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Abstract
The secularizing reforms of the republican elites in modern Turkey from the 1920s to the 1980s encountered Islamic resistance orchestrated by Naqshbandīs. , who were Having been declared enemies of the regime, repressed, Naqshbandīs wereand banned and repressed. The literature on how Turkish Islamists’ and the Naqshbandiyya’s have responded attitude toward republicans in response to this treatment predominantly deals with either with how they initiated withdrawaew intol, a sort of diaspora, or how they submitted and/or adapted to the republican regime, . the The consensus being has been that Naqshbandīs played a role in inhibiting the infiltration of radical Islamic ideologies in modern Turkey. However, there is a lacuna in the literature on the Naqshbandī diaspora from outside Turkey and its relations cooperation with transnational Islamic movements in building networks of resistance to the secularism. Addressing these this gaps, this paper argues that some of the Naqshbandīs escaped evaded republican surveillance and bans by creating an Egypt-based diasporadiasporic community, developing an Islamic cadre that wouldintended to eventually go on to re-Islamize the Turkish state, its politics and society. Based on the memoirs and biographies of the prominent figures of the diaspora in Cairo, the study then uncovers the connection between the Naqshbandiyya and other Islamic transnational movements, mainly principally the Muslim Brotherhood in Egypt, at the ideological and institutional levels, to show how this cadre emerged and subsequently shaped the character of Islamism in modern Turkey.	Comment by John Peate: I suggest giving a timeframe for the period you are examining here to further focus the reader’s attention.
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Introduction
In the early years following the collapse of the Ottoman Empire, the Naqshbandīs severely fervently opposed the Turkish Republic due to the abolishment abolition of the madrasas and the implementation of a new secular-based educational system in 1924, which was followed by the a ban on Ṣūfī orders and convents (tekkes) in 1925. A series of Naqshbandī-led counterpropaganda campaigns and unrest took place in various parts of Turkey: the Shaykh Said rebellion in southeast Anatolia in 1925; the İskilipli Atıf Efendi incident in Çorum in 1925; and the Menemen incident in Izmir in 1930. Naqshbandīs became the officially-designated enemy of the regime. Following the Shaykh Said rebellion, for instance, the Minister of National Defensce, Recep Bey, claimed that the regime would be in danger unless there was without the a total destruction elimination of the Naqshbandī “snake holes.” the regime would be in danger.[footnoteRef:1] Similarly, following the Menemen incident, Mustafa Kemal said stated that “the commanders [of the Turkish army] must know that this [Naqshbandī] order shall be eradicated,”; and the pParliamentary speaker Speaker Kazım Paşa (Özalp) proclaimed that the Naqshbandī tekkes must be burnt down and wiped outeliminated.[footnoteRef:2] Soon thereafter, the Naqshbandīs endured a series ofongoing repressions:ve campaigns of executions, imprisonment, surveillance, bans, or and exiles.  [1:  Mahmut Goloğlu, Türkiye Cumhuriyeti Tarihi — I 1924–1930: Devrimler ve Tepkileri (İstanbul: Türkiye İş Bankası Kültür Yayınları, 3rd ed. 2011), 130.]  [2:  Goloğlu, Türkiye Cumhuriyeti Tarihi — I, 335; See also Hamid Algar, Nakşibendilik (İstanbul: İnsan Yayınları, 2007), 52.] 

The scholarship on the Naqshbandīs’ response to the republicanists overwhelmingly deals with Naqshbandī leaders and movements within the borders of modern Turkey; scholars tend to agree that they initiated came to form a sort of inner diaspora,  that gradually developing developed a symbiotic relationship with the republican state over time. For instance, Turkish sociologist and Islamist politician Yasin Aktay claims that the diaspora in the context of Turkish Islam(ism)[footnoteRef:3] “is a discursive rather than a spatial movement,”, “a diaspora within one’s own country,” and is characterized by a “sense of estrangement” expressed through literature and poetry.[footnoteRef:4] The significant “constitutive element” of this diaspora, Aktay concludes, was its ability to develop a “quest for stability”, which, in turn, “produced a correspondent ideology of obedience to the [republican] state”.[footnoteRef:5] In the same vein, Rainer Hermann states argues that Islam in Turkey is different from that of Arab countries such as Egypt due to the Ṣūfī orders (tarikats) in Turkey, Islam is different from that in Arab countries such as Egypt; present within it. Hermann goes on saying thus argues that the particular character of Islam in Turkey produced led to a “peaceful and obedient society.”.[footnoteRef:6] Likewise, leading Turkish sociologist and political scientist Şerif Mardin believes that the Naqshbandī Ṣūfī groups learned how to synchronize make their operational codes and praxis compatible “with the political code promoted by the Republic.”.[footnoteRef:7] Such claims are given weight by the idea that the Naqshbandiyya has an adaptable, submissive and peaceful Ṣūfī character, concluding that it has, accordingly, functioned exceptionally well as a bulwark against the radical and exclusionary Islamic tendencies which that have attempted to infiltrate Turkey in the twentieth century, mostly from Arab- majority countries, in the twentieth century. Mardin, for instance, contends that the Naqshbandī Ṣūfī lodges in Turkey “did not hold much esteem for more radical Islamists in the Islamic world.”.[footnoteRef:8] According to Mardin argues that, although the writings of radical Islamist ideologues such as Sayyid Quṭb and Saʿīd Ḥawwāʾ were translated into Turkish in the 1960s and 1970s, they “were overtaken by the local productions of Nakşibendis.”.[footnoteRef:9] Similarly, Hakan Yavuz, a professor of political science, argues that Turkish Islam’s Naqshbandī character has “managed to block the radicalization of religion” in the Turkish domestic context.[footnoteRef:10] However, as will be discussed in this article, in emphasizing the character of Naqshbandiyya within Turkey, there has been a lack of scholarly engagement regarding with the formation nature of the Naqshbandī diaspora elsewhere: in In Muslim-majority countries, significantly notably in Egypt; with in its relationship with the network of transnational Islamic ideologies and scholars in these countries; with in its capacity to offer Islamic struggle, endurance and resistance against the secular-nationalist republican state. The present article aims to fill address these gaps inadequacies in the literature.  [3:  Although there are various Islamic movements in Turkey, the term “Turkish Islam(ism)” generally refers in the extant literature to the mainstream Sunni, Sufi-oriented, non-Arab, and Hanafite-Māturīdite understanding of Islam. This includes groups such as the Naqshbandīs, the Naqshbandī-initiated Milli Görüş, the AKP (Justice and Development Party), and Nurcus, as well as Gülenism, which is an offshoot of the Nurcu movement originating from Said Nursi’s teachings. However, I predominantly focus on Naqshbandīs in this study. See Şerif Mardin, “Turkish Islamic Exceptionalism Yesterday and Today: Continuity, Rupture and Reconstruction in Operational Codes”, Turkish Studies 6:2 (2005), 145–65; Metin Heper and Sule Toktas, “Islam, Modernity, and Democracy in Contemporary Turkey: The Case of Recep Tayyip Erdogan”, MW 93:2 (2003), 157–85; M. Hakan Yavuz and John L. Esposito, eds., Turkish Islam and the Secular State: The Gülen Movement (New York, NY: Syracuse University Press, 2003); Etga Uğur, “Intellectual Roots of “Turkish Islam” and Approaches to the ‘Turkish Model’,” Journal of Muslim Minority Affairs 24:2 (2004), 327–45.]  [4:  Yasin Aktay, “Diaspora and Stability: Constitutive Elements in a Body of Knowledge”, in Turkish Islam and the Secular State: The Gülen Movement, ed. M. Hakan Yavuz and John L. Esposito, (Syracuse, N.Y: Syracuse University Press, 2003), 131–55.]  [5:  Ibid., 132.]  [6:  Rainer Hermann, “Political Islam in Secular Turkey”, Islam and Christian-Muslim Relations 14:3 (2003), 266.]  [7:  Mardin, “Turkish Islamic Exceptionalism Yesterday and Today”, 147–58; Şerif Mardin, “Turkish Exceptionalism: Interview with Serif Mardin”, interview by Soner Çağaptay, 12 December 2007, https://eng-archive.aawsat.com/theaawsat/features/turkish-exceptionalism-interview-with-serif-mardin (all websites quoted in this article were valid as of 25 June 2023).]  [8:  Mardin, “Turkish Islamic Exceptionalism”, 158. ]  [9:   Mardin, “Turkish Islamic Exceptionalism”, 149.]  [10:  M. Hakan Yavuz, “Is There a Turkish Islam? The Emergence of Convergence and Consensus”, Journal of Muslim Minority Affairs 24:2 (2004), 220; See also Uğur, “Intellectual Roots”, 333; Heper and Toktas, “Islam, Modernity, and Democracy in Contemporary Turkey”; Emin Yaşar Demirci, Modernisation, Religion and Politics in Turkey: The Case of the İskenderpaşa Community (Istanbul: İnsan Publications, 2008).] 

[bookmark: _Hlk133679682]To this end, thisThe paper thus turnsexamines the ways in which Islamism in Turkey has been reconfigured by a far-reaching Naqshbandī “orthodoxy,”, both ideologically and politically, through translations, educational centers, and youth clubs influenced by Islamic movements and ideologies, mainly the Muslim Brotherhood (MB) of Egypt. The paperIt explores how scholars affiliated with the Naqshbandī order fled in response to the secularist reforms to Egypt during the one-party era of in the Turkish Republic, in response to the secularist reforms, and subsequently launched a project to retake the state from the republican 'disbelievers' ‘disbelievers’ (dinsizler) by educating Turkish students who were sent to Egypt. In addition, tThe paper reveals how these scholars and students established relationships and ideological associations with the prominent figures of the Muslim Brotherhood in Egyptian MB. Thus, tItshe findings of this article suggest that there has been a Naqshbandī diaspora, fundamentally a transnational movement, has been created, which has adapted Turkish Islamism to be compatible with a wider Islamic network.	Comment by John Peate: Is this what you mean? The original wording seemed unclear.
[bookmark: _Hlk138012405][bookmark: _Hlk138013557]This research is based on a textual analysis of primary sources, including authorized biographies, and, specifically, the memoirs of three significant Naqshbandī scholars: Ali Ulvi Kurucu (1922–-2002), Mehmed Emin Saraç (1929-–2021), and Ali Yakub Cenkçiler (1913-–88). These three scholars were enrolled at in Cairo’s al-Azhar between 1930 and 1950, based in Cairo, and they were under the guidance and mentorship of the senior vanguards of the Turkish diaspora in exile in Egypt at that time, such as Ottoman Grand Mufti (Şeyh’ül-İslam) Mustafa Sabri (1869-–1954), the deputy Şeyh’ül-İslam deputy and Naqshbandī jurist Muhammed Zâhid Kevserî (1879-–1952), as well asand the Naqshbandī Islamic scholar İhsan Efendi (1902-–61). 
During his years in Egypt, Kurucu met encountered the MB and developed a cordial relationship with its leading figures, Ḥasan al-Bannāʾ, Sayyid and Muḥammad Quṭb , as well as with other Islamic scholars from various Muslim- majority countries, such as the Syrian MB leader Saʿīd Ḥawwāʾ,[footnoteRef:11], and the Pakistani scholars Abū l-Ḥasan ʿAlī al-Nadwī and Abū l-Aʿlā Mawdūdī.[footnoteRef:12]; Cenkçiler joined the MB as well, and became a close friend of Ḥasan al-Bannāʾ al-Bannā and, later, of Sayyid and Muḥammad Quṭb.[footnoteRef:13] As a protégé of Kevserî, Mustafa Sabri and İhsan Efendi, Saraç met many Islamic ideologues such as Yūsuf al-Qaraḍāwī, Sayyid Quṭb, Nadwī, and Mawdūdī.[footnoteRef:14]	Comment by John Peate: You did not say Kurucu had joined the MB, only met/encountered them, so why the “as well” here?	Comment by John Peate: Islamic or Islamist? [11:  M. Ertuğrul Düzdağ, Üstad Ali Ulvi Kurucu: Hatıralar – 5 (Istanbul: Gonca Yayınevi, 2nd ed. 2020), 49, 60–61; For Ḥawwāʾ’s significance as a MB leader in Syria, see Itzchak Weismann, “Sa’id Hawwa: The Making of a Radical Muslim Thinker in Modern Syria”, MES 29:4 (1993), 601–23.]  [12:  On Nadwī, cf. Jan-Peter Hartung, Viele Wege und ein Ziel: Leben und Wirken von Sayyid Abū l-Ḥasan ʻAlī al-Ḥasanī Nadwī (1914-1999), (Würzburg: Ergon, 2004); on Mawdūdī, cf. Jan-Peter Hartung, A System of Life: Mawdūdī and the Ideologisation of Islam, (Oxford: Oxford University Press, 2014).]  [13:  See for example Osman Öztürk, “Hocam Ali Yakup Efendi”, in Son Dönem İslam Alimlerinden: Ali Yakup Cenkçiler (Hatıra Kitabı), ed. Necdet Yılmaz (İstanbul: Bilge, 2013), 34; See also Cemaleddin Kapusuz, “Aziz Hocam”, in Son Dönem İslam Alimlerinden: Ali Yakup Cenkçiler (Hatıra Kitabı), ed. Necdet Yılmaz (İstanbul: Bilge, 2013), 176.]  [14:  M. Emin Saraç, “Bizim Evimiz Kur’an Medresesiydi”, Kitabın Ortası, July 2018, 39.] 

