
evidently a further relationship with the "magic thought”, if
we still can rely upon such concepts. The concept of taboo
is essential here: It is known that the blasphemy is related,
in its most archaic and general forms, more to the
"utterance of names"” than to simply "saying something”.
Human ordinary language is deprived of taboo, and as
such, cannot incite any kind of ©blasphemy. Today,
blasphemy or euphemy, the "juron" appear to a secondary
category among our world of signs, especially in linguistic
field. Originally, blasphemy is related to essences: the
original blasphemy is not a degrading assertion ‘"about"
religion or divinity. Its mode is not that of a sentence, or

a statement. Jesus commits blasphemy by calling himself
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'Son of God' (Benveniste, 1974: 136). In this sense, the
blasphemy belongs evidently to language, to human
language. However, it is related more to a central motive
in religious experience rather than to a lexical category. As
observed by E. Benveniste, this original blasphemy consists
in replacing the name of God with an outrageous
expression. As such, it emanates from the biblical
interdiction of uttering the Name of God. Why? Since the

"God giveth not account of any of his matters."

I have uttered that which I understand not,
things too wonderful for me, which I knew not...
Wherefore I abhor myself,

and repent in dust and ashes... 5

The first negation of this taboo of transcendence
hence comes with the words of Heraclitus: "the wise is one
only. It is unwilling and willing to be called by the name
of Zeus."0 The logos of God is not only preserved, but
even achieved a greater degree of autonomy and coherence,
a process expressed in the words of the "Goddess" in

Parmenides:

"Come now, I will tell thee —and do thou
hearken to my saying and carry it away-
the only two ways of search that can be
thought of..One path only is left for us to
speak of namely, that It is... or thou canst
not know what is not-that is impossible-
nor utter it; for it is the same thing that
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can be thought and that can be... I shall
not let  thee say nor think that it came
from what is not; for it can neither be
thought nor uttered that anything is no n7

Heraclitean/Parmenidean wisdom offers an autonomy
of thought, a correspondence between human and divine
languages: while in the former these two languages are
opposed, in the latter, on the contrary, they are identified.
The formula of original blasphemy is reversed: the language
becomes "motivated", appended to the need of "saying the
truth". Blasphemy becomes "empty speech" on the plane of
rhetorics and oratory and not at the level of blasphemy, as
the utterance of the name of God. Language here is a
model of access to the "free community” of citizens, and
with some token, takes the form of free dialogue. For this
reason, it has to be controlled and subjugated to the
requirements of saying the truth. This led evidently to the
development of a full-scale "organon" by Aristotle, leaving
free for the first time the "empirical science" to constitute

the genuine "episteme".

As to 'blasphemy" whose linguistic forms are
profoundly analyzed by Benveniste and Mikhail Bakhtin
(Bakhtin, 1933: 74-96), it -is, as we said above, an utterance
of the Name of God in an outrageous manner. It takes,
through Middle Ages, the |utterance form of the

"sacramentum”, the only "true" way to reach God with
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speech. According to Biblical doctrine, men possess of God
only his name, and in accordance to what Freud was
calling "the ambivalent attitude towards profanation of the
sacred"8, the blasphemer is "motivated" to utter this name
while ‘"repression” works the utterance in the way of a
"metaphor” or of a substitution of an injurious name for
God. Bakhtin, on the other hand, puts the blasphemy in
its genealogy, referring to an original identity of the two
"kinds" of sacred, which were distinguished through history:
In societies without State, the center and the periphery, the
heavenly element and the lowly element, that is, all binary
oppositions the ones evaluated as good the others bad were
equally sacred" (Bakhtin, 1933: 53). The blasphemy tends to
appear as an emancipatory agent only in the societies
where central State structures, social classes appeared, and
when religious thought valorized one part of the sacred,

devalorizing the other, inferior, fleshy parts as the profane.

The language of God, appearing in monotheism -as
well as in ™mnuthoes" or in polytheistic religions— becomes
expressive only within a political framework of domination
and power, whether in mystic utterances of brotherhoods,
in traditional, priestly hermeneutics, or in the form of

"motivation towards the truth”.
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2.3 The Biblical Hermeneutics

" am now writing a treatise about my
interpretation of Scripture. This I am driven
to do by the following reasons: 1. The
Prejudices of the Theologians, for I know
that these are among the chief obstacles
that prevent men from directing their mind
to philosophy, and therefore I do all I can
to expose them, and to remove them from
the minds of the more prudent. 2. The
opinion that the common people have of
me, who do not cease to accuse me falsely
of atheism."

The aim of Spinoza in writing his "Tractatus
theologico-politicus" is formulated in the preceding paragraph:
it was to combat the "Prejudices of the Theologians" and to
free philosophical knowledge from the "excessive authority
and imprudence of the preachers". As it was shown by
Antonio Negri, in the age of Spinoza metaphysics was
revealed as the sole manner of doing politics for the
philosopher (Negri, 1982: 45-6). But what is more interesting
is the fact that the Tractatus theologico-politicus is a work
on hermeneutics, denouncing the theoretical forms of
Biblical hermeneutics, that of the Jewish, and evidently
Christian theologians. The first part (Chapter One) is on the
word of prophets, "of Prophecy”; the Chapter Two, "Of
Prophets", and the Third, "Of the Vocation of the Jews, and
Whether the Gift of Prophecy was Peculiar to Them". These

three first chapters give to Spinoza the occasion of
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postulating his own exegetic method and of denouncing the

presuppositions of the traditional biblical exegesis.

Spinoza denounces a "genealogical process” which
tends revelation towards institution throughout the first
chapter. He tries to show how revelation is institutionalized
and corrupted into superstition and fanaticism. In the
following chapters the analysis shifts into the terrain of the
historical role of "imagination” and to its constitutive
function, as to falsity and illusion. Imagination here appears
as a "fluctuating meaning"” that operates throughout history

as a transcendental force.

Keeping this "program"™ in our minds, we can
determine some fundamental aspects of the discussions

carried by Spinoza through this complex terrain of study.

In the first chapter, "Of Prophecy”, Spinoza
criticizes the traditional, theological conception of prophecy,
revealed in the example of Judaic religion. He negates any
specific ontological statute of prophetic truth. It is true that
every "truth" was to find at its basis, while every prophecy
"took place by the power of God", "but this would be
more trifling, and no better than explaining the form of a
singular thing by a transcendental term". For everything
takes place by the power of God: "Nature herself is the

power of God wunder another name, and our ignorance of
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the power of God is coextensive with our ignorance of
Nature..." (TTP, Chapter 1) As a consequence, the horizon of
prophecy cannot be anything other than the terrain of

mere imagination, of pure abstraction:

"Imagination does not, in its own nature, involve
any certainty of truth, such as is implied in every clear
distinct idea", but requires some extrinsic reason to assure
us of its objective reality: Hence prophecy cannot afford
certainty while prophetic imagination is conceived as an
expression of "directio Dei", the decree of God, merged

with truth wvalue (TTP, Chapter 1).

Prophecy is then reduced to imagination, and there
already appears, to initiate the first chapter, a clear
distinction suggested by Spinoza, between faith and reason.
This distinction is between "faith" and "reason", the former
pertaining to imagination (as mnecessary illusion) and the
second to "truth". Suddenly, this distinction reveals the
entire project of Spinoza in Tractatus to dissolve the
inadequate  mixture, propounded by Biblical exegesis,
between the elements of truth and the elements of faith
and revelation. Prophecy, revelation, is "under the power of
God" only in so far as it is related to mere imagination. It
is a "necessary illusion”. And as such, revelation is to be
distinguished from the questioning of truth, possible

exclusively within the perspective of reason. Hence, this
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new horizon has to be depicted by a historical
differentiation of truth from falsity. This is the basis of the

Spinozistic hermeneutics.

Spinoza insists on his distinction between faith and
reason even in the initial perspective he points out in the
Preface: There are two manners of teaching the truth. The
first addresses itself to reason, and the second, to human
experience. Or, there are only a limited number of people
in societies able to possess the necessary degree of training
their reason to wunderstand reasonable demonstrations by
"Tumen naturale”, the mnatural light of reason. The second
address, mainly to human experience thus becomes
necessary for teaching something to the multitudes
(multitudo or ovulgus). Herefrom, we have at hand two
discourses, or two languages, the former based on rational
demonstration and opted for rare trained people, and the
latter for the wvulgar. But are they really the two forms of
teaching the "truth", in such manners of being at first
direct and at the second hand metaphoric? No! For Spinoza
underlines that reason and faith, philosophy (or theological
philosophy) and Scripture can maintain by their own force
their spheres of action, their respective realms without the
necessity to pass their proper limits, either for servility or
domination. According to Spinoza, these fields have their

power active only in their own terrain. Or, evidently,
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history is full of transgressions, tending to make one

discourse to dominate over the other or vice versa.

Spinoza, on the other hand, suggests to dissociate
between these two spheres, that of faith and that of
reason? Is he pleading for "reason", as he believes to be
dominated by the Christian doctrine of "faith-reason
dialectics"? In a certain way, yes. But, he also suggests a
reading for Scriptures, which elucidates the scientific way of
interpretation: "I may sum up the matter by saying that
the method of interpreting Scripture does not widely differ
from the method of interpreting nature, in fact, it is
almost the same. For as the interpretation of nature,
consists of examining the history of nature and deducing
from its definitions of natural phenomena based on certain
facts, so scriptural interpretation proceeds by reconstructing
the history of Scripture and inferring the intention of its
authors as a legitimate conclusion from its fundamental
principles"(Todorov, 1974). Therefore, "the knowledge of all
this, that is, of nearly the whole contents of Scripture,
must be sought from Scripture alone, just as the knowledge
of nature is sought from nature alone™ it will be the
"umen naturale” which will guide such a reading? (TTP,
Ch. 5) The reading of Scriptures through Scriptures alone
will be then a "linguistic" technique of interpretation. But
Spinoza adds to this reading a second technique of
analysis, namely, the typical reduction of the single books
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of Scripture to a general argument, corresponding to a
mostly modern hermeneutics, and finally, as a third sphere

of study, a contextual/historical and cultural analysis.

Hence arises our linguistic object of interest in
Spinoza's work: A text must at first hand read "within"
itself, secondly reported to its historical conditions, and
following these two hermeneutic moments, its "truth" must
be established only "under the natural light" of reason.
What is the meaning of all these assertions, then? That
Spinoza rejects any truth-value to be imputed in the
Scripture, as a compilation of imaginary texts, that, while
in the "power of god", this address to human experience,
the wvulgar experience takes the shape of a mnecessary
illusion: "We must necessarily inquire how the prophets
became assured of the truth of what they perceived by
imagination, and not by sure mental principles". The object
of the second type of discourse, that of Revelation and
Scripture is expressive, it is true, only in the mode of
imagination: Its truth is not "intrinsic" to the word, even to
the word of God or of prophecy. The imagination is
inadequate, confused and indeterminate. But it justifies its
being (historically) by molding itself in the natural
"potentia”, in the development of human "operari’, in the
making of men and society. At a first level, which is
static, the imagination proposes a partial, but positive

definition of its own contents, and at a second level, which
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is dynamic, the movement and effects of the imagination
are validated as a function of ethical constitution of the
world. It is the political use of the theological which gives
the truth to imagination. Spinoza is not skeptical towards
this truth, which is a second order of truth, quite different
from the eternal truths of reason and nature, expressed in

the discourse of philosophy and sciences.

We have hence to expose the argumentation of
Spinoza as follows: At the beginning, he states that a
"ruth" can be taught in two ways: by an address to
reason, available only for a trained few, and by an address
to human experience, available for the many, for the
"multitudo”. However, through the following steps of his
argumentation, he depicting that the object of the discourse
of faith, is not the "ruth" but only a superstition.
According to Spinoza, all forms of historical religion are
"superstitio® and vain religion (vana religio) What is, then,
the object and mode of being of this necessary discourse,
revealed in Scripture? Spinoza is very clear on this point:
While the rational discourse has the task of depicting
adequate truths, through demonstration taking the shape of
a production, distinguishing the true from the false, the
task of imaginary discourse is a testimony (testimonia); the
testimony of “obedience" (obedientia). Weak in knowledge,
Scriptures possess the overwhelming efficacy of affecting

human beings, convincing them in the most unbelievable of
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superstitions. The discourse of Scripture is made for the
couple "obedience/disobedience" and not
"knowledge/ignorance”. It is apparent that the teachings of
the Apostles can be reduced to very simple and few
principles, and at the last instance-this is core of Spinoza's
argument- to one primary principle: "That the divine Ilaw
has in this sense come down to us uncorrupted is an
assertion that admits of no dispute. For from the Bible
itself we learn, without the smallest difficulty or ambiguity,
that its highest teach teaching 1is: Love God above all
things, and omne's neighbor as oneself"(TTP, Ch. 2). Thus it
appears that "prophets and Apostles speak using expressions
adapted to the understanding of ordinary people, since the
object of the Bible is not to make men Ilearned but
obedient'(TTP, Ch.4). That is why the discourse of Scripture
addresses itself to human experience, to create effects of
obedience: "It follows that faith do not demand that
dogmas should be true but that they should be pious; that
is, they should lead the spirit to obey". The function of
obedience is thus clarified as follows: "Each man's faith
must be judged pious or impious only with respect to its
truth"(TTP, Ch.3). But, Spinoza's standpoint is not
negativistic, "how salutary and necessary this doctrine is for
a republic in order that men live together in Peace and
concord; and how many and how great causes of
disturbance and wickedness are thereby cut off, I leave

everyone to judge for himself!"(TTP, Preface)
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At this point, it becomes important to trace
Spinoza's twofold critique launched against two examples of
Biblical criticism, performed respectively by Al Fakr and
Maimonides. The first, Al Fakr, is an example of making
faith to dominate reason in Biblical hermeneutics. Spinoza
criticizes him for subordinating reason to the discourse of
Scripture, since he compares the ambiguous passages of the
Bible with other, clearer passages (for instance, when God
is termed in plural, while it has been more certainly and
clearly asserted that God is Omne), to decide that the

ambiguous expressions are metaphoric.

On the other hand, Maimonides subordinates
Scripture to reason, affirming that all passages which
contradict the mnatural light of reason are metaphoric.
According to Spinoza, these two opposite types of
interpretation are, while diametrically opposed, share a
common erroneous conception: Central to both
hermeneuticians, there is the presupposition that Scripture
cannot say "nothing but the truth". Or as we have seen,
its discourse, addressed to human experience only, to
produce effects of obedience and not of producing truth,
has nothing to do with "truth" and "falsity" (vera et falsi):
as based on imagination, shared by the ordinary men,
Scripture is filled with "fiction" (fictio)(TTP Ch.6).
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Here, there appears the revolutionary importance of
Spinoza's distinction between "meaning” and "ruth". One has
to proceed, under the natural light of reason, by the sole
examination of the text of Scripture, to reconstitute its
"meaning” from its interior, the text has to be understood
through the text itself. Only after the establishment of this
"meaning” one may convert it into the analysis of truth,
through rational means of reflection. A text must be
submitted to a linguistic analysis at first, to become aware

of a

of its meaning; however, "meaning"” is not the "tru
narrative; the truth of ideology lies elsewhere, in obedience,
decrees, commands and testimonies. It is in this sense that
Scripture has to be reformulated, in function of its
meaning, in the form of a simple, coherent utterance of a
central principle, under the form of a "law" or "decree". All
what 1s required for the theologian-philosopher, then, is to
bring this meaning under the rigours of rational scrutiny,

to establish its truth or falsity.