 The study draws on other Azharite graduates’ testimonies from time to time in addition to these memoirs. In addition to the memories of these three figures, this present study uses other Azharite graduates’ testimonies from time to time. Together, these sources provide a comprehensive picture of the core cadre of the Naqshbandī diaspora: , they demonstrateing the strength of their ideological commitment to both the Naqshbandiyya and the Muslim Brotherhood (MB), the MB’s impact on the formation of Islamic “cadres” in Turkey, and their capacity to implement and continueestablish a diasporic legacy in Turkey by developing ties between transnational Islamic networks. 
The study focuses on two major periods: , the first of which is the period of incubation and growth of the Naqshbandī diaspora in Egypt between the 1920s and the 1950s. It examines how the Naqshbandī diaspora came outentered the public realm in Egypt, setting itself against the republican Turkish state as a guardian of the ShariʿaSharīʿa and the Caliphate from the 1920s onwards. Key figures in this period include Şeyh’ül-İslam Mustafa Sabri, the deputy Şeyh’ül-İslam Zâhid Kevserî, and Mehmed İhsan Efendi of Yozgat. This section also delves into how the younger members of the diaspora are were motivated and indoctrinated by these pivotal figures, being taught that they would form a core cadre capable of “liberating” the Turkish state from “unbelievers.”. This part section also suggests depicts how the Naqshbandī-oriented diaspora’s understanding of Islam was ideologically re-imagined under the influence of other Islamic intellectuals in Cairo, particularly the MB mentors Ḥasan al-Bannāʾ, Sayyid and Muḥammad Quṭb, as well as other Pakistani thinkers such as Mawdūdī, and Nadwī. The second period focuses examined on covers the issues of the repatriation and struggle between the 1950s and the 1980s.  In this section, the paper examines the institutional cultivation of the MB model in Turkey by the Naqshbandī diasporic members during the multi-party periodera. It delves into the nature of their publishing and translation campaigns, their establishment of educational centers, charity organizations, clubs, and dormitories, as well as their pragmatic involvement in politics. Furthermore, this part section explores their role in bridging mediating between Naqshbandiyya and transnational Islamist movements and figures by leveraging the trends in international relations during the Cold War era. 
The formation of the dDiaspora formation and the emergence of the core “cadre”: The 1920s to the 1950s 
Egypt became the major hub and safe haven for Naqshbandīs and opposition ulema from the 1920s. Unlike Turkey, Egypt provided them with sufficient leeway to practicse their beliefs and spread their pan-Islamic political ideology. However, this was not a one-way process. These ulema and the students were influenced by the ideas and movements in Egypt. In the diaspora they developed “new paths” and constructed “new identities” and “new forms of subjectivation.”.[footnoteRef:15] Moreover, numerous high-ranking statesmen and dynasty members of the old order, such as Sultan Vahdettin’s son and heir to the crown, Prince Ömer Faruk Efendi, and Sultan Abdulaziz’s grandson, Prince Şevket Bey, became a significant part offigures in the Turkish diaspora in Cairo.[footnoteRef:16]  [15:  For the effects of displacement and bordering on diaspora, see Marisela Montenegro, Joan Pujol, and Silvia Posocco, “Bordering, Exclusions and Necropolitics”, Qualitative Research Journal 17:3 (2017); Pnina Werbner, “The Place Which Is Diaspora: Citizenship, Religion and Gender in the Making of Chaordic Transnationalism”, Journal of Ethnic and Migration Studies 28:1 (2002), 119–33.]  [16:  See Ramazan Yıldırım, Elmalı’dan Almatı’ya: Ali Özek’in Hatıraları (Istanbul: Düşün Yayıncılık, 2012), 10; M. Ertuğrul Düzdağ, Üstad Ali Ulvi Kurucu: Hatıralar – II (İstanbul: Gonca Yayınevi, 17th ed. 2018), 180, 189.] 

[bookmark: _Hlk133270375][bookmark: _Hlk133270387]Egypt was ruled by the Ottoman viceroy, Muḥammad ʿAlī Pasha (d. 1849) and then his dynasty until 1952 and the state bureaucracy was mostly dominated by the Turco-Circassian officers,[footnoteRef:17] who had good relations with the diaspora.[footnoteRef:18] Cultural and educational institutions such as the Cairo and al-Azhar universities, libraries, publishing houses, and translation services, offered opportunities for the senior Turkish diaspora members. Additionally, around al-Azhar, there were already foundation dormitories and living quarters which had long been occupied by senior Turkish diaspora members and al-Azhar graduates who were not able to return to Turkey:[footnoteRef:19] Revak-ül-Etrak (Riwāq al-Atrāk), Sultan Mahmud Tekkesi (Takīya al-Maḥmūdiyya), Gülşeni Tekkesi (Takīya al-Golšani), and Ebu Zeheb Medresesi (Madrasa of Abū al-Dhahab).[footnoteRef:20] 	Comment by John Peate: Proper nouns are not normally italicized.	Comment by John Peate: Something strange happens with the footnoting here. Firstly you put “See also note 24 on p.356 “ in this footnote, which doesn’t work, but then also there is no fn 24 … the sequence goes from 23 to 25. As I cannot work out how to resolve these issues or what you’re aiming for, could you please check and alter appropriately? [17:  See Ehud R. Toledano, “Social and Economic Change in the ‘Long Nineteenth Century’”, in The Cambridge History of Egypt: Modern Egypt, from 1517 to the End of the Twentieth Century, ed. M.W. Daly, vol. 2 (Cambridge: Cambridge University Press, 1998), 264.]  [18:  For instance, Kurucu says Zâhid Kevserî, who was also of Circassian descent, took advantage of his Circassian identity in his dealings with the Egyptian bureaucracy, while Büyükçınar even argued that Kevserî was racist and that this once caused unrest between the Turkish and Circassian students in the society. See Düzdağ, Hatıralar – II, 180; Ahmet Muhtar Büyükçınar, Ahmet Muhtar Büyükçınar: Hayatım İbret Aynası, ed. Cihan Okuyucu (Istanbul: Ensar Neşriyat, 2nd ed. 2019), 519.]  [19:  M. Ertuğrul Düzdağ, Üstad Ali Ulvi Kurucu: Hatıralar – I (İstanbul: Gonca Yayınevi, 20th ed. 2018), 334.]  [20:  Yıldırım, Elmalı’dan Almatı’ya: Ali Özek’in Hatıraları, 81, 90; See also Ekmeleddin İhsanoğlu, The Turks in Egypt and Their Cultural Legacy: An Analytical Study of the Turkish Printed Patrimony in Egypt from the Time of Muḥammad ’Ali with Annotated Bibliographies, trans. Humphrey Davis (Cairo and New York, NY: American University in Cairo Press, 2012), 33. See also note 24 on p.356; For the Turkish dormitories in Cairo, see also Büyükçınar, Ahmet Muhtar Büyükçınar, 519–20; See also Doris Behrens-Abouseif, “The Complex of Sultan Mahmud I in Cairo”, Muqarnas 28:1 (2011), 195–219; Doris Behrens-Abouseif, “The Takiyyat Ibrahim Al-Kulshani in Cairo”, Muqarnas 5 (1988), 43–60.] 

In addition to these sanctuaries, King Fārūq reserved the Baghdad Hotel in Cairo specifically for students of different various nationalities to live in rent free.[footnoteRef:21] These students did not pay for their accommodation. Moreover, tThere were also Ottoman foundations in Cairo, and the al-Azhar administration gave used their revenues to provide monthly scholarships bursaries to Turkish students derived from the revenues of these foundations.[footnoteRef:22] Moreover, aAccording to Ahmet Muhtar Büyükçınar, a prominent Naqshbandī-affiliated diasporic member who enrolled at al-Azhar in 1950,[footnoteRef:23] Turkish students studying in Cairo also regularly received financial support from the wealthy Naqshbandī families from Istanbul;[footnoteRef:24] .[footnoteRef:25] some Some of the members of those families frequently visited these quarters in Cairo[footnoteRef:26] and maintained close ties with Mustafa Sabri, Zâhid Kevserî, and İhsan Efendi.[footnoteRef:27] For instance, the Topbaş family, particularly Muammer and Hulusi Topbaş, were known to visit Naqshbandī scholars and students in the diaspora. Mahmud Sami Efendi (Ramazanoğlu; ) (1892-–1984), the then Naqshbandī shaykh of Kelami Tekkesi, even accompanied the Topbaş brothers on some of their visits.[footnoteRef:28] 	Comment by John Peate: Re footnote here: Hijra and exodus are not cross-linguistic synonyms.	Comment by John Peate: Re the footnote: What do you mean by “the Topbaş family has been leading the Kelami Tekkesi “? Do you mean they always have or were at the time or have been recently? I think it needs specifying. [21:  See Büyükçınar, Ahmet Muhtar Büyükçınar, 508.]  [22:  Büyükçınar, 508; See also Nureddin Boyacılar, Bir Ömür Böyle Geçti: Hayatım ve Hatıralarım (Konya: Tekin Kitabevi Yayınları, 2013), 54.]  [23:  Defining his self-exile as a hijra, Büyükçınar states that he was raided by the police while he was teaching the Qur'an, which led his decision to escape to Aleppo, Damascus, and finally Egypt; see Büyükçınar, Ahmet Muhtar Büyükçınar, 371, 374–77.]  [24: ]  [25:  Ibid., 508.]  [26:  Yıldırım, Elmalı’dan Almatı’ya, 293.]  [27:  Düzdağ, Hatıralar - II, 30; See also Oğuzhan Cengiz, Ekmeleddin İhsanoğlu (İstanbul: Bilgeoğuz Yayınları, 2014), 39.]  [28:  Boyacılar, Bir Ömür Böyle Geçti, 226. After Sami Efendi (d. 1984), the Topbaş family has been leading the Kelami Tekkesi.] 