Under such a critical mode, some remarks of
Spinoza on the extrapolation between opinion and language
could be highlighted: The oppression exerted by the
sovereign cannot directly shape the minds, it can only lead
to a polarity between what is thought by the subjects and
what is overtly expressed in their discourse. But it is a

state of instability, which is, at the last instance, returned
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back with an explosion, putting under cause the entire
basis of sovereignty. A "totalitarian" State cannot survive,
since it is founded wupon a false paradigm of "mass
society". Against the pre-modern Hobbes, the anti-modern
Spinoza disables the entire chain of the "discourse of
modernity”. The word of God, the Logos can only be

ontological: under its discursive modality, it is only opinion.

2. 4 The Adventures of Structuralist Linguistics

The "hermeneutics” of Spinoza forced the "meaning"
to divorce "truth". But, what about the "truth" of language?
Does language (or discourse) "signifies", "means”, "informs" or
"communicates"? The modern extensions of the Spinozistic
answer to the problems of Biblical hermeneutics tend to
deny any attempt to reduce language in a pure form
destined to ‘"signification” and/or "communication". We have
said that structuralism was a revolution. However, a
number of postulates, of linguistic origin, limit the powers
of this revolutionary attempt to give to the language its

constitutive role in modern analysis.

Deleuze reformulates these postulates as follows: 1.
Language is informative and communicative; 2. There is an
abstract machinery of the language, not appealing to any
"extrinsic factor'; and 3. There are constants or universals

of language, which permit to define it as a homogeneous
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system (Deleuze & Guattari, 1980: 124). All these three
postulates, can be found, more or less profoundly
emphasized, in the initiating works of modern general
linguistics: Saussure, Jakobson, Benveniste... The denunciation
of these principles were also present in the period co-
extensive with the evolution of structuralist linguistics, and
of its "applications" into other fields, into psychoanalysis by
Jacques Lacan, into ethnology by  Lévi-Strauss.. The
"pragmatists” -incarnated in the famous "theses" of Austin-
and "dialogists" as the Leningrad School of M.Bakhtin and

his adepts.

It is now apparent that, through these three
hypothesis, modern linguistics articulated its field of study
at the price of undermining almost totally a considerable
part of the realm of language; I mean the Saussurean
distinction between "langue" and "parole". The obvious result
of this distinction was to confine the concrete emergence of
language into the inarticulate field of "language use", open
to "free" or "bounded" subjects: linguistic abstractions are
assumed to be impossible in the field of "speech", so a
systematic linguistic analysis should be confined to the

determined, abstract field of "la langue”.
Or, the paradox 1is already present in the

formulation of the distinction between language and speech:
Labov remarked on the contradiction of this attitude; the
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"language" is defined as the "social part" of the language,
while conveying the "speech"” in individual variations; but
the social part, as closed onto itself, it proceeds necessarily
that a single individual could claim right for studying the
"langue”, independently of any external data, while the
"speech" would be discovered only in the social context:
"the social aspect of language 1is hence studied in the
intimacy of the academician's office, while its individual
aspect requires a research to be carried at the hearth of
the society"(Labov, 1979: 231). The paradox, denounced by
Labov, the sociolinguist and Bakhtin-Voloshinov, literary

critique, persists from Saussure to Chomsky.

2.5 Langue et Parole

At the core of the Saussurean distinction between
language and speech, lies the basic tenet of conceiving the
structure of language as an interplay between a code (la
langue) and discourse (parole). The adepts of this
distinction, notably R. Jakobson and N. Chomsky, ascribe
the possibility of formalizing the field of speech only in
the form of informative and communicative functions. Two
theses denounce sufficiently their perspective; the former,
launched in opposition to R. Jakobson's ‘"information
scheme" by Bakhtin/Voloshinov, denounces the

"communicative" subscription of language (speech) and the
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latter, through the theses of Austin and ].Searle, denounce

the "informative" firmness of discourse.

It is well known that the "informative scheme" of
communication has been developed by two  young
engineers”, in the workshop of Norbert Wiener, the
cybernetician, in 1946: it is known as Shannon-Weaver
model. In his essay entitled "Linguistics and Poetics",
Jakobson adopts this formal model, which can be semi-

graphically represented as follows:

context
sender message —— receiver
contact
code
This model of communication, known as

"telegraphic message model” is assumed by Jakobson to help
to formulate propositions concerning "any verbal event', an
event of language as well as of discourse, including the
answer to the question "what makes a verbal act a work
of art? (Jakobson, 1963: 238) Nothing more useless than
this, according to Bakhtin, since "discourse does not
maintain a uniform relation with its object: it does not
"reflect” it, but it organizes it, transforms or resolves

situations" (Voloshinov, 1973: 45). Betraying the engineering
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motive of such a theoretical construct, there lies the
deduction of "language" into a simple "code", whose
contextual use by subjects is based on sending and
receiving a message whose content is "informative". The
model harbours evidently some wuseful applications. The
reading of a "myth", for Lévi-Strauss, an adept of the great
Russian phonologist is reshaped on the basis of the
assumptions surrounding this schema: As the message has
to be send T"against noise” it has either/for to be
"redundant", or codified in various fashions. And since
"history" is nothing but a "noise" for these "cold" societies-
without-history, the "savage mind" tends to send the Word
through "redundant” and “variant" patterns: within the
plurality of the myths, a unique message emanates for
generations. It appears that however, if the distinction
between "language" and "parole" is untenable -as we will try
to demonstrate- the model at least partially fails.

In the Jakobsonian model of communication
"redundancy" and "multicodification” are the "strict
minimum" for sending a message against the "entropic"
erosion of its informative content within a medium of
noise. But in the context of our argument, stating that the
content of the message is nothing but an "order" or an
"act of obedience", the scheme must be internally reversed:
this time, it is the information itself which comes to play

the role of a "strict minimum" to ascertain the emission,
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transmission and observation of orders and commands. Such
a strict minimum is necessary, even at the phonetic level,
to make sure omneself for not being misunderstood
adequately. Even the '"code" itself, as the "phonetic”,
"grammatical" and "semantic" layers, so absolute "a priori"
for structural linguistics are, in a sense, nothing but parts
of this "strict minimum" as "informations about the

commands of language".

That information is only a "supplement" to orders
is apparent at the level of Bernstein's analyses on "codes™
"elaborated” and 'restricted" sharing the complicity with the
"prison house of language”. In the domain of its "limits of
possibility”, language might be structured in the form of an
"innate a priori", as Hjelmslev and Chomsky tend to
believe: but outside these limits, we have to give pens,
papers and grammatical rules to pupils at schools, to
establish the strict minimum necessary to confine them in
the domain of ordered life, of the life to be shaped under
orders and commands. As Ducrot shows, language is
"socially consecrated to create the subject's

responsibility"(Ducrot, 1984: 34).

One consequence of Faye's "Hunnic stories” can be
reformulated at this level of analysisc: And his point is
against J].P.Sartre, the Sartre of "Les Mots" who insists (or

expects) that a philosophical discourse could only be
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convincing if its discourse relates the truth in a direct
mode: When I say "table", the signified must be the table,
the wooden table, standing there, with dishes onto it. There
must be nothing between the word and its referent.
Nothing? Attila is more aware than Sartre of the teachings
of linguistice. For a moment of grace, or silent
enchantment of the "stories of hunters", comes the moment
of disenchantment. He knows that these are mere "stories",
the effect of the voices uttered by his compatriots. Of the
marvels of this unknown countries, no corporeal examples
are brought: only words are sufficient, however, to create
in his mind the "mental picture”, if not a panorama of the
unknown country. in order to "get" the picture referred,
one has to move, make a journey -in his case a

"conquest”. Words incite action (Faye, 1977: 210).

Some supplementary observations are required at
this level: What distinguishes human communication from
the language of ©bees, so carefully analyzed by E.
Benveniste? The famous "dance” of the bee, who discovered
a fertile source of pollen. The dance uses even the tropes,
the metaphors and metonymies, to describe the exact
direction and distance of the source. But Benveniste insists
on the point that this is not a "language" -here in the
sense that it is not "articulated": since the communication
cannot start or even be attempted unless the dancing bee,

disposing of an organic encoding and decoding -capacity,



have brought particles of pollen, unlike the Hunnic hunters:
"We were unable to observe that a bee who received a
message could transmit it to others, in the form of
relay"(Faye, 1977: 203). Bees don't possess language, since
they are capable to report that they have lived, experienced

or Sseen.

What is, then, the "nature" of human language, in
opposition to this "non-language" of the bees? It is not
simply, as defended by Benveniste, that human language is
articulated. Benveniste, referring to the studies of Von
Frisch on the language of bees (Benveniste, 1974: 122),
affirms that this language has a ‘“signification™ "This
language signifies, since it can force out, and incite a
behaviour which verifies the signifying pertinence of an
action, a "geste". In return, if I perforrn a movement for
opening a book, this is a wuseful act, but it does not
signify, since "it has no a conceptual dimension". Certainly,
Benveniste affirms the communicative value as a signifying
system of this organic gesticulation of the bees, since it is
capable to use t{ropes. But, in a sense, metaphors and
metonymies are merely the effects, which belong to
language only in the cases when they presuppose a
discourse, a "primary- language" which cannot be, however,
established as the ‘'origin of language" -since language
presupposes language, discourse presupposes discourse-, but

which is established between two or more discourses. This
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is called "indirect discourse", whose importance was realized
first by Mikhail Bakhtin, which he studied for the cases of
Russian, German and French(Voloshinov, 1973, 174-6). What
Bakhtin terms as "quasi-direct” discourse, whose "pure”"
description could be a ‘"peculiar mixture of direct and
indirect discourses”, is a hybrid "primary language" which
"derives its tone and word order from direct discourse and
its verbal tenses and persons from indirect discourse. But
to talk about "mixtures" at this level is inadequate,
according to Bakhtin, since it appears that indirect discourse
constitutes the primary language as such, as we said above.
It becomes appropriate, then, to accept the human language,
and this not in the sense of an inadequate mixture, in
terms of its "style". This "style" is termed as "indirect free
discourse" since the famous nineteenth century French
philologist Bally. To assume the existence of intermediate,
transitional "mixtures" as types of discourse is of course, a

linguistic fiction.

It becomes evident, then, that what distinguishes
human language from the language of bees is that the
former is established between discourses, at least two of
them. Human Dbeings, in contrast to bees, cannot
communicate what they have seen, but only what they
have heard of: language is always an act of "reporting™ not
of sentiments or impressions, but of words that are already

"present"” as "uttered" in an unlimited wvariety of discourses.



We don't believe, then, that speech consists in
communicating what has been experienced or observed, but
to transmit what has been heard, what is "related" by
another person: it is only in this sense that there is no

outside of the discourse.

And the language don't cease to go from the first
to the second discourse, but it is necessary to take again
departure from the second to a third, and so, to the
infinity. Orders, commands, testimonies, questions, whose
substance could be isolated as ‘"signs only through a
semiotic abstraction, are necessarily transmitted. A word in
the indicative (constative) mode, as relating an experience or
an information can remain in silence, it can not be uttered
but as such, exist in the mind of the subject even in its
verbal form; but an order, a testimony, an affirmation or
negation cannot remain in silence: to exist, it has to be
uttered. That is why "pragmatics" is a greater revolution

than structural linguistics (Deleuze & Guattari, 1980: 122-3).

However, we have not yet shown in what sense
the primary functions of pragmatics are co-extensive with
language, in the sense of a socially agenced system used in
the transmission of orders. We have here to refer to the
famous theses of Austin, in his "How to do things with
Words?", re-evaluated by John Searle, and in a different
context, by Oswald Ducrot (Ducrot, 1972: 41-6).
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In the example given by Faye in the context of
"Hunnic narratives”, the action remains disconnected from
linguistic expression. Truly, the "description of a picture” is
by no means a "transmission of orders". It is in the
indicative -constative mode, as it is assumed to give,
through direct speech, informative-descriptive contents. In
this case, Austin, in a transitory remark, seems to accept
that a statement can "describe" an action on a constative
mode, or, using the imperative mode, you can provoke
such and such action ete.(Austin, 1963: 34-55). But in a
deeper context of argumentation, Austin goes on to center
his attention around some "inirinsic" relationships between
discourses and actions, whose "truth" don't lie at all in
their "correspondence" -the idealistic conception of "truth" as
the identity of word with reality- but in their co-
accomplishment. These acts are mainly of two Kkinds: certain
acts "can be accomplished only when they are uttered™ I
marry a woman when I utter in the Church the words "I
do", I make a promise uttering "I promise to.." etc. This
type of speech acts is called as the "performative". And
there is also a more general type of performative: notably,
the acts performed simply through utterance, through
speaking. This broader category is called as "illocutory™ I
make an act of interrogation by uttering "what?.."; I
promise uttering "I love you.." and I command by wusing

the proper morphemes of the imperative.

48



Evidently, these acts are not external, but internal,
intrinsic to speech: the statements exemplified here have
immanent relations to the performed acts. In this sense,
Oswald Ducrot, referring to Benveniste, can call them as
"implicit" or "non-discursive" presuppositions of language. It
is more than apparent that by saying "I promise to
come..., I announce on the one hand that I am
accomplishing the act of promising (as always when I use
the personal pronoun "I" in combination with a verb which
is both active and used 1In present tense of the
conservative). However, it is also apparent that by the same
token, I accomplish also an act of promising: I do what I
do say to do (Ducrot, 1980: 54). There is here a specific

trait which identifies speech with action.

Or, without using the word "performative"”,
Benveniste arrives, independently from Austin and his
followers, to a similar point, when he states that the
existence of ‘'"performative" statements is nothing but
particular category of manifestation of "subjectivity" in
language. He takes departure from the "performative”, to
reach, by extension, the ‘“illocutory". In other words,
Benveniste argues that the "illocutory”, the act performed by
discourse, is only an extended form of the performative,
the act accomplished with the proper utterance of what is

to be accomplished(Ducrot, 1972: 263).
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However, such an extension 1is betrayed in the
argumentation of Benveniste, who tends to attribute the
"performative” to the specific characteristics of some
semantic or syntactic categories of the "la language”". He
insists on the existence of a subjectivity in language. But
this means only that expressions designate their "referent”
only with relation to, and more exactly, within the
"instance of discourse where they are employed"(Ducrot,
1972: 265). Hence, according to Benveniste, the performative
do mnot refer "to the "acts", but rather to the specific
property of a category of terms, as lexical elements,
incarnated in language: he calls them as ‘self-referring
units" (éléments sui-référentiels). These are called notably as
the category of "shifters" in linguistics: the genuine personal
pronouns "I", "thou" and '"you".. The performative is
conceived here as a specific linguistic effect of the
combination of the first two personal pronouns with the
"present tense". It is well known, since Roman Jakobson,
who forged the term "shifters"(Jakobson, 1963: 53), that the
"referents” of these syntagmes can be determined only in
respect to the context, or discursive situation: the "I"

uttered by Peter and John, designed different persons.
The merit of Benveniste is that he traced the

continuation of the argument, stating that the "referent" of

the performatives is characterized only as an element of
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the discursive situation; it does not only "correspond" to it,
but it is defined as intrinsic to it: the "I" is the one who
says "I"; and Benveniste identifies him as the one who
"announces himself as the I". Correspondingly, the "present
tense" is the "present" of who speaks, as he speaks at the

same movement (Benveniste, 1974: 31).