Circumventing Providing refuge from the Kemalist repression, these Cairo living -quarters in Cairo were dominated by the Naqshbandīs and served as a central hub for exiled Turkish jurists and students to receive free religious education and establish connections. According to memoirs, these students were mostly from the families who had faced threatsintimidation, investigation, expatriation, and/or self-exile under the one-party Kemalist regime. Until Before Jamāl ʿAbd al-Nāṣir’s revolution in 1952, the kings of Egypt, Fuʾād I (r. 1922-–36) and Fārūq (r. 1936-–52) welcomed the diaspora and did their best to accommodate them in Egypt. Three important figures acted as guardians of both of the Turkish Naqshbandī-affiliated students and , as well asof those from many other Muslim-majority countries: Mustafa Sabri, Zâhid Kevserî, and İhsan Efendi.[footnoteRef:29] Understanding their lives and ideologies is crucial to comprehending how the reorganization of the Naqshbandiyya in Republican Turkey took place, and how Naqshbandī-blended Islamic networks were established both within and outside Turkey.	Comment by John Peate: It’s not clear what you mean here. Do you mean they left voluntarily but due to the pressure?	Comment by John Peate: This seems unidiomatic/unclear. Do you mean “infiltrated,” “influenced” or something like this? [29:  Büyükçınar, Ahmet Muhtar Büyükçınar, 517.] 

[bookmark: _Hlk133351048]Mustafa Sabri (1869–1954), like some other ulema such as Said Nursi or Shaykh Esʿad Erbili, was had previously been a former member of the Committee of Union and Progress (CUP) following the 1908 revolution against the authoritarian regime of Abdülhamid II. He was a journalist, deputy, and party leader who then became Şeyh’ül-İslam, takingexposing himself to, as one scholar put it, “more than any of his peers the opportunities and risks of political activism.”.[footnoteRef:30] However, in his memoir, Mustafa Sabri admitted admits in his memoir that, even after the CUP came to power, suppression and censorship persisted, particularly in matters related to religion.[footnoteRef:31] This forced obliged him to quit the CUP and join the opposition party Ahâli Fırkası party in 1910, and then Hürriyet ve İtilâf  Fırkası (first period of the party from 1911-1 to 19913; second period  and then from 1918- to 191919) with some of thecertain former CUP deputies such as Naqshbandī Shaykh Zeynel Abidin Efendi (d. 1940).[footnoteRef:32] He and like-minded ulema, such as Ermenekli Mustafa Saffet, İskilipli Atıf, Said Nursi, and Zâhid Kevserî, set up the Cemiyet-i Müderrisin (Association of Seminary Teachers) in Istanbul, which would later be named Teali-i İslam Cemiyeti (The Society for the Elevation of Islam) in 1919.[footnoteRef:33] Mustafa Sabri explained that he had to escape flee for his life by leaping from one rooftop to another when the “unionist”[footnoteRef:34] police stormed his home because ofover his critical criticisms stance againstof the Ankara government.[footnoteRef:35] Along with his son, Ibrahim, he fled to Alexandria in 1922, and then successively to Mecca, Lebanon, Romania, and Greece, until he finally settled in Cairo in 1932.[footnoteRef:36] During his years in exile, Mustafa Sabri fervently continued to fervently lambaste nationalists, most significantly Mustafa Kemal, and any ulema supporting the republican Ankara government and Kemalist reforms.[footnoteRef:37] He even declared that he had engaged himself in jihad against the irreligious Turkish government[footnoteRef:38] and that the “European colonialist occupation of Anatolia would have been preferable to the […] atheist Kemalist regime.”.[footnoteRef:39] 	Comment by John Peate: Is this what you mean?	Comment by John Peate: Please check: Are Cemiyet-i and Cemiyeti different words? If not, why the variant spelling? There are other examples in the text. [30:  Amit Bein, Ottoman Ulema, Turkish Republic: Agents of Change and Guardians of Tradition (Stanford, CA: Stanford University Press, 2011), 78.]  [31:  Düzdağ, Hatıralar – II, 38–39.]  [32:  In 1924, their names were included in the list named as 150’likler (150 personae non grata) by the Grand National Assembly of Turkey and exempted from general amnesty. ]  [33:  İsmail Kara, Türkiye’de İslamcılık Düşüncesi 2: Metinler / Kişiler, 4th ed. (Istanbul: Dergah Yayınları, 2011), 903.]  [34:  Since the Ankara government was mostly composed of former CUP members, they were referred to as “unionists” by the opposition until Mustafa Kemal established his absolute authority by eliminating many of his former fellow unionists. ]  [35:  Düzdağ, Hatıralar – II, 39; See also Yusuf Şevki Yavuz, “Mustafa Sabri Efendi (1869–1954): Osmanlı Şeyhülislâmı”, in TDV İslâm Ansiklopedisi (Istanbul: Türkiye Diyanet Vakfı, 2006).]  [36:  For his life in exile, see Mehmet Kadri Karabela, “One of the Last Ottoman Şeyhülislâms, Mustafa Sabri Efendi (1869-1954):  His Life, Works and Intellectual Contributions” (MA thesis, Ottawa: McGill University, 2005), 46–50; see also Amit Bein, “ʿUlamaʾ and Political Activism in the Late Ottoman Empire: The Political Career of Şeyhülislâm Mustafa Sabri Efendi (1869–1954) ”, in Guardians of Faith in Modern Times: ʿUlamaʾ in the Middle East, ed. Meir Hatina (Leiden: Brill, 2009), 67–90.]  [37:  Bein, Ottoman Ulema, Turkish Republic, 111; Şeyhu’l İslam Mustafa Sabri Efendi, Türk’ün Başına Gelen Şapka Meselesi (Istanbul: Daru’l Hilafeti’l Aliyye Medresesi, 2021); Şeyhu’l İslam Mustafa Sabri Efendi, Hilafetin Esasları (İstanbul: Daru’l Hilafeti’l Aliyye Medresesi, 2021).]  [38:  Şeyhu’l İslam Mustafa Sabri Efendi, Hilafetin Esasları, 149.]  [39:  Quoted in Bein, Ottoman Ulema, Turkish Republic, 112.] 

For Sabri, westernization Westernization and the transition from the Ottoman to the Latin alphabet was a “language disaster” and the a cultural invasion of by the “Crusaders,”, something which was worse than being invaded militarily.[footnoteRef:40] He noted stated that “I would Arabicizse the Turks and other Muslims If if I could”,[footnoteRef:41] and arguing argued that the Arabic language was incomparably superior to any other language spoken by Muslims.[footnoteRef:42] For that reason, in a powerful article on the subject, he pronounced his fervent opposition to the idea of translating the Qurʾan into Turkish in a powerful article on that subject.[footnoteRef:43] Sabri was vocal in his writing about his belief that the nationalist Turkish apostates (Türk mülhidleri) had deceived the Muslims in Turkey; . Hhe argued that these they nationalists only pretended to protect the Caliphate and Islam at the beginning, but were, in reality, they were enemies of Islam.[footnoteRef:44] During the multi-party era, Sabri Efendi’s political and Islamic ideas on Kemalism and the restoration of the Caliphate found won strong support among the Turkish Naqshbandīs and, later, among followers of the Milli Görüş (MG) movement followers.[footnoteRef:45]  [40:  Düzdağ, Hatıralar – V, 137.]  [41:  Quoted in Kara, Türkiye’de İslamcılık Düşüncesi 2: Metinler / Kişiler, 925.]  [42:  Ibid., 927.]  [43:  On this, see M. Brett Wilson, Translating the Qurʾan in an Age of Nationalism: Print Culture  and Modern Islam in Turkey (Oxford: Oxford Univ. Press, 2014), 213–7 and index, s.v. Mustafa Sabri.]  [44:  Kara, Türkiye’de İslamcılık Düşüncesi 2, 946.]  [45:  For instance Kadir Mısıroğlu and Sadık Albayrak, father of president Erdoğan’s son-in-law and AKP minister Berat Albayrak. For the compilation of Mustafa Sabri’s articles and ideas, see Sadık Albayrak, Hilafet ve Kemalizm (İstanbul: Araştırma Yayınları, 1992).] 

Another prominent figure in building networks in the diaspora was Zâhid Kevserî (1879-–1952),[footnoteRef:46] deputy Şeyh’ül-İslam, who was from Düzce and of Circassian descent from Düzce. Though he took a place withinjoined the Cemiyet-i Müderrisin along with Mustafa Sabri, he never supported and, indeed, always opposed the CUP at any point in his life and always remained opposed to it. Kevserî was a devout Naqshbandī, and he maintained his affiliation in Egypt. His father, ḤHasan Hilmi Efendi, was one of the disciples and vekils of the renowned Naqshbandī shaykh Ahmed Ziayeddin Gümüşhanevi (1813-–93).[footnoteRef:47] Kevserî had to fleed to Syria and then to Egypt in 1922 at the age of 44, fearing that he would be jailed by the nationalists.[footnoteRef:48] In Egypt, he initially settled in Riwāq al-Atrāk, gaining transnational popularity and gathering many students and Islamic scholars around him. Soon, he began to grant ijāzas to many Azharite students from India, Pakistan, Malaysia, India, Syria, and Turkey.[footnoteRef:49] In Cairo, Kevserî not only developed close connections with the ulema from other Muslim- majority countries, including Deoband India, Jordan and Syria,[footnoteRef:50] but also those some within the Egyptian bureaucracy.[footnoteRef:51] Kurucu states that whenever they called at Kevserî’s house, they saw encountered some of the rrenowned Azharite ulema, as well as journal editors seeking advice, fatwas, and articles for their journals.[footnoteRef:52] [46:  For Kevseri, see also Samy Ayoub, “Casting Off Egyptian Ḥanafism: Sharīʿa, Divorce, and Legal Reform in 20th-Century Egypt”, WI 60 (2020), 349–83.]  [47:  Yusuf Şevki Yavuz, “Zahid Kevseri”, in Türkiye Diyanet Vakfı İslam Ansiklopedisi (Ankara: Türkiye Diyanet Vakfı, 2013).]  [48:  Akif Coşkun, İstanbul’dan Mısır’a Bir İslam Alimi: Zahidü’l Kevseri (Istanbul: Işık Yayınları, 2013).]  [49:  Yavuz, “Zahid Kevseri”, 77.]  [50:  Muntasir Zaman, “The Life and Thought of Imām Zāhid Al-Kawtharī”, AhadithNotes (blog), 23 January 2017, https://ahadithnotes.com/archives/1148.]  [51:  Düzdağ, Hatıralar – II, 180.]  [52:  Ibid., 161, 166–8.] 

The third custodian of the Turkish diaspora was Mehmed İhsan Efendi from Yozgat (1902-–61). He was a disciple of Shaykh Esʿad Erbili of Kelami Tekkesi, and, when madrasas were banned in 1924, Shaykh Esʿad sent him to Egypt. He gave Ihsan Efendi a letter of recommendation addressed to the prominent figures of the diaspora, attesting that was his “spiritual scion.”.[footnoteRef:53] İhsan Efendi gained experience, developed his skills, and quickly adapted to life in Cairo under the auspices of Mustafa Sabri and Kevserî, and becaomeing a senior contact for the new Turkish arrivals to the network, and was being granted an ijāza from by Kevserî.  [53:  Ekmeleddin İhsanoğlu, Kaybolan Dünyadan Nurlu Bir Sima: Yozgatlı İhsan Efendi, (Şişli, İstanbul: Doğan Kitap, 2018).] 

It is reported by Nureddin Boyacılar, an Azharite graduate and a member of the diasporic network in Cairo in the 1950s, reports that İhsan Efendi, Sabri, Efendi and Kevserî  would shared Turkish students,  between them and that İhsan Efendi would teach them in Sultan Mahmud Tekkesi.[footnoteRef:54] According to Büyükçınar, İhsan Efendi served as an interpreter in the King’s Office at the Abidin Palace between 1935 and 1952, which gave himestablishing favorable connections for himself with bothamong the bureaucracy and with King Fuʾād.[footnoteRef:55] Having graduated from al-Azhar in 1937, İhsan Efendi became a lecturer and a shaykh (principal) at Sultan Mahmut Tekkesi from 1937 to 1959;[footnoteRef:56] .[footnoteRef:57] during During his tenure, many prominent figures, such as Ali Yakup Cenkçiler, Mustafa Runyun, Ali Ulvi Kurucu, Ahmet Muhtar Büyükçınar, Ömer Biçer, Emin, and the Osman Saraç brothers studied under shis guidancehim.[footnoteRef:58]  [54:  Boyacılar, Bir Ömür Böyle Geçti, 53–4.]  [55:  Büyükçınar, Ahmet Muhtar Büyükçınar, 517; See also Yıldırım, Elmalı’dan Almatı’ya, 90–1.]  [56: ]  [57:  DİA, “Mehmed İhsan Efendi (1902–1961): Dinî Ilimler ve Türkiyat Müderrisi”, in TDV İslâm Ansiklopedisi (Ankara: TDV İslâm Araştırmaları Merkezi, 2003).]  [58:  Yıldırım, Elmalı’dan Almatı’ya, 90.] 

The aim of the diaspora: raising a cadre to Islamize society and the state
How did these leading figures, as well asand the diaspora as a whole, seek to implement their ideas? What were the key themes of indoctrination and propaganda that young members of diaspora were highly most exposed to? The common perception of the Turkish state held among by Naqshbandīs at the time was that it had been taken overusurped by a non-Muslim Masonic minority from the Muslims by a non-Muslim Masonic minority group and its collaborators ever since the proclamation of the Second Constitutional Era (Meşrutiyet) in 1908.[footnoteRef:59] Many of the Naqshbandīs had experienced seen the their convents destruction destroyedof their convents, oppression of their families oppressed, and their own rights deprivation abrogated of their rights by the authorities. This process contributed to the development of conspiracy theories and myths, which became recurring  foundational stories within the diasporic community. These stories that reinforced a its sense of grievance, and victimization, among the diasporic members, perpetuating a feeling ofand rage against the republicans. Naqshbandīs considered The the Kemalist elites and the Republican People’s Party (Cumhuriyet Halk Partisi, CHP) were considered to be the guardians and bastions of these Masons, Jews, Christians, “unbelievers,” and “apostates” who had abolished the Caliphate and ShariʿaSharīʿa, and had purged Turkey of expelled Islam from Turkey.[footnoteRef:60] Naqshbandīs believed that the state must be taken wrested back from this group and this narrative continuedview was sustained throughout the multi-party period after 1950. For instance, Kurucu’s uncle, Hacı Veyiszade Mustafa Efendi (d. 1960), a prominent Muslim scholar and a disciple of Zeynel Abidin Efendi in Konya, once referred to the CHP as “an instrument at in the hands of Masons, Jews, and the communities who are enemies of Islam.”.[footnoteRef:61] 	Comment by John Peate: The quotation marks aren’t necessary since the sentence as a whole is clearly an expression of their views/voice. [59:  See for example Süleyman Arif Emre, Siyasette 35 Yıl, (Ankara: MGV Yayınları, 4th ed. 2017), I/167.]  [60:  See Omer F. Erturk, “The Myth of Turkish Islam: The Influence of Naqshbandi-Gümüşhanevi Thought in Turkish Islamic Orthodoxy”, British Journal of Middle Eastern Studies, 49:2 (2022), 223–47.]  [61:  Düzdağ, Hatıralar – I, 174.] 

Thus, the main motivation of Naqshbandīs in diaspora’s main imperative was to liberate rid the state from of disbelievers, – more specifically, to remove the Kemalists and the republicanist elites by raising and educating an Islamist cadre, a group that could teach and indoctrinate the youth and infiltrate the bureaucracy. İhsan Efendi often reiterated that his main aim was to prepare those his students for return to Turkey. He, Thereforetherefore, he emphasized the need forurged them to improve their skills in their Turkish rhetoric skills.[footnoteRef:62] For instance, one day, one of the diasporic students named Hamdi Kasaboğlu, once naively told others that wearing a hats, which was one of thea republican reforms, might also be permissible in Islam. When İhsan Efendi heard this, he became angrily and publicly reprimanding reprimanded him, saying, : “Shut up, you, idiot crook! …Then do you think that the Muslim people and ulema in Turkey will support you? They will spit in your face!”[footnoteRef:63] He continued: [62:   Düzdağ, Hatıralar – I, 333.]  [63:   Düzdağ, Hatıralar – I, 353–4.] 

The people [who live in Turkey] currently are currently perplexed and chagrined because of the traitors in office. These days will pass. People have gone through long battles, starvation. See what will happen when they recover! ...This nation will quickly rise up and will return back to its old glorious days.[footnoteRef:64]	Comment by John Peate: Is this your editorial intervention, to be placed in square brackets? [64:   Düzdağ, Hatıralar – I, 354.] 

Sabri and Kevserî frequently made Similar similar motivational speeches were frequently made by Mustafa Sabri and Kevserî. For instance, Mustafa Sabri once said: 
[bookmark: _Hlk117442278]The path taken [in Republican republican Turkey] goes towards imitating Christian rites. The hat is the chief [example] of this imitation. After the hat [reform], it is likely that they will say: “Ppractice your prayers standing since suc’ūd is harmful to health. […]” . What other things will you introduce, you the imposters, enemies of Islam, traitors?![footnoteRef:65] [65:  Şeyhu’l İslam Mustafa Sabri Efendi, Türk’ün Başına Gelen Şapka Meselesi, 51.] 

Kevserî, in an address to Turkish students in Cairo, said in his address to Turkish students in Cairo:
Oh, my sons! We have witnessed the sun of Islam going down […] I hope that you will see the sun of Islam rise one more time […] The traces which herald the rise of Islam once more have begun to be seen. The signs prove this. The sunrise, God willing, is close. For that reason, the Muslim world (alem-i İslam) are is expecting great works from you. Live and work for the love of the rising day!.[footnoteRef:66]  [66:  Düzdağ, Hatıralar – II, 173.] 

In Egypt, the Turkish Naqshbandīs reformulated most of their views and strategies about how to reinstate the Shariʿa and an Islamic state influenced by the MB and some other Indian and Syrian Islamist thinkers. 
The reorientation of the Naqshbandiyya and the influence of al-Bannāʾ and Quṭb  	Comment by John Peate:  There is no hamza at the end: It is البنا
The Turkish Naqshbandīs in Egypt reformulated most of their views and strategies about how to reinstate the Sharīʿa and an Islamic state under the influence of the MB and certain other Indian and Syrian Islamist thinkers. We, thus, need to consider the connections that the Muslim BrotherhoodMB made with the diaspora and the influence it had on the exilesit.
 The relationship between the vanguards of the Turkish diaspora and the MB leadership was so close that Mustafa Sabri wanted Ḥasan al-Bannā (1906–49) al-Bannāʾ to publish his book al-Qawl al-Faṣl, which was on the issue of belief in the unknown (al-ghayb) in Islam.[footnoteRef:67] Mustafa Sabri was already known for his articles on the importance of the Islamic Caliphate for the unity of the Islamic umma. Kevserî’s deep knowledge of Islamic jurisprudence, his fame as a Şeyh’ül-İslam deputy, and his strong ties with the Naqshbandī hubs in Turkey, paved his way. As a result, they created a Cairo-based Islamic network which was strongly connected linked with to the MB and its ideologues, like al-Bannā, Ḥasan al-Bannāʾ (1906-49) throughout the 1930s and the ’40s. After al-Bannāʾ this connectionThese links has continued, when Sayyid Quṭb (1906-–66) became the MB’s paragon of the MB in the 1950s. Additionally, aAs a Naqshbandī Shaykhshaykh, Kevserî also delivered provided ijāzas in Cairo and assigned several vekils, most significantly in Syria, where the Naqshbandiyya was popular. Kevserî gave The the Supreme Guide of the MB’s Syrian branch, ʿAbd al-Fattāḥ Abū Ghuddah (d.1917–97), who later led the Syrian armed uprising against the Baathist regime in the 1960s, was given an ijāza and then appointed as him a Naqshbandī vekil by Kevserî.[footnoteRef:68]	Comment by John Peate: Paved his way to what? It feels like this needs stating. To establishing good relations with the MB? [67:   Düzdağ, Hatıralar – II,101.]  [68:  Muhammad Qasim Zaman, The Ulama in Contemporary Islam: Custodians of Change (Princeton, NY: Princeton University Press, 2002), 50–5; Muhammed Avvame, İmam Zahid El-Kevseri ile Alakalı Her Türlü Suali Cevaplayabilirim, interview by İhsan Şenocak, 12 July 2013, https://www.ihsansenocak.com/muhammed-avvame-zahid-el-kevseri/. For Ghudda, see also Raphaël Lefèvre, Ashes of Hama: The Muslim Brotherhood in Syria (New York, NY: Oxford University Press, 2013), 94; Dara Conduit, The Muslim Brotherhood in Syria (Cambridge: Cambridge University Press, 2019).] 

Kurucu reported in his memoirs that al-Bannāʾ al-Bannā personally invited Turkish students to attend the MB’s Tuesday- night meetings and lectures held in the society’s headquarters in the 1940s.[footnoteRef:69] Many Turkish students, including Kurucu, Ali Yakub Cenkçiler, and Mustafa Runyun, son of the self-exiled Naqshbandī shaykh, Kaşıkçı Ali Rıza, regularly attended these meetings.[footnoteRef:70] When introducing these Turkish students into the MB society, al-Bannāʾ al-Bannā reportedly described them as the cadre that could revive Islam in Turkey, saying:  “ [69:  Düzdağ, Hatıralar – II, 253; Cihan Malay, Önderlerimiz (İstanbul: Nebevi Hayat Yayınları, 2017), 709–10; Richard P. Mitchell, The Society of the Muslim Brothers (New York, NY: Oxford University Press, 1993), 188–9.]  [70:  Düzdağ, Hatıralar – II, 249.] 

These gems left their mothers, their fathers, and their homeland. They are studying here; they are studying not to be lamps but to become the sun that enlightens and illuminates [their people].”[footnoteRef:71] [71:   Düzdağ, Hatıralar – II, 253; See also Malay, Önderlerimiz, 709–10.] 

For al-Bannāʾ, the highest duty laid upon a Muslim’s shoulders by God was “to guide humanity to the truth, to lead all of mankind to the good, and to illuminate the whole world with the sun of Islam.” was the highest duty laid upon a Muslim’s shoulders by God.[footnoteRef:72] This “duty”, which was exemplified in the words of senior Turkish diasporic members as well became the core mission among the diasporic students. Thanks to the network which was established by Mustafa Sabri, Kevserî and İhsan Efendi, many of the Turkish students interacted with other leading MB intellectuals, such as Sayyid Quṭb and Muḥammad Quṭb (1919-–2014), along with other renowned Islamic thinkers from India such as Abū l-Ḥasan ʿAlī Nadwī (1914-–99) of the Nadwat al-ʿUlamāʾ and Abū l-Aʿlā al-Mawdūdī (1903-–79) of Jamāʿat-i Islāmī.[footnoteRef:73]  [72:  Hasan al-Banna, “To What Do We Summon Mankind?”, in Six Tracts of Hasan Al-Banna: A Selection from the Majmu’at Rasa’il al-Imam al-Shahid Hasan al-Banna (1906–1949) (International Islamic Federation of Student Organizations, 2006), 87.]  [73:  For connection between Quṭb, Mawdūdī, and Nadwī, see James Toth, Sayyid Qutb: The Life and Legacy of a Radical Islamic Intellectual (Oxford; New York, NY: Oxford University Press, 2013); see also note 12 above.] 