However in Benveniste, these "self-referential”
qualities of the "[" and of the "present tense" are
maintained as the foundation of the performative character
of the "I promise" for instance. Evidently this character do
not appear in neither of the cases "he promises" nor "I
promised”, and even nor in "Peter promises”, when uttered
by Peter himself. According to Benveniste, only the
subjectivity of discourse can make possible such an
identification between the announcement "I promise" and
the act of promising. A whole Kantian subjectivity is

disguised behind structuralist linguistics.

But, as Ducrot has profoundly remarked, he fails
to show in a detailed fashion how the subjectivity produces
performativity. There is no a  better chance of
argumentation when accepting that "subjective
communication"” is a better model than the Jakobsonian

"ideal information" (Ducrot, 1984: 43).
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Ducrot, relaying the scheme proposed by
Benveniste, finishes at the end by reversing it: It is not
the ‘"selfreferential" quality of some terms which -create
performativity; it is just the contrary, the fact that "certain
statements are socially destined to the accomplishment of
certain acts" (Ducrot, 1972: 34). Hence we are merged
totally, up to the neck, within society and its agencies,
discredited by modern linguistics as the "individual
variations"” of "la parole". Ducrot, in an ever profound
instance of analysis, shows that to speak about
"performative” or "communicative"” action is not a good way
of thinking the issue, since every act of speech, at the last
instance, is no less than an action. It is communicative,
and only in some cases performative. On the other hand,
Benveniste starts by dissolving the notion of "illocutory".
After all, even Austin, the forger of "performatives" is led
to dissolve the category of performatives within a much

broader domain of "speech acts".

In such a broader context, every speech act has to
be conceived as a specific psycho-physiological activity, in
the sense of selecting and combining the ideas, to find out
their lexical and grammatical correspondents, and writing or
speaking as necessary acts. Austin calls them as "locutory
acts". But this has nothing to do with performatives. For
the locutory, there is no necessary implication for a

"specific announcement” of the performed action.
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At a second level, Austin develops the category of
the "perlocutory acts™ here, speech becomes the instrument
of action. You can talk someone for consolation, to enjoy
him, to flatter, to create admiration for yourself, or to
struck him with fear, or, again, to incite love for yourself.
With the perlocutory, we encompass the entire field of
instrumentality of language, as a "means towards ends". But
even at this stage, the instance of performatives cannot be

derived out of perlocutory acts".

What specifies, then the "performative”? It cannot
be, as we have shown, a condition of possibility of speech
-it is the "locutory” nor a secondary effect, extrinsic to the
action -t is the T"perlocutory”. What specifies the
"performative”, for its "intimacy" with the speech act", is
called by Austin as the "illocutory”. It is what is done by
speaking: promising giving orders, questioning, celebrating
affirming are illocutory acts. We face once more the list

sketched by Spengler (Deleuze & Guattari, 1980: 126).

But, once specified, the field of illocutory, as
responsible of performatives, appear as more general, since
one can promise without saying "I promise", by a simple
movement of head, or a simple variation of the tone of
his voice, by intonation; one can give orders or can

interrogate without uttering the words "I command” or "I
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ask", using specific morphemes of the imperative or
interrogative: "Do it!", "What ?" etc. The implicit or non-
discursive presuppositions are situated by Ducrot at this
level: the "performative" is a specific case of the "illocutory”,
since the announcement "I presuppose that.." is by no
means a performative. In every "motivated" act of speech,
an order, a question, an affirmation or a testimony can be
"presupposed”. If a wife, at the evening, says to her
husband "the lamp in the kitchen has been broken", there
is the "implicit", "non-discursive" presupposition here which

could be termed explicitly as "repair it!".

After establishing that the performative is explained
by the illocutory, and not the opposite, we can try to
reformulate what we mean by this "broader context". The
illocutory, as we have said, constitutes the implicit or non-
discursive presuppositions in language. In the utterance of
the morpheme "What ?..", the act of interrogating is
presupposed. But what are the broader instances which
determine this function of presupposition? It is the genial
rigour imposed onto the analysis by Ducrot that opens the
entire field of the "social context" of language, particularly

on the chain of "performatives".
We have already argued that in the performative,

the action and speech had an intrinsic relationship. That is

action, therefore? Ducrot defines it as "all activity of a
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subject = when  characterized  with reference to the
modifications that it has brought, or intended to bring, in
the world" (Ducrot, 1984:65). These modifications could be
physical, corporeal, or social, concerning the order of the
world or the state or situation of the acting subject. In
this sense, the same set of movements can thus be
described both as "pure activity’, or as the "action" of an
agent, in the sense that a subject changes his relationship
to the world by accomplishing it. This is a very Spinozistic
point of view, as the reader could grasp it as the negation
of any a priori "subject-object" relationship, in the worldly
involvement of human beings. There Vare always two
standpoints in determining the constitution of the action:
the first, the modification brought into the order of things
by "pure activity’, and the second, the transformation of
the situation of the subject to the world, his environment,
which is nothing but that of a relation of a "composition"

or "decomposition”.

At a second level, Ducrot distinguishes a specific
type of action, which is, in Althusserian terms, a "juridical
action"; a de jure transformation of states of affairs. This
type of action is to be conceived when the activity is
characterized by a transformation of the juridico-legal
relationships existing between concerned individuals. A
juridical action appears "when an activity is described as

criminal or meritory," as an act of authority or a
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recognition of obligation. As broadly stated, the couple
"Modification-transformation™® has to be conceived in relation

to Spinoza's couple potentia-potestas.

More specifically, one may talk about a particular
case of "juridical action,” which can be distinguished as
"juridical act.” This new notion is applied when we consider
the transformation of legal relationships as the primary
effect and consequence of the activity, and not as a
consequence of an effect that would be Ilogically, or
chronologically, anterior to it. To designate an action as
"crime" robbery, abuse of conviction, murder etc. is not as
such, in the sense we give to this term, to present it as
an "act"; because the juridical situation of criminality, which
defines the crime, is conceived to be the outcome of such
or such other consequences of the described activity: an
activity is said to be punishable since it is harmful for
another person, for the established order, for the society

ete.

Let us have a closer look to a "juridical act™ the
announcement of a sentence by the judge can be more
easily conceived as a "juridical act, since there are no
other effects or considerations which comes to be inculcated
between the speech of the judge and the transformation of
the suspect into a convict. Here, what condemns is only

the speech. All the other instances of discourse, whose
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function was originally described by Michel Foucault -the
psychiatric, or criminological discourses, or the entire
discourse of "morality"- while appearing as such, in their
proper domain of reference, as intervening agencies, are
"smaller" performative acts, are not on the other hand a
"genuine" juridical act, which can only be uttered by the
judge. "I condemn you..". The juridico-legal discourse seems
to determine the entire history, in a sense, though with
different  ways, corresponding  to various "discursive
formations™: For the Roman, the famous Roman law, based
on a logic of "topos" ie. the specificity of a juridical
situation-, even before being a "code", was a "ecarmina", a
word, as was the <case with the Greek ™™momos". It
constituted the intimate legal bondage of a contract. In
"topos" modality, the law is binding not as axioms
emanating from a preestablished code, but as topical acts of
jurisdiction emanating from the wuses of performatives:
"Spondeo!" -I promise... . And it is not surprising to see at
the core of the "law of market", or of the "civil code" as
axiomatic codification of the juridical ritual, the juridical
speech act which transforms the situation of the individuals
in the society, with assuming them as the subjects of their
acts, and at the extreme, their thoughts and morality.
Language is a medium which produces and ascribes
responsibilities, duties, obligations, through orders, commands
and dqueries. And at the core of these operations lies the

logic of the social destination of the "illocutory™.
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Moreover, Ducrot refers to the "Essai sur le don"
of Marcel Mauss, asserting that it constitutes the best
example of our discussion, within the field of ™"total social
facts". Language, just as the gift, is a "total social fact, in
Durkheimian sense. But it can be conceived as such only
with reference to what we have intended to elaborate the
logic of a "juridical act". Its prototype, according to Mauss,
is the gift as the primary creation of an obligation, as a
"juridical act". This prototype is already and totally present
In the institution of potlatch of the American Indians.
However, under the light of the logic of speech acts, this
feast-reception offered by a tribe to another tribe, is to
create, for the invited people, the "obligation of a counter-
invitation". Potlatch is obligation. What is the meaning of
these words of Mauss? That there is nothing which
interferes as intermediary processes or agents between the
invitation and the creation of a duty for the invited tribe.
The performative appears in this example in its fullest
strength. Out of our "policed" modernity, interrupting the
totality of the "social fact", through a series of mise-en-scéne
which parcels it into fragments of supposed scenarios of
motivations, the analysis of the performative shows the
essence of the obligation in a primitive community. Our
scenario goes on as such, through the insertions of
supposed "subjectivities” in the agency of action "X makes a

gift for Y- therefore, X wants to please or impress Y- so, Y
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has to feel gratitude towards X- hence he has to made a
gift for X". Subjectivity in these matters is a pure figment.
Beyond all these injections of subjectivity, the potlatch is
for Mauss a kind of finality which provides the individuals
with the possibility of making someone indebted to oneself.
It is a creation of obligation, just as the hammer of the

judge creates punishments" (Ducrot, 1984: 32).

As a direct result of these examples, face to the
claims of pragmatics, the linguistic distinction between "la

langue" and "la parole” is untenable.

At the end of our previous discussion, we arrived
at a point which indubitably refers to "collective agencies"
of language. The analyses of Ducrot were central in this
context, as they question the notions of "information" and
of "code" on the one hand, and of "communication” and
"linguistic subjectivity" on the other. The language proceeds
through "presuppositions”, or through non-discursive implicits,
since the "discursive implicit" is still in the domain of a
code of language, detachable from the social context. Ducrot
tends to constitute a pragmatics which penetrates the entire
field of linguistics, and which tends to a study of
discursive agencies, which could be considered from
"juridical”, "polemical” or "political” standpoints

(Deleuze&Guattari, 1980: 145-7).
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In different perspectives, Bakhtin and Labov too
insisted on the social character of discourse, opposing the
"social context" both against the subjectivism of the German
School (the classical hermeneutic tradition, from Dilthey to
Husserl), but also against the "structuralism" since the Ilatter
is doomed to failure by relating the system of "la langue”
to the comprehension of a de jure individual, and the

social factors, to the de facto individuals who are speaking.

The notion of "collective agencies", on the other
hand, finds its significant role in the analyses which
permitted to Deleuze/Guattari to recreate the "immanence"
within the particular sphere of language: "Between the
statement and the act, the relationship is internal,
immanent, but it is not  that of an identity
(Deleuze&Guattari, 1980: 126). This relationship is rather that
of a "redundancy". That is the primary logic of the "media
effects” to proceed through redundancy: as they are destined
not to "inform" the public with the "news”, but rather to
create an "opinion", which amounts to be the "orders given
to the life", to institute social obligations for the
individuals, the media messages are to be redundant,
performing both an announcement and an act. As with the
project of public education, they try to teach us "what we
ought” to think, to retain, to wait or to do. As Spinoza
profoundly states, this language operates at the register of

"obedience/disobedience”. And the internal misconception



debated by Spinoza with respect to the classical Biblical
exegesis is all the more present in the presuppositions of
the "modern opinion". They tend to proceed as the
"engineering” methods, to validate at the core the
presupposition of an "ideal model of informatics”, in which
the "maximum ideal inpormation" could be safely proceeded
against noise. In this model, the redundancy is conceived
as a simple limitative condition which diminishes this
"theoretical” maximum to recover the lacunas created by the
"noise". Or, it appears that, in this genre of discourse, the
redundancy is of a central importance, if conceived as the
act redounding with speech, to allow the "transmission" of
the commands. According to Deleuze/Guattari, the
information, on the contrary is the minimal condition for
the transmission of the "commands"”, while the noise,
"rather than being opposed to information, refers to all
kinds of "indisciplines" which work out the language, as
opposed to the commands as discipline or "grammaticality”...
It is not a matter of "undistorted communication”, as if

there exist a pure model of communication.

It can  furthermore be  explicited that the
redundancy has two forms, that of "frequency”, which
creates the "significance” of the minimum of information,
and that of "resonance", creating the effect of subjectivation.
But it appears that, as observed by Deleuze/Guattari, both

information and communication, as  significance and
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subjectivity, are determined by redundancy. All these
categories are mere "effects”" of language, not its "immanent"
parts. The language cannot "signify" unless there exist
dominant systems of significations ("sign regimes") and there
is no subjectivity independent from an established order of
"subjectivation”. Here appears the importance of the notion
of ‘"collective agencies”, more particularly destined to make
out of language, and before communication or signification,
an enterprise for the transmission of decrees and
commands. A ‘"collective agency" can be defined as the
condition of possibility of statements, within particular
spheres of discursive formations, to adopt an old word
used by Foucault. There cannot be individuation of a
statement, or a subjectivation of the announcement, without
a social expectation, which remains as such as an
impersonal "collective agency”. This social expectation is
conceived by Bakhtin as a determining factor in the
modality of "free indirect discourse”. It 1is mnot the
distinction between the subjects of discourse which could
explain the logic or ‘indirect discourse”, but on the
contrary, it is the agency of social expectation which tends
to distinguish between subjects, both of discourse and of
the announce. For Bakhtin, "the dialogue" is always prior to
the "monologue”, the "style" to "informative content", and
the context to the message. He opposes his scheme to the

Jakobsonian model as follows:
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BAKHTIN JAKOBSON

Object Context
Speaker-Utterance—Listener Sender—Message—Receiver
Intertext Contact
Language Code
Against the formalism of Jakobson,

Bakhtin/Medvedev proceeds as follows: "What is transmitted
is inseparable from the forms, manners, and concrete
conditions of transmission. The formalists presuppose tacitly,
however, in their interpretation, an entirely predetermined
and fixed communication, and an equally fixed
transmission”. This "interindividual" character of discourse
requires that "meaning”, as ‘'signification” or as the
"expression of the beautiful" in a literary work, answers to
a "question". The following fragments refer to a Bergsonian
questioning of the "question”, as it is deployed in a

linguistic sphere (Deleuze, 1962: 14):

..we are not dealing with the isolated
words as a unit of language, nor with the
signification of this word, but with the
completed utterance and its concrete
meaning, the content of this utterance
Isolated signs, linguistic systems, or even
the text (as a semiotic entity) can never be
true or false, or beautiful, etc. Only the
utterance can be accurate (or inaccurate),
beautiful, just, etc,... I call meaning the

63



answers to the questions. That which does
not answer any question is devoid of
meaning for us.. The answering character
of meaning. Meaning always answers some
questions.

All these assertions mean that we are expected to
be "meaningful" through a command of a pregiven social
agency. Bergson, his contemporary, who questions the
notion of the "answer”, in the sphere of non-linguistic
philosophical wisdom remarks on a similar way that
"language gives us ready-made questions we have to
answer". It is its mode of being. And we presuppose that
the "ruth" or "falsity” lies in the "answers", not in the
"questions". Hence, what is required of philosophy is to
generalize the problem of truth in the sphere of posing
the questions, not in the Kantian sense of imputing the
"truth" of the questions to their capacity to have an answer
(answerability as ‘"intelligibility”) or not, but in the sense of
that intuitive wisdom of grasping the immanent wvalue of
"true questioning”. It is all the more evident that great
speculative problems in the history of thought are solved at
the moment when they are posed. There 1is in this
formulation something of Marx who was stating that "every

epoch poses to itself only the questions it can solve".

We can for even further by asserting that, if we
take for granted the primacy of "indirect discourse”, we can

only give answers to other answers, to challenge the



dominant discourses which poses to wus the pregiven
"question" expecting from us the answer -behavioral,
discoursive, ideological. Direct challenge to the "questioning
agency” being impossible, for extrinsic to our capacity of
transgression, our real challenge can only take the form of
"giving answers to answers". The polyphony and "dialogism",
granted to us as a central concept by Bakhtin, are the
essential features of this "indirect challenge”. They articulate
the entire field of linguistic competence, not in the sense
of Chomsky who has lost his way in the "mere conditions
of possibility’, but at the level of the actual, fragmentary
utterances, inculcated in the immanence of the social

totality in language.

However, we are still at a "nominalist" level of
analysis. What is the nature of the acts of immanence. The
reading of Stoics, presented by Deleuze in his Logique du
sense, as well as some preliminary remarks we derived out
of Spinoza provide us with a much more general definition
than the pure nominal one. We have once more to ask on
what perspective falls Ducrot's analysis of the "juridical act"
as a specific case of "speech act" so as to give way for an
adequate understanding of the "collective agencies of
language”. The first philosophers of language in history, the
Stoicians have developed the problem of linguistic agency in
their doctrine of "physics". For them, as in the Platonic-

Aristotelian modality, the logic evidently played the role of
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an "organon". As Plato has developed an entire thematics
based on the distinction between logos endiathetos (internal
language corresponding to "dianoia", thought) and the logos
prophorikos (external language corresponding to the "voice",
the matter or language, its substance, its corporeal -physical
part- the soma), and after Aristotle's formalization as a pure
"form" of syllogistic reasoning, the "logic" becomes, at the
hands of the Stoicians, not merely a tool, but a general
system of attributes to the physical world. Central to their
questioning was the famous doctrine of "non-corporeal
transformations”. Their system of thinking was partially
applied to the social context of language, when he was
discussing the case of "juridical act", in the dimensions of
the parallelism between the "modification” of the physical or
social order of the world, versus the "transformation" in the
faith of the "condemned" individual. These "transformations
are non-corporeal, in the sense that they define not a
change in the body of the convict, of the society or of the
prison at the moment when the 'speech act' of the judge
intervenes". However, the "sentence" is evidently a "real"
transformation, in the sense that it is attributed to the
"oody of society”, or of the "condemned person”. Foucault
has remarked on a series of practices "attributed" on the
"body of the condemned” (not that of a person which
would be condemned in its "essence", since what is
"condemned” is nothing but the body- at least in the

‘explicit modalities of corporeal punishment), within the



"collective agency” of the ancient juridico-legal system
(Deleuze & Guattari, 1980:121). The genial merit of the
Stoicians was to use the word "body" (soma) in its most
general sense: there are physical bodies, but our
"phantasms" are no less bodies than the physical ones.
Cleanthes once defined a "body" as "all that matters". In
this sense, there are moral, political, conceptual bodies, and
"the soul (pneuma) is a body (soma)". Spinoza's "pantheism"
universalizes this conception of "body™ The Substance (Deus
sive Natura) has two conceivable affects: the '"extensio",
attributed to the sphere of "modifications” of the substance,
and the "intellectus" which attributes to bodies only some
"incorporeal transformations”. There is evidently an infinity
of actions and passions which can affect the order of
bodies, even of finite modes; but one has to distinguish
between the order of these "actions/passions” and the "acts”,
which are to be conceived as non-corporeal attributes
ascribed to bodies. Now, according to the Stoicians, the
"act" is always "the one which is expressed in a statement".
In this sense, an "act" can transform a "body" as being a
"non-corporeal attribute” to it; but it cannot "modify it". As
the "expressed" of a statement, the "acts" or "events" are the
attributes to bodies, as individual totalities or totalities of
individuals. Let us to recall what was referring Ducrot
when he was talking about "acts", with distinction to
"actions" or "activities™ his example was juridico-legal, based

on that case of the "sentence of judgment", which has
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transformed the accused person into a condemned person.
In fact, the Verdict, the act of judgment, in its
instantaneity, distinguishes between a past and a future.
However, what has happened in the past, that is, the crime
of the accused person, its harmful effects on morality or
on social order, and what will happen in the "future”, the
execution of the sentence are actions-passions affecting the
bodies (the body of morality, of the order, of the property,
or of the victim in the past, and the body of the
condemned, the prison-body in the future.) But the
transformation of the "accused" into a "condemned" is a
pure, instantaneous act or an incorporeal (non-corporeal)
attribute, which is the "expressed" in the statement of the

judge.

But how 1is it possible to not to see in every
example of events "acts" to be considered in the same
manner; when one talks about a "social contract”, as in the
case of Rousseau envisaging it as a sudden, incorporeal
transformation which distinguish a "past", defined as "state
of nature", and a "future”, as the "civility". The composition
of the individuals within society remaining unchanged, the
"society" is created all of a sudden. And, in the "rites de
passage”, the "noncorporeal transformation" reaches the
strength of a "total social fact". These are "acts" which
modify both the body politic and the body of individual. It

is in this sense that Pierre Clastres sees in the "writing"
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on the "body” the insertion of a memory, as was perceived
by Nietzsche, of a "law of identity”, operating as the
distribution of individuals within the social environment
(Clastres, 1974a: 243). "Rites de passage"” operate through
acts, in their proper social agencies, determined by the
collectivity: evidently, bodies have an age, there is the
strength of youth, the "beauty" of the female or male body,
and the debility of the old; in the biological nature, there
is a continual process of modification, actions-passions
affecting the bodies. As Bataille puts it, the younger
elements, the foolish, the female, the slave have the "right"
to reach an ‘ecstasy”, without violence and humiliating
rituals, to rejuvenate the society at large (Bataille, 1963-I:
202) . But as emanating from collective agencies, the 'rites
de passage” are system of control and rehabilitation. During
these rituals, noncorporeal transformations are immediately
attributed to bodies, through torture and corresponding

incantations.

The "writing" is not here a mere "supplement', as
contested by Derrida, but the "incorporeal transformation"
itself. Writing on the body of the laws, parodied by F.Kafka
in his "Penal Colony”, and realized by the "flagellants" in
history of penalty is not a supplement, it is co-extensive
with the state of affairs executed by the act of
transformation. Stoicians were aware of the fact that "the

spate cutting off the flesh" do not modify the substance of
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the body; it is merely an action-passion affecting the nature
of the flesh (Deleuze & Guattari, 1980: 135); but its
"meaning” lies elsewhere; in that, it creates an "incorporeal
transformation" in the situation. After a rite de passage, one
becomes an "adult", a "major" as it is termed in our
juridico-legal terminology. This enables one to perform some
acts which he could not perform one minute before this
blind moment, which operated as a "jump in place" And it
also gives the right to others to recall all the time to
oneself his "obligations™ "You are mno longer a child.."

(Deleuze&Guattari, 1980: 134)

As another type of 'rite de passage", marriage is,

i}

against the "love", more an act of non-corporeal
transformation” that an affection of body and soul. What
matters here is not to distinguish between sexuality and
law, or even marriage and love, to ask, as the feminist
literature is filled with, whether marriage should or should
not correspond to the relationship of love, or even of
sexuality. Love is a pure mixture of bodies, not
distinguishing between the "organism" and "soul", for both,
in accordance to Stoicist doctrine, are equally bodies. The
distinction lies elsewhere; "marriage” is not an "expression"
of "love" or even its "distortion", since it can be declared
by the declaration "I love you". By the same token, the

Move" transformed into a promise, or Dbetter, into an

obligation for the lovers. The function of the declaration "I
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love you" 1is mnot that of a signification are even a
representation; a heart pierced by an arrow could at best
represent the love, as a "mixture" of bodies. Or marriage,
whose "expressed" part lies in the words uttered as "I do"
before the priest or any other agent of the "collective
agency"; the system of marriage is entirely different from
the systemm of love, since they are attributed to different
sorts of Dbodies, transforming them in different ways.
Originally, as part of the '"kinship system", especially in
primitive societies, the marriage is destined to establish a
"gift" relationship between kin-groups or lineages. Love is by
no means a precondition to this type of engagement. As a
contract between lineages, the inter-societal investment of
power should pass through marriage relationships; that is
why the Church intended to control the  marital
relationships, conquering the right of enacting legitimate
marriages as a system of control over the society

(Deleuze&Guattari, 1980: 140-5).

Religious practices too are performative; as they are
profoundly invested within the sphere of "non-corporeal
attributes” and ™ransformations”. To eat bread and drink
vine during a communion is a pure mixture or
composition of bodies; to make communion with Christ,
even when he is an image or a phantasm, or even a
concept, is still a mixture or composition of bodies, this

time, not of physical, but "spiritual" bodies. But the
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transformation of the bread into the flesh and of the vine
into the Dblood of Christ is a pure "non-corporeal
transformation”; it is the pure expressed of the statement of
the prayer of communion. The "Passion of Christ” is not a
"metaphor® or better, is a "metaphor only as the effect of
the "collective agency "which invests the "signs" to perform
some functions -this time, of religious sort- within the body
of society. The boundaries of all spheres of social activities
is traced by the "illocutory" complexes (Deleuze&Guattari,
1980: 135).

To sum up, language is socially determined,
through the operation of collective agencies, to create
subjects- it is mnot only the peculiarity of "ideological
interpellations”, but that of language in its totality as
determined by the "illocutory" instances that are capable to
produce effects of "social obligation". Contrary to the
Lacanian-Althusserian argument that language, as a system
of symbolic representation, creates "subject" capable of
representing their identity within of "subjectivation" worked
through "illocutory" acts creating social obligations for the
subject. And contrary to the assumptions of "subjectivity” in
language, we may assert that the function of "subject" as
the locus of "social obligation” does not emanate from its
"subjectivity”, but out of the collective agencies at work, in

concrete instance within a given social system.
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These agencies are mobiles in any society; they
don't cease to change their configuration, form of
institutionalization and are themselves obeying to
transformations. In his "inaugural discourse” in Collége de
France, Foucault tends to show the instances capable to
produce the effects of discourse, via the "illocutory”. A
performative speech act is nothing outside the circumstances
which assign to it to become performative. If an individual,
a laymen says "I declare state of emergency”, there is no
place for him for the "future" of his statement than the
asylum. Hitler was not a mad; or better, he was a "mad"
who had the adequate circumstances to pass his word as
"performative" at the moment when he declared "die totale
Mobilmachung". The discourse is "agenced”, not from the
exterior but from the "interior", and this is what produces
its signification. An ufterance like "I declare war" is not
performative outside its socially agenced context, just as the
utterance "I love you", whose subject and object remain
always unknown if not attributed to the "bodies”" of the
involved individuals or totalities. Hence the variety of the
"meanings" of the words "I promise” not only differing with
respect to the subjects but also it reference to the context:
in the school, in family house in the court, the oath or
promise are different that it is in love or in a secret

society.
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Ducrot traces back this order of language to a
specific type of "piety" towards the Logos: this is a matter
of a communication which is deployed within a society or
a social agency which imposes to the act of speaking
certain norms, termed as "laws of discourse" (Ducrot, 1984:
45). At the other pole, we meet the empty speech, the
impossibility of motivation in discourse. We are habituated
by the social agencies of language to avoid assigning any
"meaning” to a speech ‘"without" a motivation. Man's
"dwelling in language" is rightful and appropriate if his
discourse fits these norms: every speech should answer to a
question, for having a signification at all; that every speech
has to be "motivated” in the sense of having as its aim
the accomplishment of an end. That why "mental illness" is
closely linked by both psychiatry and psychoanalysis to the
specific linguistic behaviour. We are again at the point
objected by Spinoza against the "normative" structure of
classical Biblical hermeneutics; subordinating reason to

discourse or discourse to reason.

However, the required field of discussion is so
wide that we cannot, at least for the moment, to sketch
out the entire terrain of problems emanating from these
perspectives. For instance, we have stated that "language is
socially consecrated to the transmission of commands and
orders", which are not external to its content. But there are

as many modes of "transmission” in human psychology: the
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"communication of the unconscious” has been, for example,
the central theme for a while for Freud, and still
unresolved, became a central theoretical figure in Jungian
and Lacanian psychoanalysis. What is interesting, is that one
prospect for the discussion of this problems comes from
Elias Canetti, who intended to show, under the period of
emergence of the Nazi regime, some specific psychological
consequences and effects of the commands and "orders",
that we defined as specific figures of the language. A
command, an order "forms a Xkyste in the brain" he says;
it is eternally conserved, and the recovery is possible only
by its transmission to others. The "hierarch" is not the
presupposition of a "command" or an “order" but its
consequence. A specific "mass-psychological" reaction in this
case is not to constitute a "hierarchy”, as a structure to
cope with the circulation of decrees, but to constitute a
"mass", to share the "kyste" in question with other people.
But, already some effects of the "command" are present:
especially in the curious sense of "oblivion" created and
legitimated at once by the presence of the "kyste" produced
by the command or order. This appears in its most
curious fashion in the historical piety of the Nazi executors,
incarnated as an absolute sentiment of innocence: "The
executor don't accuse himself, he accuses the 'kyste", the
foreign instance in his mind" (Canetti, 1971: 267). What is
the role of the word of command here? Masses and each

individual can feel themselves as its victims: It is therefore
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true that the men who acted under commands feel
themselves as perfectly innocents. The "amnesia" or even
the "aphasia", contrary to the remarks of Jakobson who
attached them to some specific state of non-correspondence
between the code and discourse are manifestations of a
very dangerous capacity of the "illocutory" act of giving
orders and  commanding, whether this amnesia is Stalinian,
or the aphasia the perturbing presence of Nazi chiefs

before the trial at Nuremberg.