 The MB leadership’'s understanding of Islam and modernity differed ideologically from that of Jamāl al-Dīn Afghānī (d. 1897) and Muḥammad ʿAbduh (d. 1905), who were prominent figures in the reformist Salafism movement, also known as the enlightened Salafism (al-salafiyya al-tanwiriyyatanwīriyya).[footnoteRef:74] Unlike the reformists,[footnoteRef:75] MB thinkers claimed that “Islam is a comprehensive system which deals with all spheres of life. It is a state and homeland or a government and a nation.”.[footnoteRef:76] In this respect, al-Bannāʾ al-Bannā was highly critical of ʿAlī ʿAbd al-Rāziq, the Azharite jurist and disciple of ʿAbduh, who argued in his book, al-Islām wa-uṣūl Uṣūl al-Ḥḥukm (Islam and the foundations Foundations of political Governancepower), written in 1926 following the abolition of the Caliphate, that Islam did not prescribe a specific political system, and emphasized that the Caliphate was not a religious obligation but a worldly choice.[footnoteRef:77] Indeed, al-Bannāʾ al-Bannā asserted that government officers must “perform the obligatory duties of Islam”, and that Islamic rules and teachings must be enforced by them in an Islamic state.[footnoteRef:78] Yet, though he was accordingly critical of political parties, arguing that their formation was an expression of disbelief unbelief (kufr), al-Bannāʾ al-Bannā and other MB members engaged in pragmatic politics, and they contested parliamentary elections in the 1940s.[footnoteRef:79] Later, however, influenced by Nadwī and Mawdūdī, Quṭb returned to al-Bannāʾ’s original Islamic view of sovereignty (ḥākimiyya), claiming that “there is only one true system, and that is Islam; all other systems are jāhiliyyah. […] There is only one law which ought to be followed, and that is the Shari’ah from Allah”.[footnoteRef:80] For him, there could be no man-made rules, legislation, or parliament, since “Allah is the Legislator” on earth[footnoteRef:81] and “the source of authority is Allah Himself and not some nation or party or individual. […]”.[footnoteRef:82] 	Comment by John Peate: al-ḥukm  does not mean “political power” [74:  For “enlightened Salafism”, see Bernard Haykel, “On the Nature of Salafi Thought and Action”, in Global Salafism: Islam’s New Religious Movement, ed. Roel Meijer (New York, NY: Columbia University Press, 2009), 45–46.]  [75:  Henri Lauzière, The Making of Salafism: Islamic Reform in the Twentieth Century (New York, NY: Columbia University Press, 2016), 4–5; Malcolm H. Kerr, Islamic Reform: The Political and Legal Theories of Muhammad ʿAbduh and Rashid Rida (Berkeley and Los Angeles, CA: University of California Press, 1966).]  [76:  Imam Hasan al-Banna, “The Message of the Teachings”, in Milestones: Ma’alim Fi’l-Tareeq, ed. A. B Al-Mehri (Birmingham: Maktabah Booksellers and Publishers, 2006), 244; see also Hasan al-Banna, “Between Yesterday and Today”, in Six Tracts of Hasan Al-Banna’, 51; al-Banna, “To What Do We...”, 91.]  [77:  Souad T. Ali, A Religion, Not a State: Ali Abd al-Raziq’s Islamic Justification of Political Secularism (Salt Lake City, UT: University of Utah Press, 2009).]  [78:  al-Banna, “The Message of the Teachings”, 248.]  [79:  See Andrea Mura, “A Genealogical Inquiry into Early Islamism: The Discourse of Hasan al-Banna”, Journal of Political Ideologies 17:1 (2012): 79.]  [80:  Sayyid Qutb, Milestones: Ma’alim Fi’l-Tareeq (Birmingham: Maktabah Booksellers and Publishers, 2006), 131.]  [81:   Sayyid Qutb, Milestones, 96.]  [82:   Sayyid Qutb, Milestones, 96–7.] 

At this juncture, iIn stark contrast both to the Egyptian intellectuals and to the Azharite ulema’s early attitude to the foundation of the Turkish Republic,[footnoteRef:83] al-Bannāʾ al-Bannā was denouncing what Turkish nationalists had achieved under the leadership of Mustafa Kemal as a revival of “paganism.”.[footnoteRef:84] Quṭb, for his part, later contended in his famous Qurʾanic exegesis Fī Ẓilāl al-Qurʾān (In the Shade of the Qurʾan) that Atatürk, who had abolished the Caliphate, was the instrument of “International international Zionist and Christian forces” that wanted to spread atheism among Muslims and “impart an Islamic colour to jāhiliyya itself.”.[footnoteRef:85] Considering Naqshbandī political discourse in both diaspora and Turkey, one can easily identify that there has been agreement anda concurrence between the MB leadership and the Naqshbandīs regarding Turkish politics.[footnoteRef:86] Quite analogously, Quṭb claimed that Islamic law had been forcefully replaced with a constitutional one (mashrūṭiyya) during the Abdülhamid’s reign of Sultan Abdülhamid via the nationalists’ coup d’état, declaring that it had actually been masterminded by the Jews.[footnoteRef:87] Thus, it seems that the issues of ḥākimiyya, mashrūṭiyya, Kemalism, and conspiracy were subjects for common ideological grounds that facilitated the Turkish diaspora’s positive reception of the MB’s views.     [83:  Israel Gershoni and James P. Jankowski, Egypt, Islam, and the Arabs: The Search for Egyptian Nationhood, 1900–1930 (New York, NY: Oxford University Press, 1986), 46–7.]  [84:  Hasan al-Banna, “Our Mission”, in Six Tracts of Hasan Al-Banna, 69–70.]  [85:  Sayyid Quṭb, In the Shade of the Qurʼān: Fī Zilāl al Qurʼān, trans. Adil Salahi, vol. V, Surah 6 (Leicester: The Islamic Foundation, 2003).]  [86:  For Naqshbandī political discourse in Turkey, see Omer F. Erturk, “Anatomy of political Islam in Republican Turkey: The Milli Görüş Movement as a legacy of Naqshbandism”, Contemporary Islam 16 (2022), 295–320. ]  [87:  Quṭb, In the Shade of the Qurʼān, vol. IV, Surah 5.] 

Another common ground was their shared antagonism for the reformist Salafism represented by Afghānī and ʿAbduh. While some of the Turkish scholars never sympathized with the reformists, others revised their formerly positive views when they were displaced by the Ankara government and witnessed the secularist reforms initiated by Mustafa Kemal. For instance, Saraç noted that Mustafa Sabri once said:
When I was in Turkey, I would appreciated them [ʿAbduh, and Afghānī]. Yet, having moved to here [Egypt], God bestowed His divine knowledge (şerh-i sadr (divine knowledge) upon my heart. Thanks to this divine knowledgeşerh-i sadr, I gained awareness of many sensitive issues.[footnoteRef:88]  [88:  M. Emin Saraç, Emin Saraç Hoca ile Yakın Dönem İlim ve Fikir Atlası Üzerine, interview by İhsan Şenocak, 12 July 2011, https://www.ihsansenocak.com/emin-sarac-hoca-ile/. Additionally, in his writings during his exile, Sabri opposed Abduh on other theological issues such as predestinarianism and rationalism, adopting Ash'arism, a dogmatic Sunni theological school; See Fazlur Rahman, Islam & Modernity: Transformation of an Intellectual Tradition (Chicago, IL and London: University of Chicago Press, 1984), 70.] 

These “sensitive issues” were Mustafa Sabri’s early thoughts on ḥākimiyya, which already had started to change after the foundation establishment of the Ankara government. During his years of exile, Sabri Efendi strongly opposed ʿAbd al-Rāziq’s views, and insisted that the state and religion cannot be separated in Islam.[footnoteRef:89] Likewise, Kevserî often lectured students that Afghānī’s and ʿAbduh’s reformist views were unacceptable in Islam.[footnoteRef:90]  [89:  Sabri expressed those views through a series of articles titled İslam’da İmameti Kübra (State and Government in Islam), which were written between 1927 and 1930; See, Şeyhu’l İslam Mustafa Sabri Efendi, Hilafetin Esasları, 136–43. ]  [90:  Saraç, Emin Saraç Hoca ile Yakın Dönem İlim ve Fikir Atlası Üzerine.] 

	To illustrate how Islamists’ views on the republic and modernity changed over time, it is worth considering the following examples: during the reign of Abdülhamid II, and after the proclamation of Meşrutiyet, the modernist ideas of ʿAbduh and Afghānī were became highly popular among Islamic figures, such as Said Nursi, Shaykh Esʿad Erbili and Mehmed Akif (Ersoy), who were critical of the Sultan’s absolutism (istibdād). They championed Meşrutiyet, which was equated with parliamentary democracy and constitutionalism in the Turkish context, and argued that they were compatible with Islam. For instance, Nursi claimed that ʿAbduh and Afghānī were his ideological predecessors in linking modernity and Islam together, while Mehmed Akif translated ʿAbduh’s works into Turkish to spread his reformist ideas.[footnoteRef:91] However, İhsan Efendi reports that Akif, during his years in Egypt,[footnoteRef:92] İhsan Efendi reports, Akif reviewed his earlier reformist thoughts and began to regret his criticism of Abdülhamid.[footnoteRef:93] It is most likely that Akif later abandoned the Republican republican project of translating the Qurʾan into Turkish for the first time,[footnoteRef:94] which he had initially accepted in 1925, due to his evolving views evolving during his self-exile. Two Islamic scholars, Elmalılı Hamdi[footnoteRef:95] and Ahmet Hamdi Akseki, who were appointed by Mustafa Kemal, offered him the project On on behalf of the Diyanet (Directorate of Religious Affairs), the project was offered to him by two Islamic scholars, Elmalılı Hamdi[footnoteRef:96] and Ahmet Hamdi Akseki, who were appointed by Mustafa Kemal. Furthermore, aAfter his return to Istanbul in 1936, Akif requested İhsan Efendi to burn his translated manuscript of the Qurʾan, stating that he does not want to be remembered as a “reformist.”.[footnoteRef:97]   [91:  Bediüzzaman Said Nursi, Divan-ı Harbi Örfi ve Sünuhat (İstanbul: Yeni Asya Neşriyat, 2000), 23–4; See also Abdülhalim Yener, “Son Dönem Osmanlı Ulemasının Meşrutiyet ve Hürriyete Dair Görüşleri”, Köprü, 2002; Bein, Ottoman Ulema, Turkish Republic.]  [92:  Unlike other Naqshbandis in diaspora, Akif went into self-imposed exile in Egypt seeing the secularist reforms of the republicans after 1925. Though he lived there in Ḥilwān under the auspices of his friend from the Muḥammad ʿAlī dynasty, Prince ʿAbbās Ḥilmī Paşa (1866–1934), he had relations with Naqshbandi diasporic elites in Cairo.]  [93:  Ferda Argon, Selma Argon, and Fatih Bayhan, Dedem Mehmet Âkif: Zorluklarla Geçen Bir Ömrün Saklı Kalmış Hikâyesi, 1. baskı (Cağaloğlu, İstanbul: Timaş Yayınları, 2015), 188–9.]  [94:  On Turkish translations of the Qur’an during this era, cf. Wilson, Translating the Qurʼan.]  [95:  Cf. Benjamin Flöhr, Ein Traditionalistischer Korandeuter im Dienste des Kemalismus: Elmalılı Muhammed Hamdi Yazır (1878–1942) (Berlin: Klaus Schwarz Verlag, 2015).]  [96: ]  [97:  Argon, Argon, and Bayhan, Dedem Mehmet Âkif, 165–6.] 

Regarding the issues of politics and sovereignty, iIt is also important here to note the views on politics and sovereignty of Naqshbandiī figures Kurucu and Cenkçiler, who enrolled in al-Azhar in 1937 and 1936, respectively. , Their views are significant asbecause they demonstrate the ideological consistency that existed between the Turkish diaspora and the MB. For instance, Kurucu said that Islam was a “divine life order” (ilâhi hayat nizamı) which needed toshould dominate every field of life, including politics.[footnoteRef:98] He explained that he idealized saw an Islamic generation that not only lives according to Islamic principles but also imposes those principles on society in general as the ideal.[footnoteRef:99] Likewise, Cenkçiler saw Islam as an alternative political regime. For him, the man-made political regimes in the world had all reached a deadlock,an impasse and  thus the world urgently needed an Islamic system to replace them.[footnoteRef:100]  [98:  Düzdağ, Hatıralar - V, 70.]  [99:  Düzdağ, Hatıralar - V, 63.]  [100:  Altınoluk Dergisi, “Ali Yakup Hocanın Dünyası”, in Son Dönem İslam Alimlerinden: Ali Yakup Cenkçiler (Hatıra Kitabı), ed. Necdet Yılmaz (İstanbul: Bilge, 2013), 296.] 


Significantly, Cenkçiler’s views on ḥākimiyya in the Turkishey context deserve our special focus,attention in that he stripped the veneer of Ottomanism away from the Caliphate to reveal the form of a new Islamic state. Cenkçiler’'s proposed Caliphate is was not the same as the one implemented by the a sultan-caliph. He believed that the existence of the an Islamic state should be enforced by the caliph-ulema in an Islamic regimesystem where the ShariʿaSharīʿa is the only source of legislation, and the role of the ulema must be pre-eminent in such a a rulegime. This represents expresses another ideological transformation ofway in which the Naqshbandī understanding of Islamic rule during the diasporahad changed ideologically during the diasporic era. Cenkçiler explained:	Comment by John Peate: Do you mean “caliph and his ulema”? An equational hyphenation with a singular noun on one side and a plural on the other doesn’t normally work.
[bookmark: _Hlk117459070]The ruler must be a an Islamic scholar [hoca ](an Islamic scholar). Because the hoca begins with “kale ‘llah, kale Resulullahresulullah” (God says, the Prophet says). If we [as Islamic ulema] do not govern these Muslims [as Islamic scholars], if we are not given sovereignty, what will happen then? Muslims have already lost this world, and then they will lose their hereafter. […] Any law and suggestion which is not based on revelation and tradition is null and corrupt.[footnoteRef:101]   [101:  Necdet Yılmaz, ed., Son Dönem İslam Alimlerinden: Ali Yakup Cenkçiler (Hatıra Kitabı) (İstanbul: Bilge, 2013), 336.] 

Apart As well as the MB’s from their ideology, Naqshbandīs and members of the Turkish diaspora also adopted the its institutions of the MB in the form of youth clubs, dormitories, and educational centers, aimed at the mobilization of university students, and began to engage pragmatically in politics in a secularist environment. As a result, they became aware of the factlearned that the Islamic ideology must be supported by social institutions. 
The institutionalization of Islamist ideology and the cadres in Turkey after the 1950s
[bookmark: _Hlk85029701][bookmark: _Hlk138033731]After returning to Turkey, the cadres trained in Cairo found won support from Naqshbandī shaykhs and their communities. , They were immediatelywho readily accommodated and funded by these groupsthem. Soon, they introduced the ideas of other contemporary Islamist thinkers to the shaykhs and the lodges, which helped to spread these ideas throughout within Naqshbandī circles. For instance, having moved to Istanbul in 1960, Cenkçiler became a disciple of both Shaykh Sami Efendi (Ramazanoğlu) of the Kelami lodge Lodge (known as Erenköy community) and Shaykh Mehmed Zahid Kotku of the Gümüşhanevi lodgeLodge, which is was known as the İskenderpaşa community, or and the Hakyol Vakfı today.[footnoteRef:102] Moreover, it is reported that Sami Efendi wanted to assign Cenkçiler as his vekil.[footnoteRef:103] Cenkçiler would play a significant role in spreading al-Bannāʾ’s and Sayyid Quṭb’s views among Naqshbandī circles. For him,He saw Quṭb’s Fī Ẓilāl al-Qurʾān was a unique work representing expressing the true essence of Islam, and as the greatest ever written exegesiswork of (tafsīr) of all time.[footnoteRef:104] Thus, Quṭb’s works became so popular within Naqshbandī communities that Kotku himself suggested that his disciples read them, especially the Fī Ẓilāl al-Qurʾān, over and over.[footnoteRef:105] In another example, Saraç also reported reports that Kotku wanted Cenkçiler to teach and interpret Muḥammad Quṭb’s Shubuhāt Ḥḥawla al-Islām in the Arabic language, and demanded that Cenkçiler punish him by beating him with a stick in front of his disciples if he ever neglected his lectures.[footnoteRef:106]   [102:  Atan, “Ali Yakup Hocaefendi İle…”; M. Es’ad Coşan, “Çok Değerli Alim Ali Yakup Cenkçiler Hocaefendi’yi Kaybettik”, in Son Dönem İslam Alimlerinden, ed. Yılmaz, 15–20.]  [103:  M. Emin Saraç, “Emin Saraç Hocaefendi ile “Ali Yakup Abi”si Üzerine”, in Son Dönem İslam Alimlerinden, 306.]  [104:  Yılmaz, Son Dönem İslam Alimlerinden: Ali Yakup Cenkçiler (Hatıra Kitabı), 334.]  [105:  Mehmed Zahid Kotku, Ehl-i Sünnet Akaidi (Istanbul: Seha Neşriyat, 1992), 272.]  [106:  Saraç, “Emin Saraç Hocaefendi Ile “Ali Yakup Abi”Si Üzerine”, 306; See also Kapusuz, “Aziz Hocam”, 176.] 

[bookmark: _Hlk117459541]Through As a result of this process of transmission of ideas, al-Bannāʾ’s and Sayyid Quṭb’s ideas on ḥākimiyya and their definition of man-made rules and political parties can be seen in the speeches and books of Kotku, and later in those of his successor and son-in-law, Shaykh Es’ad Coşan (d. 2001).[footnoteRef:107] For instance, Kotku and Coşan both argued that Islamic rule, in undern which sovereignty belongs to God, is different from man-made orders (beşeri nizamlar),[footnoteRef:108] and that the existence of political parties destroys the unity (vaḥdat) of the ummah.[footnoteRef:109] Similar to Cenkçiler, Coşan, like  Cenkçiler, asserted that in an Islamic regime, the ruler (ulu ’l-amr) in an Islamic regime (ūlū’l-amr) must be chosen from or at least obey the ulema, or at least must obey the ulema, as they are the true caliphs of the Prophet.[footnoteRef:110]  [107:  See Erturk, “Anatomy of Political Islam in Republican Turkey”.]  [108:  Mehmed Zahid Kotku, Tasavvufi Ahlak, vol. 1 (Istanbul: Seha Neşriyat, 1982), 1; Halil Necatioğlu, “İslam’ı Doğru Anlamak, Eksiksiz ve Devamlı Yaşamak”, İslam, no. 23 (July 1985): 4; Halil Necatioğlu, “İslam’a Gelsinler Diye”, İslam, no. 3 (November 1983): 2.]  [109:  Mehmed Zahid Kotku, Cihad (Ankara: Seha Neşriyat, 1984), 25; Halil Necatioğlu, “Önce Birleşmek, Sonra Da İlahi ve Dini Sorumluluğa Göre Çalışmak”, İslam, no. 141 (May 1995): 4.]  [110:  Halil Necatioğlu, “Din Alimlerinin Tartışılmaz Değeri ve Üstünlüğü”, İslam, no. 77 (January 1990): 4; Halil Necatioğlu, “Alimin Tartışılmaz Üstünlüğü”, İslam, no. 87 (November 1990): 6; Halil Necatioğlu, “Seçim Üzerine Düşünceler”, İslam, no. 98 (October 1991): 3.] 

From the 1950s onwards, tThis ideological recalibration resulted in various translation studies and publishing efforts from the 1950s onwards. Several studies were translated into Turkish, mostly by Naqshbandī and MB-affiliated al-Azhar graduates. For example, Abū l-Ḥasan ʿAlī al-Nadwī personally asked Kurucu to translate his books into Turkish. Nadwī’s famous work Mādhā khasiraʾlKhasira al-ʿālam bi-I'nḥiṭāṭ al-muslimīn Muslimīn (What Has the World Lost by the Decline of the Muslims?), which inspired Quṭb’s re-formulization of the concept of the jāhiliyya, was translated by Kurucu into Turkish in 1953 as Zulmeti Yıkan Nur (The Light that Destroys Darkness). This was one of the earliest examples of several similarsuch translations. The book was published by Hilal Publishing, which was established by Salih Özcan, a close disciple of Said Nursi and a founding member of the Muslim World League (Rābiṭat al-ʿālam al-Iislāmī), founded in Saudi Arabia in 1962. The Hilal and Risale publishing houses were the most significant ones to print translations of the works of al-Bannāʾ, as well as Sayyid and Muḥammad Quṭb, along with other Islamic intellectuals such as Mawdūdī, and Nadwī and others, making them aavailable ccesible for the first time to Turkish readers.[footnoteRef:111] [111:  Ahmed Özer, Bediüzzaman’ın Hariciye Vekili Seyyid Salih Özcan (Üsküdar, İstanbul: Işık Yayınları, 2011).] 

The most impactful of these translations was of Sayyid Quṭb’s magnum opus Fī Ẓilāl al-Qurʾān, the commentary on the Qurʾan which he Sayyid Quṭb wrote during his 1951–65 imprisonment betweenjail term 1951-1965. The translation was carried out by Saraç undertook the translation, together with al-Azhar graduate Hakkı Şengüler (d. 2001), and an Islamit scholar Bekir Karlığa, an Islamist scholar who had grown up in Kurdish Naqshbandiī hubs communitiesbefore pursuing an academic career. It was first published in 16 volumes for the first time between 1968 and -1977. In the first volume, the translators declared that the publishing rights in Turkey were only granted to them by the legal heirs of Sayyid Quṭb after his death, something which shows indicates how close their relationship was.[footnoteRef:112]  [112:  Seyyid Kutub, Fî zılâl-il Kur’an: Kur’an’ın Gölgesinde, trans. M. Emin Saraç, İ. Hakkı Şengüler, and Bekir Karlığa (Istanbul: Hikmet Yayınevi, 2nd ed. 1972), I/5. Karlığa later served as the undersecretary of then-Prime Mminister Recep Tayyip Erdoğan in 2009. ] 

For his part, Cenkçiler translated, along with his student Osman Öztürk (d.2014), Muḥammad Quṭb’s famous book Jāhiliyyat al-Qqarn al-ʿaishrīn (The Jāahiliyya of the Twentieth Century) into Turkish in 1967 and Yirminci Asrın Cahiliyeti in two volumes. – along with his student Osman Öztürk (d.2014); iIn this book, Quṭb argued argues that the whole world, led by Western civilization, was is in a state of ignorance (jāhiliyya), or ignorance.[footnoteRef:113] There are also sSeveral other diasporic members who translated the books of by contemporary Islamist thinkers. For instance, Ali Özek (1932-–2021), a prominent Azharite graduate and Naqshbandī scholar who became a friend of Muḥammad Quṭb in Cairo and later a colleague at Umm al-Qurā University in Saudi Arabia, translated Muḥammad Quṭb’s books Manhaj al-Ttarbiya al-Iislāmiyya (The Method of Islamic Education) into Turkish as İslam Terbiye Metodu ve Ahlak Sistemi, published by Hisar Neşriyat in 1975, and Shubuhāt  Ḥḥawla  al-Islām as İslamiyet’in Etrafındaki Şüpheler, published by Cağaloğlu Neşriyat in 1965, . both Both of which wereworks are fully entirely devoted to demonstrate demonstrating the “immorality” and “corruption” of Western civilization, especially in contrast as opposed to the “perfect” Islamic civilization. These translations activities, and their dissemination by individual members ofamong the diasporic cadre, substantially influenced and shaped the Islamic mindset that emerged and would be taught in Islamic institutions within Turkey.	Comment by John Peate: Do you mean “as”?	Comment by John Peate: Should you provide a translation in rounded brackets?	Comment by John Peate: Should you translate the Turkish titles here too? [113:  Muhammed Kutub, Yirminci Asrın Cahiliyeti, trans. Ali Yakub Cenkciler and Osman Öztürk (İstanbul: Cağaloğlu Yayınları, 1971); Öztürk was a former member of Turkish Council of Higher Education and chief advisor to the prime ministry during the AKP administration in 2014, a teacher of Erdoğan from İmam Hatip School, and a leading figure among the founders of İlim Yayma Foundation in 1973.] 