In this respect, neither the collective agencies, nor
the psychological effects of the acts of order should not be
mixed up with the functions of language. They are instead
its conditions of possibility, since they direct both the
discourse and the world in a certain direction. In the Nazi
Kampfplatz, Jean Pierre Faye profoundly investigates these
directions: The "narrative topography" of the Weimar
Republic presents to us a world in which the men were
believing to live in a world of classical rationality, in a
state of "common sense”, which, in a Cartesian expression
is the "best equally shared” in the universe, based on the
assumptions of information and free communication. Or this
was a manner to disguise, if not for justifying it, the
redoubtable faculty of conveying the directives of the
"commands”". The Nazi 'topography’ will not be established
as a pure abolition of the system, for the simple reason

that such a system of "common sense" democracy is, at the
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last instance, nothing but a dispositive to assure the
infiltration of the orders to be given to masses, at once to
constitute them and to led them to their "ends". Faye
observes that all started wunder the appearance of
"ambivalent" terms, such as the Jungkonservativ or National-
Bolshevik; passing through the "commanding” words as
"order", "family" and "metamorphose", the heavy signs of the
Nazi lexicon. It is evident that the famous Nazi minister of
"propaganda”’, Goebbels, was a genius in linguistics: he
observed that there was an internal dislocation of the
propaganda narratives in the provinces, before the punch,
and after the seizure of the political power, in Berlin,
"where four millions of souls pulsate by the rhythms of
the emotional language of Nazi propagandists" (Virilio, 1972:
4). Moreover, pretending to become the father of audio-
visual techniques in Germany, Goebbels wanted to defend
"written propaganda" in favour of the audio-visual
procedures. The "totalitarian language" invested in Nazi
Germany -distinct from the Mussolinian "fascism™ is not an
ideological system which corresponds to a "real
totalitarianism”, in the sense of a political/economic order,
but it appears as commands or directives which put in a
resonance all cellars of the nation: it is a redundant system
which signifies nothing (nor the "illusions®" nor the
"paradoxes” and not even the "distortions" of reality) but the
circulation of “"commands". That is why such a "totalitarian

language" corresponded to a regime with minimal economic
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interventionism, opting for a pure "Warenscprache", the
language of commodities. The  narrative  topography
postulates an economy of language, working through the
"speeches” of the Fuehrer, to create a specific type of
redundancy within German society, transformed at the
moment of utterance of "Nationalforschung" into a "Nation",
and at the utterance of the "die totale Mobilmachung”, into
an Army. The precious Nazi terms a  "vdlkisch",
"metamorphosis” and "totale Mobilmachung" are not mere
signs but directives, commands and orders, operating

through a resonance of the Nazi Kampfplatz... (Faye, 1972)

2.6. The Politics of Language

As we have seen in the linguistic/narrative
investment of Nazi Germany, language is "political" in its
essence. That is why Spinoza discusses it in a work
entitled by the attribute "political”, the Tractatus theologico-
politicus, and Plato inserts a discussion on "poetics” within

his book on Politics.

How, then, to conceive of the "political element" in
language. Clearly, even Stalin was aware of the fact that
language was universal and could not be deployed in the
political affairs. Again, the Stoicians produce the answer.
This answer, whatever its distance from political issues

(Stoicians preached a life indifferent against political
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matters), at least as agents of the first linguistic philosophy,
have constituted a "politics of language" of their own. Thus,
they could not even hope to escape, face to a tradition,
since the sophists, keeping language, rhetorics and even
political courtship in a unity with the order of the "polis”,
valorizing the “"concord”" against "discord", unity against
disharmony. Of course, they preached for harmony in their
own sense, not the partial, restrained image of harmony of
the "polis", but of the totality of Being, of "phusis". All
these doctrines, confined within the Ilimits of -cultivated
circles or sectsreligious as well as philosophic- preached for
the Tapolitical” only in the sense that they tended to
exclusive bondage to the "nomos" of polis. But they were
more adequately integrated into the Roman ‘“imperium",
whose horizons were iIn a sense "common" with the
imperial territory and the "cosmopolis" preached by the
Stoicians. With Seneca, Epictetus and Cicero, Stoics found
themselves as politicians, rhetoricians and orators, and have

been incarnated as the Emperor with Marcus Aurelius.

Now, "language", as the formal subject of their
philosophy -a seemingly "partial" subject together with ethics
and physics- had to become the agency of their relationship
to political life: they had become orators, good speakers.
And as the essence of the political, language had to obey
to the rules of a rational rigour, to the limitations of both

nature and culture, and more importantly, to the rules
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which governed "good speaking". Their foolish "language
games” were not simple tools of diverting and surprising
the people, but the strategy to renovate the entire field of

political life.

Under this new light, their doctrine of the
"noncorporeals” has become central to the political issues,
and once for all, a "politics of language", even in the
modern sense of the word. It is important to note that
political history, with its dates as conditions of its
historiographic possibility, is a proliferation of the "non-
corporeal transformations” attributed to the body politic of
societies. This is not that "history is nothing but a myth"
as Lévi-Strauss objected to Sartre, but that its “"reality”
consists in the non-corporeal attributions of periodic states,
as more or less enduring qualifications of the periods.
"L'histoire sérielle" of Fernand Braudel is in a sense a
particular case of the history of "non-corporeal
transformations”". And the "political history"” is the field in

which such transformations are best represented.

An overwhelming example lies in the field of the
formation of "Bolshevik" statements in the political field of
Russia, at the moment when Lenin published a pamphlet
whose title was very  significant for our purpose
(Deleuze&Guattari, 1980: 134): "Concerning slogans". A slogan,

it is known, a performative which takes mainly the form
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of an ambiguous "word of order” a command invested to
the political field, in relation to the corporeality of the
streets, destined to direct masses of people in certain
directions. However, the pamphlet of Lenin is concerned
both in the analysis of the role of slogans as performatives,
while constituting itself a slogan which intervenes into the
historical flux or events. In 1917, the 1st International
comes to "invent" a totally new type of class: "Proletarians
of all countries, Unite!” Does it refer to a modification of
the "body politic" of proletarian classes? At the moment of
uttering the slogan? Not at all. The slogan and its power
lies in a non-corporeal attribution, as the implicit
presupposition to the "collective body" of the proletariat.
This slogan was operative in constituting a rupture from
"social-democrats creating an ‘"avant-garde”, pioneering the
"Party”, a new type of party, which is a "body politic"
itself, but whose constitution 1is operated through the
performative act of its declaration. The slogan constitutes
the moment of the non-corporeal transformation, derived
out of the body of the proletariat; and with renewed
efforts, to constitute later on a new transformation of the
same kind, with "all power to soviets". Now, it has been
detached, through the act of the non-corporeal, a body
politic which was "really” established. Lenin was asserting
that "all power to Soviets" was valid only between 27th of
February and 4th of July, being adequate for the "peaceful

development of the Revolution”, but was no longer valid
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for the State, under the conditions of war. This passage,
translated in the field of "body politic", emerges as a
modification in the long run by a movement from the
directing proletariat to a directing avant-garde. And exactly
the 4th of July, the "all power to Soviets” was no longer
valid. The war, the revolutionary "gesticulation" are mere
relations of forces, activities, gestes and movements, which
had no nothing to do "with meaning”, having no
signification unless they are deployed, "expressed" in the
field of Revolutionary and counter-revolutionary statements.
But these "statements”, in return, have no direct influence,
except the performatives, that is, the slogans as the primary
forms or "formulations” of the revolutionary narratives in
the territories of the Revolution. Lenin asserts that "All
slogans and maxims have to be deduced out of the sum
of all particularities of a determined, concrete political

situation".

And if one objects that all these issues are event
concerning politics and not the Ilinguistics, the answer is
that to see how politics can effect, in an implicit manner,
the content and configurations of the statements (the
semantic register) as well as the circulation of the "lexical"
units, and even the structure of all concerned elements,
including the style, intonation and forms of expression.
There existed once upon a time in Russia a perfect

political grammar, whose conditions of possibility lied in
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the political context of Revolution, i.e. the circulation of

revolutionary narratives.

Even the "ordinary language" gives orders to life.
And the orders are implicitly embedded in the flow and
circulation of narratives, rumors and if you want, "media
messages” in their general context. But "significance", the
play of the signifiers as the internal organization of signs
would only be possible by the specific articulation of all
these "non-corporeal transformations” operated in the
illocutory complexes. This is what Deleuze/Guattari have
called "sign regimes" or "semiotic systems". But in a sense,
"ordinary language" is not "political’, or is not generally
accepted as such iIn the sense of its relation to what has
been traditionally accepted as "politics". "Semiotics is the
study of lying", stated once Umberto Eco, only in the sense
that language is not denatured but created through
"politics”, if we take into account the deployment of
centralities of dominant signifier within a society at a given
moment. And as a result, if we distinguish in a given
social formation the totality of the corporeal modifications
from the totality of non-corporeal transformations, while
both totalities are internally differentiated, we can see that
there are two types of formalizations, the first consisting in
the '"content”, and the second to the "expression". The
opposition here is not between content and form, but

between content which has its proper formalization, and the
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expression which has its own form. The form of the
expression is what we call "language" in the largest sense
within the capacity of the extension of this word. It was
the merit of André Leroi-Gourhan to trace the double
polarization of couples "hand-cool” and "face-language". In
the context of the evolution of human species, two couples
of functions have been distinguished in the anthropians
(Leroi-Gourhan, 1989-1:45-55). The hand is deployed in
functional technicality (grasping, prehension, launching) while
the face (with the mouth which is no longer used by
human species for grasping, prehension or transportation) is
constituted as the other pole, that of the expression (Leroi-
Gourhan, 1964).

NOTES

1 For a discussion of Sapir-Whorf hypothesis, see (Benveniste, 1974: 17-25)

2 See Sextus Empiricus, Adversus Mathematicos, M. 8, 275-6 =SVF II, 223=LS

3 ¢f. the 'Cosmic Fragments) G. S. Kirk, 1956: 56

4 It is Foucault who observes the contemplative nature of Greek life, in terms of the patterns of
tragedy. (Foucault, 1981: 245)

3 Isaie, 21-3

6 ¢f. G.S. Kirk, op. cit. pp. 32-34.

7 of. Diels-Kranz, I11.2, pp.32

8 quoted in (Benveniste, 1974: 171)

9 For a detailed analysis of the correspondence between modification and transformation, cf.
Deleuze&Guattari, 1980: 124-5 and Deleuze, 1969: Ch. 4



CHAPTER III:
A PICTURE OF ISLAM IN TURKEY

The journalist Cilneyt Arcayuirek recalls the
"boomerang effect” arising out of the manipulation of the
"religious life" by the regime after the military take-over
of 12 September 1980, referring to a booklet of 331
pages published in October 1981 by the initiative of the
General Secretariat of the National Security Council,
entitled as "Before and After 12 September”. In the book,
the question of "religion" was discussed in a space not
exceeding only one page. And this page was attempting
to generate a counter-propaganda, against the "enemy"
number one of the political conjuncture: not against the
Islamist movement itself, but merely against the image of
"ugly politician" which was shared by all political
movements, in the eyes of the military regime's leaders.
The introduction comprised some words "about secularism"
by Atatiirk, and the text written by the Secretariat of the
Council about Islam was not exceeding 29 lines, entitled

as "Religion and Politics". 1
The observations in the booklet were restricted in

the field of the mere opposition against the share of the
"holders of the clandestine aims for constructing a

85



religious regime" in the political life of Turkey before 12
September, legitimating the latter as the event which
saved the ‘"integrity" of the country. The elections of
1973, giving rise to the National Salvation Party as an
important political force of Turkish political life were
criticized for creating a climate helping -outside the leftist-
rightist struggle- those who expected to constitute a
"theocratic State" opposed to the secularist ideals of the
Turkish Republic: "It appears many periods in the
political history of Turkish Republic that the political
parties have tried to abuse religious feelings and ideas
for exploiting more chances during the elections.
However, these efforts to exploit the religious beliefs of
the people appeared as opposed to the basic tenets .and
fundamental principles of our country, who belongs to
the way of developing the modern, contemporary
civilization...After the elections of 1973, these efforts for
using the religion as a political instrument have gained
force, despite the binding and sanctioning measures of
the Constitution, and the religious beliefs were far more
intensively exploited while attempting to bring religious
ideas as a part of our state order. These outlawed
attitudes and efforts appeared intensely in the programs
of some political parties, their responsible leaders and the
speeches and declarations of some deputies, and the
attempts to create a convenient public opinion were being

charged upon our press and public organizations..."
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The rise of Islamic movements during the first
years of the military period, that is, between 1980 and
1982 has been masked from the eyes of the Turkish and
foreign public opinions due, on the one hand, to the
excessive and traditional reticence and prudence of the
Islamists, and on the other hand, to the repressive
regime which did not allow to the press and general
opinion to get information about such semi-political issues

of the country.

However, the ascendance of the movements was
very easy to observe -even for the foreigners who began
at that time to fear from a new mode of Islamic
resurgence, experienced by the Iranian Islamic Revolution
of 1979- as a great transformation was being occurred in
the sphere of the popular religion of the masses,
reinforced manifestly by the political power to set up as
an ideology capable to compete with other extremist and
leftist ideologies. Hence we can read the following passage
in the pamphlets extracted from the ARV Channel TV
Program of West Germany, delivered in 26 June 1983
about the rise of the Islamist movement in Turkey, and
the role played by the political regime of the time:
"...Diverting the principles of Atatirk for the first time
after his death, the political regime of Turkey allowed

the development of a I'restricted” Islamist movement.
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Evren attempts to establish a kind of alliance with the
Islamic fundamentalists. However, it is probable that this

attempt would be transformed into a "boomerang"...

The notions of secularism and republicanism,
emphasized by the leaders of the military regime as the
true expressions of TAtaturkism" -different from the
Kemalism which did not entailed the significance of any
kind of political and economic dependence on the West-
were conceived in fact as the direct control and use of
the religious ideologies by the state, as well as by the
ruling classes which found profitable means of expansion
through the state of affairs sketched wup by the
suspension of the democratic rights after the military
take-over of 1980, reducing considerably all possibilities

for all types of political opposition.

What is called as the ‘rise of Islamism" is in
fact a rehabilitation of forces, outstanding from the
decline of the colonial era, appearing especially in Arabic
countries. However, this rise was not in fact marked
necessarily by an Islamism of a shariatist kind, if we
take into account the decolonizing processes which tended
to create a very wide range of various types of
nationalisms in Arabian as well as in other Moslem

countries.
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In some of these recently decolonized countries,
the secular nationalist central state apparata were modeled
according to the images of the western countries, which
have long been established during the last two centuries;
or these new nationalisms, especially those governed by
the Arabian political version expressed in Ba'ath structures
in some countries like Syria and Iraq, as well as in
Egypt or Pakistan, have rather tried to perform this
process in a few years, causing to some malformations

and conflicts all over these countries.

Turkey has also confronted similar conditions,
while she was more fortunate than the Arabian countries,
having based her State structures upon the long heritage
of Ottoman Empire, whose "secular" political traditions

already began at the middle of the nineteenth century.

However, against all attempts to repress and
reduce to silence the shariatist Islamism, it survived
throughout all the history of Turkish republic, evidently
on clandestine and outlawed forms, through officially
banned religious sects and brotherhoods. The first rise of
the religious movements as  political activity was
experienced after the Second World War, by the transition
into pluralist period and the victory of the Democratic
Party, allowing to the sects to be organized (not explicitly
as free brotherhoods or sects) but within the body of the
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Party. Or the form of state strongly determined by the
Republican People's Party regime in the past, set obstacles
before the aims of enlarging religious freedoms, and the
DP regime had to renounce some of the concessions it

prepared to provide to the Islamists.

Or nowadays, after a military period whose
leaders pretended to save the country from the shariatists
organized as political parties and active movements by
"exploiting the religious feelings of the people", we see a
Turkey where, at the end of a few years, the
government is presided by an old member of the
"clandestine" Nakshibendi brotherhood, the President of the
Republic signing the agreement with a  shariatist
international organization, Rabitatil Alem-in Islam, to
delegate to them the payments of the Turkish imams in
European countries, and the ascendance of wildly
"shariatist” movements, with motives similar to those of
the Khomeinists of the Islamic revolution, if not
envisaging the rehabilitation of the Islamist parties of the
years before 1980, despite the "effective" coup de force
said to be given by the military regime during the
period 1980-1983.

The ™urban affair" of the years 1987-88 has
marked the first explosion of the slow process of

accumulation, seemingly developed from two origins: first



a reactionary attitude of the popular Islamists, increasing
their ‘"intellectual abilities” during the period of "failure”,
and second, the development of an Islamic consciousness
as the outcome of several different motives, embodying
the Iranian revolution, the reaction against the pretended
sponsorship of State over religious affairs and feelings,
and the attempts for constructing political control over
Islam, anticipating to use it as an instrument of politics

against the left and democratic upheavals.

A relative "latency period" followed the explosion
of "turban affair" until a very recent past after which the
Islamic themes reappeared in their fullest strength as
related to the new dimensions of both internal and
external politics: the political tension increased after the
suppression of the Motherland Party during the municipal
elections of March 1989, followed by the explosion of the
problem of Bulgarian Turks, the reemergence of the
"turban affair® in its full strength, the debate over the
"death sentence" sketched by Iranian religious dictator
Imam Khomeini. All these events were also paralleled
with some global changes in world affairs: the
disintegration of the Warsaw Treaty, the Armenian-
Azerbaijan conflict in Soviet Union, that ascended to
reach the level of a violent intervention of the Soviet

Army into Azerbaijan.
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All these events provided with a comfortable
climate the Islamist ideologies to be articulated on various
occasions, even in the most extremist forms, sometimes
charged by an excessive chauvinist character, if not
articulated at the level of an appeal for a complete and
total insurrection for Islamm all over the world. We have
also observed the ability of the Islamic thought to
divorce the "traditional" right at many instances, to give
rise to the "anti-capitalist”, anti-imperialist, and anti-western
political positions, rupturing from the prudent
"aggiornamento" of the traditional populist Islamism,
putting into question all spheres of life as it is in actual

conditions of Turkey and in the world.

Dr. Besir Ayvazog'luz relates the actual
problematization of the '"Islamic revival® to a larger
context defined by five fundamental events of the recent
past: 1) The Iranian Revolution; 2) The Turban Affair; 3)
The Rabita Affair; 4) The Question of Salman Rushdie
and "The Satanic Verses"; and lastly 5) The application of
Turkey for fulllmembership to the European Community.
While all of these topics, grounding the context of all
actual debates on the subject of Islam are not treated at
the same level, or on a common ground by the
discussing parties, their inclusion into the controversy is
essential and merits to be carefully analyzed. However,

another dimension must also be added to them; a sixth
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one, as that of "Islamic terrorism", as the most acute of
them, and which seemingly will occupy the agenda of
the public opinion in future more than any other
through increasingly revealed relationships between Islamist
movements and Kurdish separatism, as well as with

Middle Eastern originated Islamist organizations of terror3.

It could be said that, between the years 1987
and the end of 1989, the perspectives of an "Islamist
resurrection”, related especially to the "turban affair" had
a period of decline, after the failure of the Motherland
Party, the powerful defender of this "natural right" of the
Moslem girls. All passed as if the rise of Islam was
related only to some superficial attitudes and positions as
reactions appearing as moderate, a little bit resenting
manifestations”, or to the activities of some closed circles,
aspiring to the rights of the so-called "turbanists”, a new
gift of the events to the political jargon about the
"perverts" of actual Turkey.

Evidently, this "decline" was also apparent in the
fall of the credit of the Islamists, denounced as not
having the possibility to compete with the actual
conditions of Turkey, despite the fact that the municipal
elections of March 1989 brought an increase in the votes,
credit and strength of the Welfare Party. However, the

decline of the "Islamists" was also a consequence of the
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"periods of rise", relative to the circles of "seasons" of
Hejir, and the rhythm of the scholar years of universities
and other schools. It would not be a true interpretation,
then, when the leftists attested the real strength of the
organized Islam, not only in schools, not only in the
press, but also in the sociological spheres of urban

centers, as well as -and especially- of the countryside.

3.1 The Changing Attitude of State

It might also be said that the words "shariatist
movements", "pro-Iranian, radical Islamists”, and "Islamist
terrorists" are increasingly more pronounced by state
officials and the spokesmen of the security organizations,
while they were in a complete "silence" during what we
may call the "first resurgence of Islamist movements".
There is no a significant reason for that the "terror
activities" appeared only during the "second rise", very
recently, since it cannot be easily proved that the
terroristic organizations of the Middle Eastern countries,
or those indirectly supported by them were not existent
and active in the Turkey until 1990'.

It might be said in respect to the evident fall of
the Motherland Party, in terms of its popularity and
leadership structure (first the ostracism applied to
Kegeciler and his group, and the long-standing conflict at
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the top of Cankaya power between Korkut and Turgut
Ozal), that is the case since the elections of March 1989,
the exalted controversy over the anti-secularism of the
Motherland party has still played an important role in
the attitude change of the state officials towards Islamist
movements. However, as evidenced also by the debates
appearing in the center-leftist press, about the possibility
of a military take-over which would be, this time, carried
out under the pretext of the Islamist revival and
terrorism, there are many reasons to believe in that the
"exaggeration"” of the presence of Islamist movements (as
terrorist organizations this time) is not only an
indisputable reality, but also a motive for causing the
augmentation of political tension in the country.
Nevertheless, we see today in its full emergence as

caught up within political struggles of the actuality.

3.2 Islam in the Middle of Political Struggle

Really, another important phenomenon  we
observe today is the fact that the religion is involved
more in the sphere of political struggles than in any
other times. Even during the period of 197480, the
Islamists, under a climate of a perfect chaos of terrorist
activities, were the most prudent movements among other
groups, the leftists and the neo-fascist extreme-right (while

they had also some Islamist tendencies, the fundamental
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terrorist element in this movement was the "nationalist-
chauvinist" ideology). The only active Islamist movement
at the middle of this chaos was the "Akinjilar", referring
to Muslim warriors of the borders of Ottoman Empire,
who were not engaged, if not mnecessary, to terroristic
acts. Their motives were first and foremost ideological,
and they were directly depending upon and bound by
the political line of the National Salvation Party.

Or, today we may observe the presence of
"Islamists” among the first ranks of the politically active
groups in Turkey: outside the traditional religious sects
like the Nakshibendis, Nourjis and Suleimanjis, which are
the most active and numerous brotherhoods in Turkey,
there are actually many active groups, fractions and
connections centered around well organized centers and
leadership structures. The sects and other groups have
actually more clearly defined political objectives, first and
foremost those centered around the will to access to the
state apparata, in preference from "below", profiting from
the long-run changes in the political conjuncture of the
country and the region. Apart from the sects and
traditional brotherhoods, a great number of religious vakfs
and other charity organizations are established, and in
connection with their political purposes, as we
mentioned above, they are engaged in activities of

education and communication networks, profiting also
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from the legislation brought under military regime which
purported to control the religious movement, but

confronted by the "boomerang eiffect™.

This kind of political association, subjected to
many criticisms that also were addressed to the State and
government (as supporters of the anti-secularist
organizations and movements) by the social-democratic
press was in fact an age-old tradition of the period since
1950's, but which failed under multifaceted constraints of
the regime, as well as because of the inherent "division
of authority" between the political powers and the
religious groups. In other words, the Islamists never had
an easy access to a genuine experience of the political
organization until 1970's; and this time they failed under

the coups of the political conjuncture of the period.

The adequate conditions for developing such a
kind of subtle politics were created -unwillingly perhaps-
by the military regime, allowing the religious education
to be carried within the sphere of secular education. But
the role of the military regime has not to be much
exaggerated as it is generally declared by the secularists
of our times. There are many other reasons for this
increase in the ability of the religious circles to be
organized in this manner they had never experienced and

enjoyed before: The essential role in this development
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was played by the Motherland Party, disposing a
considerable electoral base from the Islamist circles, and
whose leader was a Nakshibendi brother, whose brother
is still a representative of the international Islamic big
business circles. It was under the Motherland Party rule
that the traditional sects increased their power both in
financial and political fields. Turgut Ozal, who was an ex-
candidate of the National Salvation Party (to which he
gave his brother as a minsiter) and -thanks God! who
was unsuccessful in the last elections before 1980, which
would  otherwise place him among  his  political
counterparts banned from political activities by the
military, was in fact the manager of the placement of
the Islamist-conservatist cadres in the State Planning
Organization (DPT), and during the period he was the
president of the institution, and continued this politics of
consolidation after being appointed as Counselor of Prime

Ministry.

Later on, we will see the Islamist "forces" of the
brotherhoods  being  consolidated within the  Party
established by Ozal and his friends, victorious in the
1983 elections; and to become segregated as the one (and
probably the first) group out of four groups that sought
refuge in the Motherland Party -The Saint Alliance. This
was a significant turning point in the history of Islamist
movements in Turkey, in the sense that, the traditional
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Islamism joined for the first time in its history the big
business circles and the higher bourgeoisie, while not
rupturing at the same time from the middle provincial
bourgeoisies, which were the addressees of the National
Salvation Party and the traditional Islam before 1980. The
latter party, failing to be organized and to have
acceptance during the elections of 1983 saw its base to
join directly the Motherland Party, whose problem of
internal stability became soon the problem of stability for
the whole of Turkey.

3.3 The Threat of "Fundamentalism" and the Problems of

State in Turkey

Since mid eighties, due to the syndrome of
Iranian Revolution, and recently, with regard to the rise
of "fundamentalist" movements in Algeria, Egypt and other
Muslim countries, one of the questions posed concerning
Turkey was that of the force and extension of
fundamentalist-integrist tendencies. Such a questioning was
oriented towards to the T"architecture" of "Kemalist"
Turkish State, its secularist component and the position
of Islam in the institutions of civil society. On the
occasion of the recent events in Sivas, ending with the
assassination of 37 people by fundamentalist revoltees, I

would like briefly to put the questions freshly on account
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of the place of Islam in the public and political life of

Turkey, its extensions and visions.

3.4 A Short Historical Sketch of Islamic Fundamentalism

The  Orientalist perspective made either a
powerful image of "rising Islam", or, on the -contrary,
constantly referred to its weakness in becoming truly a
consistent theologico-political system answering to the
needs of modern life and world. For the second attitude,
which on certain limited points I would like to agree,
the Islam appears as a "reactionary" religion, a religion of
"resentment". This argument reveals the  substantial
inability of pure religious systems to endure in the
modern world as socio-economic and total ideological
visions of world. It can also be added that a religion in
state of ascension needs to develop and proliferate its
heterodoxies, endowing the believers with a kind of

plurality of ideas and a special texture of civil society.

It is interesting, on this account, to read a
"liberal” Islamist intellectual, Ali Bulag, who ascertains that
the Islam, even in ottoman Era, was constrained by the
political reasons of state, inherited from the Abbasid and
Byzantinian statecraft, while, unlike the actual
configuration of Turkish Republic, the state allowed the
free unfolding of religion in the civil society, in the
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form of the sharia. There are reasons in believing to the
partial truth of this thesis, in so far as the constant
social tension during the Kemalist period and afterwards
(since 1940's), took place between a Muslim "civil" society
and an authoritarian State, imposing the rules of
modernization from above to the society. However, this is
rather both a simplistic and outmoded account of the
architecture of moderm Turkey, where the attribution of
"civil" to the Muslim society lacks foundation and where
the identity of "Muslim" is not solidly defined as a pure

religious identity.

3.5 Political Press and Islam

The political press, too, except the publications of
the Islamist groups, parties and vakfs, seems since a few
months ago, to be very interested in the debate over the
"rise of the Islam". While there exist among them some
daily newspapers, journals and reviews which have always
been careful and consistent in their attitude towards the
Islam, there are many others which are changing their
attitudes towards it, as a result of an evident change in
the mode of explicitation of the Islamic beliefs today.
Some are fluctuating in their attitude, like the "coloured
press", which have not hesitated to increase the tension
in Turkey, presenting the events of Bulgaria and

Azerbaijan not only in terms of human rights, but also
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as attempts to suppress the "Islam" and the "Turks" from
the world, even including appeals to the Muslim
community for direct support (this was the case of
Terciman, the moderate pro-Islamist, conservatist
newspaper) to the Islamic warriors against the "religious

enemies and evil".

However, it is impossible to map the events that
have led the "political secularist press" to problematize
insistently the "Islam", since we cannot perceive, outside
their discourse, the presence of the Islamism on the scale
they have depicted, taking apart the political press of the
Islamists. As evidenced by the severe criticism made
recently by Iranian radio broadcast against “secularist
press" in Turkey, the interior Islamist groups, too, are
more engaged in their "defense" against this section of
the press (which constitutes the great majority of Turkish
media). The polemics between the Cumhuriyet and the
"Private Finance Institutions" emerging at the beginning of
this year, concerned mainly with the connections of
Korkut Ozal with Al Baraka and Faisal Finances, the
debate over Islamist terrorism shown as the responsible
of the murders of Muammer Aksoy and Cetin Emeg, the
serial interviews published by the most influent daily
newspapers as Cumhuriyet and Gtnes (the latter even
proposed to  constitute "civil intelligence  services"

apparently against "Islamist terrorism") have charged the
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political agenda of the media with the themes of

"Islamist danger" during the last two months.

3.6 "Turban" Affair Again

The strife for the freedom of "turban", that
constituted one of the most important manifestation of
the rise of Islamist movements, among the youth, as well
as among the intellectuals and state authorities cannot
achieve its term, neither positively nor negatively, despite
the fact that the attitudes of principal political
movements, parties and currents have all explicitly shown
their positions related to this subject. Why this question
remains still, then, far from a solution 1in either
direction? The solution, it might be put as such, does
not depend on the "freedom" or "human rights", but on
the everchanging relation of forces between various
camps and forces, at many instances of the civil society

and state apparata.

In 1987, after the end of the demonstrations for
the freedom of turban, the accounts were not at all
settled; it was rather an attitude of reticence and
prudence on the part of the most "wise" leaders of the
Islamic movements, envisaging that the balance of power
was changing on behalf of their counterparts. The social
democrats, who claimed the right of being the first party
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able to talk wisely about "human rights" has severely
opposed the "freedom of turban", referring to the
"secularist principles" upon which Turkish republic was
founded. Secondly, the debates over the turban affair
brought within the Islamist movements themselves some
discussions which would create a series of divergences
and disputes, since there were some groups who claimed
that they had the right to represent the "turban wearers",
on the basis of an enduring struggle against the rigid
attitude of the state, and others, more prudent and
traditionalist in their attitude (those outside the radical
Islamist circles, centered around the Welfare Party and
traditional large brotherhoods) denied to continue to the

manifestations.