Beyond this the ideological transformationinfluence, most of the diasporic figures had already become admirersd of the MB’s activism and its organizational and institutional capacity to reach engage with university students and establish youth clubs and dormitories in Cairo. In this respect, Sabri and Kevserî efendis were even overshadowed in this respect by the MB’s leaders, and they were regarded as superior. For instance, Cenkçiler stated: claimed: 

According to me,I believe Ḥasan al-Bannāʾ al-Bannā has been the most influential and the greatest of this age. Yes, Mustafa Sabri Efendi is a scholar, a theoretician. Zâhid Efendi is in a different field… But that man [Ḥasan al-Bannāʾ] has created a great body of youth […]  the youth which writes and speaks perfectly, which has perceived Islam’s spirit.”[footnoteRef:114] 	Comment by John Peate: “According to me” is little odd.	Comment by John Peate: Is this in the original text or an editorial insertion requiring square brackets? [114:  Halit Eren, “Ali Yakup Hocaefendi Ile Geçmişe Bir Yolculuk”, in Son Dönem İslam Alimlerinden: Ali Yakup Cenkçiler (Hatıra Kitabı), ed. Necdet Yılmaz (İstanbul: Bilge, 2013), 262.] 


[bookmark: _Hlk117631381]However, the nationalist regime ushered in by the 1952 Egyptian Free Officers’ Revolution in 1952 , staged by the nationalist Free Officers Movement in the armed forces, led by JamālʿAbd al-Nāṣir – and initially supported by the MB – eventually turned on the MB when the MBit protested later that their its call for an Islamic state and an Islamic constitution had not been implemented. ʿAbd al-Nāṣir put applied pressure on the MB,  and eventually dissolving dissolved it, as ʿAbd al-Nāṣir’s when his supporters and other nationalists began to attacked the MB’s headquarters following the MB’sMB member Maḥmūd ʿabd-al-Laṭīf’s attempt to assassination assassinate attempt of ʿAbd al-Nāṣir onhim on October 26, 1954.[footnoteRef:115] Those diasporic figures who had had a close relationship with both the toppled regime and the MB were among those suppressed by the new regime. For instance, İhsan Efendi’s home was stormed by the secret service officers in 1953 due to his close ties with both groups.[footnoteRef:116] The MB’s members then fled to Saudi Arabia, where they and were welcomed there by King FaisalFayṣal, while some of the Turkish diasporic students who had relations with the MB, such as Emin Saraç, returned to Turkeyhome.[footnoteRef:117] [115:  Yıldırım, Elmalı’dan Almatı’ya, 127. See also, Anne Alexander, “Brothers-in-Arms? The Egyptian Military, the Ikhwan and the Revolutions of 1952 and 2011”, Journal of North African Studies 16:4 (2011), 533–54.]  [116:  See Boyacılar, Bir Ömür Böyle Geçti, 77.]  [117:  Madawi Rasheed, A History of Saudi Arabia (New York, NY: Cambridge University Press, 2nd edition 2010), 112–39; Gilles Kepel, “The Brotherhood in the Salafist Universe”, Current Trends in Islamist Ideology vol. 6 (2008), 23.] 

Kurucu was one of among those who preferred to settle in Saudi Arabia. Some oOthers, such as Özek and Boyacılar, were employed by Saudi universities after the 1960s, worked working together with some of the MB figures. Kurucu believed that still more and more people needed to be educated in diaspora (hijra) places such as Cairo, Mecca, and Medina in the diaspora, to be ready themselves to take overwrest control of the Turkish state from the disbelievers. He claimed that this was a prophetic model as Prophet Muḥammad had left Mecca in the face of persecution, after he had and, thereafter, having “laid the groundwork, he educated people,  [and] prepared a cadre” in Medina for thirteen 13 years Kurucu believed that. the Islamic army only became able to win the Battle of Badr against the polytheists Only from after it had dwelled in the diaspora, Kurucu believed, was the Islamic army able to win the Battle of Badr against the polytheists.[footnoteRef:118] The foremost attribute of this cadre, Kurucu explainedexplains, was its total submission to its leader: “Such a cadre that is not hesitant, a ready soldier for any task [and] for everything” was his ideal.[footnoteRef:119] Kurucu insisted: “We see, with our hearts burning and bleeding, that preparing students for top government offices is more important and challenging than anything else.”.[footnoteRef:120] 	Comment by John Peate: Do you need a direct quotation here? Does it add anything more than a paraphrase of what he says, which would avoid the grammatical inconsistencies between the quote and its sentence context? If you wish to retain a direct quotation, citation details are needed. [118:  Düzdağ, Hatıralar – I, 280–81; See also Düzdağ, Hatıralar –- V, 83.]  [119:  Düzdağ, Hatıralar –- I, 280.]  [120:  Düzdağ, Hatıralar – V, 70.] 

At this stage, aAccording to senior diasporic leaders as well as Naqshbandīs, living in republican Turkey was no different to living in any other non-Muslim European country at this time.[footnoteRef:121] However, the number of Turkish students who completed their education and returned from the diaspora was increasing. Kurucu stated states that motivating these individuals, who had been educated within their own diaspora circles, was becoming impossible in Turkey, particularly in major cities such as Istanbul and Ankara, due to the secularized and westernized nature of social life there.[footnoteRef:122] As a resultThis meant, they had to be monitored and their time employed one way or another. Founded by Naqshbandīs, the İlim Yayma Cemiyeti (Society for the Dissemination of Knowledge, 1951) and, later, the İlim Yayma Vakfı (Foundation for the Dissemination of Knowledge, 1973) , soon became a safe haven, s for Naqshbandīs and other repatriated diaspora members and Naqshbandīs. Their establishment being permitted meant that Islamists had gained legitimate, officially-recognized status for the first time within under the republican regime, after years of repression and defamation.  [121:  M. Ertuğrul Düzdağ, Üstad Ali Ulvi Kurucu: Hatıralar – 4, (Istanbul: Gonca Yayınevi, 6th ed. 2018), 40.]  [122:   Düzdağ, Üstad Ali Ulvi Kurucu: Hatıralar – 4, 40.] 

Functioning as a Naqshbandī consortium, İlim Yayma’s founders and leaders were predominantly Naqshbandī disciples from the Kelami (Erenköy), Gümüşhanevi (İskenderpaşa) and İsmet Efendi (İsmailağa) convents: Shaykh Ali Haydar’s son-in-law, Mazhar Sündüs,[footnoteRef:123] Gürcüzade Celaleddin Ökten,[footnoteRef:124] Hulusi and the Muammer Topbaş, Korkut Özal, Mahir İz, İsmail Niyazi Kurtulmuş and Sabahattin Zaim, to name a fewamong others.[footnoteRef:125] Following the MB’s methodology, İlim Yayma’s primary objective was to train more Islamic cadres. Soon, hundreds of youth clubs, dormitories, educational centers, and summer and scout camps were had been established across Turkey to introduce new students to Islamist ideology. Additionally, mMany of these institutions also functioned as traditional madrasas and tekkes, where once-banned Islamic teachings were imparted and ijāzas were granted by renowned diasporic scholars such as Cenkçiler, Saraç, and Büyükçınar. Ali Erbaş, the President of Religious Affairs in the Diyanet (since 2017), has likened these institutions to madrasas and revealed that he had received an ijāza from Emin Saraç after being educated for many years within İlim Yayma institutions.[footnoteRef:126]  [123:  Shaykh Ali Haydar of the İsmet Efendi Lodge, known as İsmailaga community today, was imprisoned together with İskilipli Atıf in 1926 for his resistance against Kemalist reforms. See Tahir’ul Mevlevi, Matbuat Alemindeki Hayatım ve İstiklal Mahkemeleri (Istanbul: Nehir, 1990).]  [124:  Celaleddin Ökten, popularly known as “Celal Hoca” among the Islamists circles, was the founder and the principal of the İmam Hatip School in Istanbul. Saraç says that Celal Hoca was in connection with MB leader Said Ramazan and employed al-Azhar graduates in İmam Hatip and other Islamic institutions in the 1950s. See Abdullah Yıldız, “Emin Saraç Hocaefendi İle Fatih Camii Geleneği Üzerine (Interview)”, Umran, December 2007, 19; Mustafa Özdamar, Celâl Hoca (İstanbul: Kırk Kandil, 2014); Ali Ulvi Kurucu, “Medine Hatıraları”, in Celal Hoca Hayatı ve Şahsiyeti (İstanbul: Yağmur Yayınları, 2012), 91–102.]  [125:  Mustafa L. Bilge and Hamza Akbulut, “İlim Yayma Cemiyeti”, in TDV İslâm Ansiklopedisi (TDV İslâm Araştırmaları Merkezi, 2016), https://islamansiklopedisi.org.tr/ilim-yayma-cemiyeti.]  [126:  T.C. Cumhurbaşkanlığı, “Cumhurbaşkanı Erdoğan, İslam Âlimi Muhammet Emin Saraç’ın Cenaze Törenine Katıldı”, 21 February 2021, https://www.tccb.gov.tr/haberler/410/124984/cumhurbaskani-erdogan-islam-limi-muhammet-emin-sarac-in-cenaze-torenine-katildi.] 

[bookmark: _Hlk117631686]It is known that al-Bannāʾ Al-Bannā was involved in the dhikr circles of the Ḥasafiyya Ṣūfī order in his early years, and this “played an important part in developing the idea of the Society of the Muslim Brothers.”.[footnoteRef:127] Although he retained his respect for “true Ṣūfīsm” and transformed transferred some of its core elements concepts, such as that of the murshid (a guide), waẓīfa or wird (regular invocation or duty), ṣuḥba (companionship) and khidma (service) into the workings of  his new activist movement within the frame of activism,[footnoteRef:128] he did not continue maintain his links with Sufism after founding the MB; . he He emphasized “learning, education, and jihad” rather than spirituality and asceticism.[footnoteRef:129] As reported by Saraç,  reports that al-Bannāʾ al-Bannā certainly drew his ideas from both Salafism and Ṣūfīsm,[footnoteRef:130] and this is best summarized exemplified in the MB’s motto, which he formulated himself: “God is our aim, the Prophet is our leader, the Qurʾan is our constitution, jihad is our path, death in the path of God is our highest hope.”.[footnoteRef:131] Likewise, İlim Yayma served as the initial model that allowed diasporic Islamic scholars, who combined Ṣūfīsm with Salafism, to actively engage in Islamic activism, education, and politics outside the traditional structure of the Naqshbandī convents, which always adhere to a with their strict hierarchical systems of mastership. However, different fromas is not the case with the MB, these individuals and institutions have acted as disciples and hubs of the Naqshbandī order, and have remained under the authority and control of the Naqshbandī tradition in Turkey. [127:  Mitchell, The Society of the Muslim Brothers, 2.]  [128:  Sebastian Elsässer, “Sufism and the Muslim Brotherhood: Ḥasan al-Bannā’s Wird and the Transformation of Sufi Traditions in Modern Islamic Activism”, Oriente Moderno 99 (2019): 280–305.]  [129:  Mitchell, Society of the Muslim Brothers, 214–6.]  [130:  Karaduman, “Sözlü Hadis...”, 137.]  [131:  Gudrun Krämer, Hasan Al-Banna (Oxford: Oneworld Publications, 2010), 66.] 