An Islamist critique to the over-all discourse over
the "turban" affair supposed to be launched by the
"westernist" and "orthodox laicist" circles, remarked that
these public opinion representatives have changed their
discourse, asserting mnow that "there is no a direct
relationship between the turban affair and human rights".
Whether it be true or not, there are some radical laicists,
even the pretenders of the radical left who declared that
the turban affair is by no means the indicator of the
human rights in the country since it belonged to the
essence of a strategy developed by the ruling powers,
which have ftried to abuse the religious feelings of the
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people in order to implement its regime, while on the
other hand trying to deceive the same people about its
radical "laicist" attitude, finding in the "turban interdiction"

the basic means of deception and hypocrisy.

However, the attitude of the "social democrats®
remains indivisibly against the freedom of turban, as it is
expressed at various levels of the party: Erdal Inéni, the
leader of the Social Democratic Populist Party, states the
importance of maintaining the freedom of study which is
far more essential for universities than the "freedom of
turban", as a discourse incited by some obscure circles all

over the country.

The Tirk-Is trade unionists and representatives of
the employees had rather an ambiguous attitude and
interpretation of the ‘"danger of integrism". The
representatives of employees asserted that there is a
serious danger of 'religious integrism" in Turkey, while
the trade-unions representatives have observed that such a
danger cannot be claimed to exist in the sense asserted
by their counterparts. Refik Baydur, President of TISK,
Yallm Erez, President of ITO, Ugur Ylce, President of
Chamber of Industry of Aegean Region have asserted that
in Turkey there existed a serious danger of failure of
secularism, In the sense that the State does not protect

the status of the distinction of religious affairs from
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governmental affairs. On the other hand, Sevket Yilmaz
and Hak-Is President Necati Celik have asserted that the
"irtija" is not the primary important affair of Turkey,
before workers rights and freedoms and terror. According
to the trade union leaders, the affair of turban cannot be
understood in terms of irtija, but only as the freedom of

expression of religious beliefs.

Last and not least, it should be remarked that
the Superior Studies Council delegated the decision-making
authority concerning the freedom of "turban" to the

Universities rectorates.

3.7 Islam versus Secularism: Perspectives on

"Westernization, Modernization"

A radical version of Islamist intellectualism,
gathered around the review "Tirkiye Sorunlarn" (open also
to the representatives of unorthodox leftist intellectualism)
seems to hold the most detailed and profound
questioning of subjects relating to the Islam, Turkey, the
Western World, and their over-all historical perspectives
both in the past, in the present and future. The
discourse -of both leftist and Islamist intellectuals- of the
review is based upon the perspectives of "Westernization”
and "modernization" of Islamic as well as other Third

World countries, as constituting some "perverted" ways in
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the original flow of history in these countries, and
marking serious and troubling "hunchbacks", in a word
borrowed from Mustafa Celik, for the life of the society

in these countries.

Mustafa Celik argues that "For the societies
which have been dominated by the Western world, the
question is not to deny these '"consequences" of this
asymmetrical interaction, but to try to create other new
syntheses in their own conditions, capable to compete
with the West". According to most of the "intellectual
Islamists", the elaboration of this new synthesis must pass
through preserving the national existence and cultural
identity "in spite of the West". There is also a theoretical
evaluation of the leftist critique of the "modernization
thematics", Levent Koker from the Gazi University
Economics Department: "The modernization theory assumes
the western mode of political-social organization as an
ideal model to which all societies are supposed or must
acquire. This assumption, in itself emphasizes the ideality
of the western Status Quo, while in fact assuming also
the role of effectively constructing the hegemony of the

West over other spheres of society in our world..."
Mustafa Celik also points out on the fact that

the process of "westernization" had always a close relation

with the model of "bureaucratic modernization”, giving to
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the political power a status "above" the civil society, that
the subjected Islamic countries have no longer achieved
adequate possessions to be instrumentalized in order to
liberate themselves from this strict, bureaucratic form of
State authority. According to Celik, while the Western
countries, as the genuine creators of these bureaucratic
institutions had more "experience" and ability to restrict
in turn this unlimited abuse of political power, in other
countries like the Muslim states, those which were not
able in their essential dispositions to modernize their
political institutions in the similar manners, have failed
into trouble, and their "modernists" have always preserved

a "scholastic" viewpoint of modernity.

3.8 The Problem of Saint-Sofia

The church-mosque Saint-Sofia had been
transformed by an edict wvalidated in 1934 and
undersigned in person by Atatirk, into a museum. Today,
there is an ongoing discussion, 56 years after this edict,
under the rule of Turgut Ozal, to retransform it into a
mosque again, with respect to the "judgment" of Sultan
Mehmet II the Conqueror.

This debate over the transformation of Saint-Sofia

into a mosque has been constantly and periodically

generated repeatedly since the  Dbeginning of the
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Democratic Party period in 1950's. And this discussion
gained importance again a few months ago, and it seems
to preserve its efficacy and effects especially in those
sectors of Turkish Public opinion which 1is close to

Islamist circles.

First the newspaper Turkiye initiated a campaign
in favour of the transforming of Saint Sofia into a
mosque and its re-opening to religious practice; and this
campaign was also actively supported by a number of
Motherland Party deputies. As a consequence of this
preoccupation of some Motherland Party deputies, the
problem have soon reached the level of the government,
where some members have asserted that they would sign
the regulation once prepared, while others rejected this
change. The attitude of the "idealist" Minister of Culture,
Namik Kemal Zeybek was trivial, in that he only
contented himself in saying that they had not yet
prepared such a draft-project for the reopening of Saint-
Sofia to religious practice and its transformation into a
mosque. And another group of Ministers hesitated to
answer concerning what their attitude would be on this

subject.

As a matter of general information, it should be
reminded that since the fall of Constantinople in 1453, at

least 42 Byzantine religious buildings -churches, chapels
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or monasteriess have been transformed under Ottoman
rule to mosques or mesjids. And 17 of them are being
now completely damaged, 2 of them surviving as
Museums (Saint-Sofia and Kariye Churches) and the one
being used as a hostel and reformatory for a private
Koranic course. Today 18 of these old Byzantine buildings
are still used as mosques or mesjids. According to the
report of Turkish Art Historian Professor Semavi Eyice 4

of these buildings are preserved as ruins today.

The political problematization of the re-opening of
the Saint-Sofia to religious practice have reached its pike
when the campaign have reached the possibility of
presenting to the Grand National Assembly a request
signed by 1 million of persons, through the engagements
of the Motherland Party deputies involved in the "Islamic
real politics".

3.9 The Structure of Islamist Movement in Turkey

The geographic and social conditions of the
countryside enable the religious sects and groups to
diffuse without difficulty their publications and message.
Hence, it appears that the geography plays a very
important role in the strategy and tactics of the religious
sects, trying first and foremost to acquire facilities in the

provincial regions, where indeed, the majority of the
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people is actually organized in a spontaneity of
"communities”, charged by traditional values, out of the
reach of the state apparata and the social values of the

modernity.

There are, however, many reasons to believe in
that the activities of the Islamist sects, classical in their
tradition, like the "Nourjis, Nakshibendis, Kadiris, Biberis,
Tijanis and Suleimanjis" (as was explained during a
briefing of the Army 18 years ago, in 1972) have
considerably changed their strategy, and became more
active under current conditions in their demands for a
theocratic state and an Islamic order they expect to be
soon established in Turkey. These age old "Sunni” orders
and brotherhoods, while most of them being co-extensive
with the perennial history of Islam, are in a sense the
product of the Kemalist regime, which banned all
"normal" channels for the expression of the popular will
of the Islam. All vocations related to Islam were thus
carried out by clandestine sects, which continued their
activities in the multi-party period in alliances with strong

rightist parties.

In every occasions, therefore, of being depressed
by political conjuncture, the sects have the possibility of
enforcing their chances for expressing prudently their

beliefs, under the constraints of the State forces and
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political opposition of the left, incarnated by the social-

democrats today.

After 1980, we see these traditional Islamisms to
be opposed by some new emerging Islamist radicals and
fundamentalists, rejecting the classical politics and strategy
of the brotherhoods; the sects, In turn, had to adjust
their strategy, in a more or less active degree, in
accordance to the transformation in the  political
conjuncture. Out of 73 brotherhoods active in Ottoman
period, the most strong have survived, and acquired
important political positions in republican Turkey. Hence,
the activities of these "tarikats" have drastically augmented
in provincial regions, and attained such a strength to
transform the panorama of the ordinary life of an
increasing number of provinces, towns and even urban

centers.

An example of this situation was Doganhisar, a
small province of Konya, which have shown since two
years a drastic transformation. The ordinary life of the
town, calm and industrious as it was in the past have
emerged in its new picture as the image of a perfect
Islamic community, with the events that took place
during the demonstrations at the public place of the

mosque, where the militants of a sect cried out slogans
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of Shariatist regime, and many persons were arrested for

violating the laws of "secular, republican regime".

3.9.1 The Brotherhood Nakshibendi

The most important of the traditional sects is
the Nakshibendi brotherhood established in Buhara in the
XIV. century. Its founder is Muhammet Bahattin
Nakshibendi. In Turkey, after the constitution of the
republican regime, the natural means of representation of
all sects, that is the "tekkes”" and "zaviyes" (places of
reunion and common religious practice) being abolished,
the Nakshibendi brotherhoods carried clandestine activities;
and like the Nourjis, they expected the independence of
the Kurds for a long period, until the republican regime
destroyed the revolt of Dersim in 1938. Today, the
Nakshibendi are the largest and the most expanded sect
in Turkey as in the world: one of the most eminent
"Sheiks", Sheikh Nazim lives in Northern Cyprus, his
return to Turkey being forbidden, and for many times
arrested also by Turkish Cypriot authorities. Some other
leaders are living in European countries, showing that the
activities of the brotherhood transcend the Turkish
boundaries. They are organized as small groups, gathering
together through clandestine reunions for performing their
rituals, and militant groups, apparently engaged in

publication activities and the organization of Koranic
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courses, establishment of religious vakfs and student's

hostels.

3.9.2 Nurjuism:

One of the most powerful sects, established
during the years of the decline of Ottoman Empire and
the rise of Turkish nationalism was the brotherhood
organized around a Kurdish Islamist intellectual, Said-i

Kirdi, whose name was hereafter changed to Said-i Nursi.

Said-i Nursi became the "sheik" of the
brotherhood, on the basis of his oppositional teaching
defending the Islamist, shariatist values, appearing to the
new nationalist of the Kemalism as the ‘“alter ego" of
their own struggle. Arrested and imprisoned many times,
Said-i Nursi was dead of a crash of plane, the evidence
being unknown, or his brotherhood survived and
developed through time. Many debates over Islamists
occurred after his death, on the point that he did not
claimed to establish a religious sect, but that his
brotherhood, being expanded throughout all Turkish
territory, especially in Eastern and Central Anatolia has

been later transformed into a religious sect.

The Nourjis, like the Nakshibendis were affiliated
to a political line of attachment to the strong rightist
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parties that governed Turkey since 1950. Their interest in
politics augmented especially after 1980, and they are
engaged in a struggle to acquire strong positions in the
fortified Presidency of Religious Affairs. Actually, while
being one of the carriers of the traditional Islamist
"prudence”, they are trying to organize their forces
through provincial centers, distant from the places to
which the security forces and journalists would be
capable to reach. Among the institutions they used in
order to increase their force the student hostels and
clandestine Koranic courses are taking the first place.
They are well trained in Islamist rhetoric and doctrine,
and its militants, rejecting any kind of acts of violence,
are generally committed to organize circles of discussions,
publication of books and periodicals. The reviews as
Zafer, Sizinti, Koépri, Sur and Can Kardes are published
by these circles close to the Nourjis, and they publish
also the books expanding the doctrines of Said-i Nursi,
the founder of the sect, especially his sacred book known

as "Risalei Nur".
3.9.3 The Group of Cemalettin Kaplan

Cemalettin Kaplan is a Turkish refugee living in
West Germany, and rupturing his links with his old

organization close to the old National Salvation Party,

carries out his activities among the circles of Islamists
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living in Germany as well as in other countries of
Europe. His books, post cards, video and audio -cassettes
he arrived to diffuse the model of Iran, anticipating a
revolutionary condition in Turkey. The theory of
"Revolution” of Kaplan is based upon three stages of
struggle: the first stage 1is called as the period of
"Medrese" (Religious Education center before the
Republican Era) and the second stage is the period of
"Tekke" (religious association banned after the republic).
During these stages, the Islamists will acquire adequate
consciousness of their political power. Hereafter, the
Muslims thus trained will pass into the stage of "Barrack”
where they will be trained to cope with armed struggles
to overthrow the "regime of the devil". Hence, the group
of Cemalettin Kaplan, affiliated to violence at the last
instance has to be taken apart from other sects and
brotherhoods of '"Islamic prudence”" and "legitimacy" and

placed among the terroristic groups.

3.9.4 The Vakf of Islamic Values

To the hundreds of religious charity organizations
and vakfs, a new one is added recently, especially aiming
to produce public opinion discourses against the
abrogation of the article 163. In the pamphlets and
communiqués, posted by the "Vakf of Islamic Values", the
perspectives revendicating the abrogation of the article 163
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are opposed on the basis that some "pro-Iranian" or
"radical Islamist" groups intend to mask their political
passions under the guise of Islamism are aiming to
divide Turkish Moslem people into hostile camps, and on
their pathway, they are only prevented to accomplish
their ends by the sole existence of the Article 163. "Some
pseudo-Moslems are in coalition with communists in order
to reinforce the abolition or modification of the Article
163 of the Turkish Penal Code, are also intending to
provoke public uprisings disguising as women, to exploit
the people's Islamic feelings and to call for religious war
(jihad). Today the problem of "turban" of the female
students in wuniversities has become the primary object of
provocation for those who are attempting to bring back
Turkey in the chaotic experiences of anarchy and terror

as it was in the recent past.."

According to the specialists, there are new
emerging religious groups, consisting in radical Islamists
outside the traditional sects and supposed to be involved
in ™erroristic" activities. According to Ugur Mumcu, these
Turkish, foreign or mixed shariatistterrorist organizations

are the following:
Tirkiye Islam Kurtulug Ordusu (Turkish Islamist

Liberation Army), Tirkiye Islam Kurtulug Cephesi (Turkish

Islamist Liberation Front), Islam Devriminin Acil
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Micahidleri (Mujahids of Urgent Islamic Revolution),
Tarkiye Islam Kurtulug Birligi (Turkish Union for Islamic
Liberation), Diinya Seriat Kurtulug Ordusu (World
Shariatist Liberation Army), Evrensel Kardeglik Cephesi
Seriatc Intihar Mangas1 (Shariatist Sacrifice Team of
Universal Brotherhood Front) and lastly Evrensel Islam
Kurtulug Savaginin Tirkiye Micahitleri (Turkish
Mujahiddin of Universal Islamic Liberation War). To these
must be added some small groups of adventurers, like
the group of Ak-Dogug (White Resurrection) which is a
youth group aiming for armed struggle for inciting
Islamist revolt. Outside their names, there is little
evidence about the existence and strength of these
organizations, nor is it hopeful that authorities are really

informed about the context of their activities and aims.

3.10 The Distriburtion of Moslem Population

The places and regions where the Islamists (as
political parties or brotherhoods) were mostly powerful
have ever been the most backward regions of the
country. The eastern Anatolia, as the majority of the
electorate of National Salvation Party and Welfare Party
comes from there, is evidently the first geographical
region where the Islamism and popular religion are the
most developed. This situation also explains the inherent

relation between Kurdish independence movements and
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the activities of religious sects as Nakshibendi and

Nourjis.

The second important region for the Islamists is
the Central Anatolia, surrounding the capital of Turkey
where the Welfare Party has won the one of two
municipal administrations it gained during the last local
elections. Konya (the other was Sanliurfa) whose mayor
was arrested for a short period last year for making a
declaration expressing that "he was not an 'Atatirkist™) is
first and foremost the "capital" of all Turkish Islamists,
where the centers of the oldest brotherhoods were
established, as well as some sacred places for Islam and
what is more important, a university center. There are
many other regions and provinces where the Islamic
movements and organizations are segregated: the province
Yozgat is controlled by the neo-fascist, nowadays "Islamist"
Nationalist Work Party, and at Denizli, the activities of
Nourjis and Suleimanjis are exceeding ordinary limits,

through clandestine Koranic courses.

In wurban centers, on the other hand, the
segregation is more completed: sometimes we have
territorial Islamist organizations within some districts, as
Kecioren in Ankara, or Fatih in Istanbul where it is
impossible to eat something in the streets during

Ramadan, or selling and consuming alcohol drinks. These
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regions and districts are in general "gecekondu" districts,
populated by migrant people from the East and from the
countryside, working in small industries and artisanry.

In the case of the Sivas events, the "extreme-
rightist" provincialism, charged with hate to modernizing
values which have largely failed in their task of
"transforming the life" played an important role. Most of
those who participated to the revolt were provincial
artisans, grocers, butchers and small commodity producers,
as it is reported by the journalist Rugen Cakir. It should
be added that such a perspective of violence only
arbitrarily includes Islam as a primary motive, but rather
Islam becomes the occasion of the explosion of the

feelings of resentment, strongly lived in these regions.

3.11 Islam Against Capitalism

We can easily say that the Islamist thinking
never attempted to construct a comprehensive theoretical
perspective for "Islamic economy" as it is observed by
Samir Amin. Hence, for its largest part, the "broken
image of the Islamic World", as depicted by Turkish
Islamist author Ali Bulag¢, is due to the essential division
of the Islamic world between the religious orders of
Shiites and Sunnites, each one being redefined in a

given position with respect to the basic economic systems
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of the world, notably the "Western -capitalism" and
"communism". Today, two economic systems are observed
in this broken world of Islam: the capitalistic Islamist
countries, largely based upon a state capitalism directly
led by the huge occidental campaigns and firms, though
some tensions exist between the native capital and
foreign capital, as it is the case of United Emirates,
Kuwait and Saudi Arabia; and other group of Islamist
countries, equally governed under shariatist rules, while
denying the impact of what they «call ™"™Western
Imperialism", as an image of "devil", reigning over these
pseudo-Islamist countries. Among the Ilatter we may cite
the Iran and Libia. Another group of Islamist couniries,
like Syria, Egypt, North African belt countries, and in a
sense Turkey are not "shariatist” countries in the fullest
sense of the World, as they are either based upon
"laicist" or "semi-secularist" types of state or claiming to
be the part of the Western World, as it is the case with
Turkey. However, in these countries, including Turkey
where the 99 % of the population is Moslem, the Islamist
and even  shariatist revendications are  continually
ascendant since the occurring of the "Islamic Revolution"

in Iran.
The lack of a proper and a wellgrounded

"economic theory of Islam" doesnt mean that the

Islamists are not confined in theorizing and criticism in
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economic terms. This lack is evidently the result of the
doctrine of '"Vahdet", the "Integrity of all spheres of life"
both vertically and horizontally; that is, the union of all
Islamic countries and the government of all spheres of
life in accordance to the basic principles of Islam. Since
a distinctive and isolated "economic theory" cannot be
constructed by rupturing with other spheres of life as the
political and the ideological, and for the basic reason that
the political as well as economic life had to be governed
through unchangeable, stable Islamic principles, all
attempts to manage the economic life in shariatist Islamic
countries had to adapt with some distortions of both
spheres the economic practice of capitalism or Ba'ath

socialism to the basic premises of the Islam.

Hence, today in Turkey, we can observe no
clearcut economic theories coming from the Islamists,
while there exist a continual criticism on the part of this
movement addressed to the economic structure and
actuality of Turkey, especially on moral and ethical
grounds, against the western ‘'liberalism" ad “atheist"
communism. In the recent declarations of the business
organizations as TUSIAD and Chambers of Commerce
warning the government against the "irtija" (motivated
especially after the murders of Professor Muammer Aksoy
and the Journalist Cetin Emec¢ in Istanbul), we can read

in between the lines a fear from the discourse on
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economic regime of Turkey, as pronounced by some
observers, to the economic structure and actuality of
Turkey, especially on moral and ethical grounds, against
the western "liberalism" ad ‘"atheist" communism. In the
recent declarations of the business organizations as
TUSIAD and Chambers of Commerce warning the
government against the "irtija" (motivated especially after
the murders of Professor Muammer Aksoy and the
Journalist Cetin Eme¢ in Istanbul), we can read in
between the lines a fear from the discourse on economic
regime of Turkey, as pronounced by some i and not
coming from the Lordship of God. Similarly, the social-
democracy and socialism are also accused by not being
faithful responses to the mentality of heavenly justice as
generated from the God. However, behind this "moral"
opposition of capitalism, there is no a common
agreement between = Islamists concerning the  State
intervention to the private enterpreneurship and -capital.
Some are arguing that the injustices created by the
difference of wealth between different categories could be
solved by the distributive activity of the Islamic State,
since it is based upon the heavenly order of the Justice
of God. But many of the respondents to the poll carried
by Gencay Saylan are not opposing the sphere of "private
enterprise” and ‘Tproperty', in spite of their radical
standpoint in terms of the opposition of the established
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order, and despite the evident fact that the "market

mechanisms" are introduced by Western capitalism.

3.11.1 Islam as Capitalism: An Alternative?

We have observed that the "distributive sense of
justice" inherent in traditional and popular Islam lacked a
comprehensive economic doctrine, in the sense of
organizing the production and consumption patterns. But
this sense of justice, whatever naive, or marked by other
ideologies than the Islam, has to set up some limits to
the mentality of the "wild capitalism”, and this, whatever
eclectic and even opportunist in its nature, must be
embedded within a discourse which has to remain distant

from the pure liberalism and social-democracy as possible.

The "industrialism” pretended by the National
Salvation Party in the past has failed; but this failure
was also a victory for some individuals or families who
had close relations with the Arabian capital during the
years the party controlled the financial contacts of Turkey
with Middle Eastern countries. First and foremost we can
give the example of Ozal's family, rich in "petro-dollars",
and profiting from their relations with the Islamic
international capital centers in Saudi Arabia, Kuwait on
Emirates. Without doubt, the period of Ozal's governments

have brought a new "Islamic economic theory" in Turkey,
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where the interest-bound  capitalism was  extremely
developed (so as to become one of the major causes of
the high inflation from which Turkey suffers still today),
where the synthesis of the economy and politics has
been transformed into the synthesis of the "American way
of life" with "US patented Saudi capital" as observed by
Ugur Mumcu famous columnist from Cumhuriyet -which,
in fact proved to be a double failure since on the one
hand the "American way of life" could never been
established in Turkey, and the Saudi capital has preferred
to subject Turkey into a kind of wunequal exchange,
exchanging its political, shariatist organizations with

Turkish "industrial products”" on the other.

3.11.2 The Finance Organizations of Islam

As observed by many historians, and theologians,
the Islam does not condemn the mercantile activity just
from the beginning of its history. The family of
Mohammed was a merchant family, the "gentile" of the
Arabia, and the prophet was more interested, in teaching
his religion, with the Jewish than the Christians. Through
mercantile activity, the Islamic countries pretended always
to become "Welfare States", unlike the Christianity of the
Middle Ages, but since the fall of the Ottoman Empire,
beginning after the XVIth century, this claim has been

achieved only by a small triangle around the oil reserves
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of the Middle East. And, these wealths are under the
strict control of the West, while the only wealth persons
have always been the "few" in the countries of the
triangle. It appeared since the fall of the regime of Shah
in Iran, that any attempt to leave this state of affairs

would lead to the complete dismissal from the world.

Turkey has never been a rich country, compared
with other Islamic countries, while being an attempted
member of the Western world, unique for the Islamic
countries. Or the patterns of economic dependence to the
West are equally valid for Turkey, but not on similar
forms and grounds as it is the case with the other
Islamic countries sharing a similar position. Unlike the
"oil producing" countries, the importance of Turkey has
never been derived out of its natural resources, nor its
territory as such. Turkey was seen as a country whose
"geo-strategic" importance was high, not only for the
"containment of Soviet Union", but also for playing an
important role in the direct occidental control over the

important economic centers in the Middle East.

Today, we see a version of Islamism -while
others seriously opposing the capitalistic norms as carriers
of the interests of western imperialism- which adapted
itself to the actual capitalist conditions, through "private

banking" performed without "interest-bound -capital”.
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Too much was said about the infiltration of
Saudi capital into Turkey through some finance
organizations like Faisal finances, or Al Baraka. It is
sufficient here to remark upon the fact that through a
new _legislation brought by the government in March
1990, Turkish Islamist vakf-tutors will be able to construct
their "private finance" organizations, while banking is

forbidden for other sectors of economy.

3.12 Some Observations on Islamist Parties

One dimension of the greater visibility of Islam
in Turkish politics and society since 1946, involves a
reaction toward the secularization program of the Kemalist
elite, and a search for a redefinition allowing more
freedom for those who see Islam as a way of life. It
has been suggested that the "Great" and "Little" traditions
have changed their meaning in the contemporary Muslim
world: what was once the Great Tradition, part of which
had to do with Orthodox Islam, has now become the
Little Tradition as a result of its replacement by secular
Western thought. Following this lead, it could be argued
that what has been depicted as the "resurgence" of Islam
in contemporary Turkey is, at one level, the reassertion
of an historical and cultural consciousness by individuals
who are unassimilated into the modernist center, and for

whom the new ‘“palace culture" is an anomaly.
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At a second level, the apparent revival of Islam
in contemporary Turkey is a reflection of social structural
differences. Here, again, it is less a question of purely
religious concerns than the eXxpression of economic
discontent through religion. The appeal of the National
Salvation Party to a sizable sector of the Turkish
electorate is a case in point: the NSP appeared on the
Turkish political scene as a neo-Islamic party on a
platform of retraditionalization in sociocultural life along
Islamic principles. Within a very short period, it was able
to get its message through to the electorate, emerging
from the 1973 elections (condemned by the 1980 military
regime's leaders) as the third major party with 11.8
percent of the total vote (today, though maintaining the
same geographical disposition, the Welfare Party is slightly
below the 10 percent, necessary for the access to the
level of representation in National Assembly). Although
this percentage dropped to 8.6 in the following elections
of 1977, its relative strength compared to other minor
parties enabled it to participate in three coalition

governments between 1973 and 1978.

The ideology of the National Salvation Party was
a continuous of at least one century of debate over
Islam and the West. The controversy on this issue was

fought between the Islamists and the "westernists” at the
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end of the nineteenth and the beginning of the twentieth
century. The westernists argued that both western
technology and civilization had to be adopted if the
Ottoman Empire was to modernize, with the implicit
assumption that the two were interrelated; the Islamists,
on the other hand, wanted to Lkeep Islamic traditions,

while only adopting the technology of the West.

Like its predecessors, the National Salvation Party
has found its ideological register on the same plan,
defined by the axis, polarizing in its extremes the
westernism and modernization through preserving the
Islamist "substance". According to this ideology, also
stressed today by the chiefs of the Welfare Party, a
genuine incarnation of the National Salvation Party, the
decline of the Ottoman Empire had been the outcome of
rejecting Islamic civilization in an effort to westernize.
According to the NSP-PP, the grandeur of the empire
during its periods of strength had laid in its moral and
intellectual excellence, both of which derived from the
Islamic faith. The modernizers of the nineteenth century
had failed to see this source of eminence, unwittingly
seeking the solution to the problems faced by the empire
in Western civilization; the westernization process,
however, had created a nation which merely imitates the
West in both technology and culture. The creativity

needed in science, social studies, and the arts, to become
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-as was stated by the NSP slogan- "a great Turkey once
again™ was possible only if the nation searched for its
roots. That is to say, the precondition for Turkey to
become a great power was a return to Islam and to the

civilization it has created.

Once this precondition was met, according to the
NSP, rapid industrialization would follow. Indeed, the NSP
put great emphasis on industrialization, which was the
second major component of its ideology. Or, today, when
taking refuge on rather "defense" and "reorganization”
grounds, the predominance of ‘"industrialism" 1is not
evident for the Welfare Party, while it continues to figure
out in their program. However, one can easily observe
that the past program of the NSP had never established
concrete remedies and well-defined perspectives for the
industrialization, failing to spell out a comprehensive
economic plan, while its leadership continuously promised
industrial advancement if the party came to power.
During its partnership in three different coalition
governments between 1973 and 1978, the NSP claimed to
have started a new drive for industrialization: its leader,
Necmettin Erbakan, still the president of the Welfare
Party after 1987, attended opening ceremonies for several
industrial complexes, which were much publicized in the

party daily Milli Gazete although ridiculed as fictitious by
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the rest of the press -since most did not appear in the

accounts of the State Planning Organization.

Under the political conditions of the seventies,
the National Salvation Party attempted to establish an
interesting symbiosis between industrialization and culture
by offering Islam as a psychological mechanism to ease
the burden of rapid industrialization: it argued that
Turkey would accomplish industrial growth without,
however, passing through the traumas brought by the
capitalist model, with its inherent materialism. In this
context, the party spokesmen tried especially to appeal to
the "little man" seemingly caught between big industry
and organized labor. The party propagandists repeatedly
emphasized the economic difficulties of underprivileged
groups within the framework of a poorly operationalized
concern for social justice. For example, Erbakan would
appear on television with a shopping bag, take out its
contents, tell the audience the outrageous price he had
paid in sum, and point out that what he had there was
sufficient only to feed a family for the breakfast. Indeed,
the party's stand on the issue prompted a number of
secular intellectuals to overlook its Islamic aspect and
accept the NSP as the best candidate for a coalition with
the left-of-center Republican People's Party in 1973.
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