[bookmark: _Hlk117632320]The views and activities of Sabahattin Zaim (1926–2007), a leading Naqshbandī scholar, professor of economics, and disciple of Shaykh Kotku, eTo exemplify the vital importance of the Islamic cadre to İlim Yayma, I will briefly quote the views of Sabahattin Zaim (1926-2007), a leading Naqshbandī scholar, a professor of economics and a disciple of Shaykh Kotku. Zaim reportedly created a nursery (fidanlık) in both his university department and the İlim Yayma by employing and teaching numerous students who later became Islamist bureaucrats and politicians in Turkey, including leading cadres of the current Justice and Development Party (Adalet ve Kalkınma Partisi, AKP) such aslike Recep T. Erdoğan, Abdullah Gül, Beşir Atalay, (Interior Minister) and Kemal Unakıtan (Minister of Finance).[footnoteRef:132] Zaim is said to have described democracy as a “system of cadres,”, underscoring that Muslims must prioritize the preparation of such cadres must be prioritized by the Muslims.[footnoteRef:133] This is because in such regimes, he claimed, the state is run by “five or ten people”, under such regimes, while the whole society as a whole is driven by “five or six thousand people.”.[footnoteRef:134] 	Comment by John Peate: You can’t make this a direct quotation if you are saying it is only said that this was his view. [132:  AA, “Eğitime Adanan Bir Ömürdü: Sabahattin Zaim...”, 10 December 2007, https://www.aa.com.tr/tr/arsiv/-egitime-adanan-bir-omurdu-sabahattin-zaim/428279.]  [133:   AA, “Eğitime Adanan Bir Ömürdü: Sabahattin Zaim...”.]  [134:  Yeni Şafak, “Tevazu Timsali Ggüzel Insan... Hep Var Olacaksın” (Yeni Şafak, 10 December 2007), https://www.yenisafak.com/gundem/tevazu-timsali-guzel-insan-hep-var-olacaksin-86708; Yaşar Süngü, “Zaim hocanın fidanları”, Yeni Şafak, 24 December 2008, https://www.yenisafak.com/yazarlar/yasar-sungu/zaim-hocanin-fidanlari-14475.] 

Both President Erdoğan and Deputy AKP Minister Deputy Chairman Numan Kurtulmuş, the son of İlim Yayma’'s founder, Niyazi Kurtulmuş, made important highly significant remarks about the organization during its 65th sixty-fifth anniversary year in 2016. , These remarks shedding light on İlim Yayma’'s role in the resurgence of Islamism and how Islamists have viewed it has been viewed as a revival project by Islamists. In Erdoğan’s words, “the history of İlim Yayma Cemiyeti is the story of this sacred nation’s real children.”. He underscored the belief that Muslims in Turkey, “who were [once] treated as pariahs in their own homeland”, are were now able “to freely and dignifiedly express themselves and say “‘we are here!” !’ thanks to İlim Yayma.”.[footnoteRef:135] Kurtulmuş, for his part, stated: “This society [İlim Yayma] society is one of the most significant chapters and stages in the revival narration of a nation that was once targeted for annihilation with attempts to sever and dismantle its spiritual foundations.”.[footnoteRef:136] 	Comment by John Peate: This translation seems a little awkward and calling a society a chapter or a stage in this sense seems incongruent imagery. Is there a way to reframe the translation legitimately that makes it more idiomatic English? [135:  R. Tayyip Erdoğan, “İlim Yayma Cemiyeti’nin 65. Kuruluş Yıl Dönümü Programında Yaptıkları Konuşma”, T.C. Cumhurbaşkanlığı, 30 April 2016, https://www.tccb.gov.tr/konusmalar/353/43827/ilim-yayma-cemiyetinin-65-kurulus-yil-donumu-programinda-yaptiklari-konusma; İlim Yayma Cemiyeti Bülteni, “65 Yıl Önce Yokluk İçinde Toprağa Dikilen Fidan, Bugün Koca Bir Çınara Dönüştü”, Fall 2016, 4.]  [136:  İlim Yayma Cemiyeti Bülteni, “65 Yıl Önce...”, 12.] 

After 1950, some of thecertain former diasporic figures began to engage in politics in rightist-wing political parties. Mustafa Runyun, who joined the Democratic Party in 1957, and Osman Saraç, who joined in the Justice Party in 1965, were elected as deputies. Both were children of Naqshbandī shaykhs who had been imprisoned under the one-party system and then forced to leave the country. The Islamization process that had begun with İlim Yayma and the translations of Islamic texts in the 1950s, had entered another phase by the 1970s. Naqshbandīs founded Milli Görüş (the MG) and then its first Islamic party, Milli Nizam Partisi (National Order Party) in 1970, though they were essentially opposed to democratic regimes and political parties as such. Eventually, Shaykh Kotku summoned his disciple, Necmettin Erbakan, to İstanbul, and, together with Shaykh Sami Ramazanoğlu, they assigndesignated him as the political leader of the Muslims in Turkey.[footnoteRef:137] This pragmatic move further revealed the impact of the Muslim BrotherhoodMB on Turkish Islamism, as al- Bannāʾ had also taken part in elections in the 1940s despite being against political parties and the electoral process. In Turkey, many of thhithertoe diasporic figures established friendly relations with the Milli Görüş movementMG, and recognized deemed Erbakan as their murshid, a title also used by al-Bannāʾ.[footnoteRef:138] As a result, after having institutionalizing institutionalized itself within the public spehere, the political wing of the Naqshbandiyya could thus emerged under the republican regime. 	Comment by John Peate: It was mentioned on p.8.	Comment by John Peate: Do you need to explain why this was “pragmatic,” since it does not seem self-evident from the context. [137:  Ekrem Şama, Allah Dostu Erbakan (Gonca Yayınevi, 2015), 159.]  [138:  Ana Belén Soage and Jorge Fuentelsaz Franganillo, “The Muslim Brothers in Egypt”, in The Muslim Brotherhood: The Organization and Policies of a Global Islamist Movement, ed. Barry M. Rubin (New York, NY: Palgrave Macmillan, 2010), 39; Aydın Başar, “Emin Saraç Hocaefendi Erbakan’ı anlattı”, Dünyabizim: Kültür, Sanat Ve Edebiyat, 7 March 2012, https://www.dunyabizim.com/etkinlik/emin-sarac-hocaefendi-erbakani-anlatti-h8999.html.] 

In 1974, the elections led the CHP to form a coalition government with the MG’s Milli Selamet Partisi (National Salvation Party (Milli Selamet Partisi) of Milli Görüş, which wouldthat lasted for 10 ten months. The Islamists, saw this not as a process of reconciliation or cooperation but as a significant step towards the political recognition of Muslims by the republican establishment, after years of persecution. For example, Cenkçiler congratulated Erbakan and compared the CHP-MG coalition to the Hudaybiyya Treaty, in in which the Meccan polytheists officially recognized the Prophet Muḥhammad and the Muslims were officially recognized for the first time by the Meccan polytheists.[footnoteRef:139] 	Comment by John Peate: Encyclopaedia of Islam THREE style spells out numbers one to twelve.	Comment by John Peate: Don’t you mean “Islamists” more precisely? [139:  Şakir Tarım, “Bir İlim Aşığı: Ali Yakup Cenkçiler”, Milli Gazete, 24 May 2016, https://www.milligazete.com.tr/makale/847660/sakir-tarim/bir-ilim-asigi-ali-yakup-cenkciler; see also Ersan Bilgin, “Erbakan Hocamız ve Mücadelesi”, Burhan 8:89 (February 2013): 48–53.] 

The coalition brought won other political achievements gains for the Naqshbandīs. For instance, Erbakan pushed the coalition government into the recognitionzing of diplomas obtained from al-Azhar and the Saudi Islamic University of Medina, which had previously not been recognized by the Ministry of National Educational and or Turkish Council of Higher Education.[footnoteRef:140] Additionally, tThe MG was also able to secure the opening of new İmam Hatip schools and the recruitment of more civil servants to Diyanet,,[footnoteRef:141] so meaning that many Naqshbandī-affiliated hitherto diasporic figures became teachers and officials at in state institutions such as İstanbul Yüksek İslam Enstitüsü (the modernnow the Marmara University Faculty of Theology), the İmam Hatip schools, and theology faculties. [footnoteRef:142] The Haseki Training Center, founded by Diyanet in the Fatih district in 1976, also played a significant role in these developments. [footnoteRef:143]	Comment by John Peate: Re the footnote: I am not clear what “Erbakan put forth as a condition to broaden these rights to take place within the Government of First Nationalist Front in 1975“ means. [140:  See Büyükçınar, Ahmet Muhtar Büyükçınar, 832; See also Milli Gazete, “Denklik hocamızın öncelikli şartıydı”, Milli Gazete, 19 May 2012, https://www.milligazete.com.tr/haber/1093270/denklik-hocamizin-oncelikli-sartiydi; Erbakan put forth as a condition to broaden these rights to take place within the Government of First Nationalist Front in 1975. See Ali Yaşar Sarıbay, “Milli Nizam Partisi’nin Kuruluşu ve Programının İçeriği”, in Modern Türkiye’de Siyasi Düşünce: İslamcılık (Istanbul: İletişim, 2nd ed. 2005), VI/587.]  [141:  Serkan Yorgancılar, Millî Görüş: 1969–1980 (İstanbul: Pınar Yayınları, 2012).]  [142:  Ali Özek was made principal in 1978. ]  [143:  Ali Özek states that the Kestanepazarı Association in İzmir, where he stayed for a while before he went to Egypt, was the first Islamic organization founded in the republican era, and it inspired later Haseki. See Yıldırım, Elmalı’dan Almatı’ya, 51–2.] 

At Haseki, tTens of thousands of religious officials who were newly recruited by Diyanet were officially educated in classical Islamic knowledge at Haseki, something which had been banned since 1925.[footnoteRef:144] These institutions shaped the religious, intellectual, and political backbone framework of today’s contemporary Turkish Islamism, including the head of Diyanet, Ali Erbaş.[footnoteRef:145] After İlim Yayma, Haseki quickly became another important Islamic hub and education centere for many of the returning Islamic figures such as Saraç, Cenkçiler, and Ahmet Muhtar Büyükçınar.[footnoteRef:146] 	Comment by John Peate: Already mentioned on p.9 [144:  Ali Erbaş, Head of Diyanet, defines Haseki as a “project of ulama education”: See Ali Erbaş, “Geçmişten Günümüze Diyanet İhtisas Eğitimi”, Diyanet Aylık Dergi, September 2014.]  [145:  See T.C. Cumhurbaşkanlığı, “Cumhurbaşkanı Erdoğan, İslam Âlimi Muhammet Emin Saraç’ın Cenaze Törenine Katıldı”.]  [146:  Saraç, “Emin Saraç Hocaefendi Ile “Ali Yakup Abi”si Üzerine”, 303; His biographer, Öztürk, states that they left Haseki when they were warned by the administration because of some of their Islamic thoughts. Öztürk, “Hocam Ali Yakup Efendi”, 30.] 

[bookmark: _Hlk117635170][bookmark: _Hlk138077718][bookmark: _Hlk138078741][bookmark: _Hlk138078725][bookmark: _Hlk138078749]Apart from their ideological and institutional achievements, what can we say about the role and place of Turkish Naqshbandīs in the development of transnational Islamic network as of the 1950s? Additionally, cCan the Naqshbandiyya’s swift recovery and success be explained solely by domestic politics, such as the transition to a multi-party system? Following the ban on the MB in Egypt, the center of the transnational Islamic network shifted from al-Azhar to Saudi universities, and this move became permanent when the Rābiṭat al-ʿālam al-islāmī Islāmī was founded, where in which prominent Turkish diasporic scholars frequently participated. The Naqshbandī shaykhs, together with other leading figures of the İlim Yayma and MG, such as Erbakan and Celal Hoca, frequently attended meetings under the guise of pilgrimage (ḥajj or ʿumra) organized by these transnational Islamic establishments in Saudi Arabia; . and Kurucu’s house in Medina was one of the significant spots meeting places in theseduring such pilgrimages.[footnoteRef:147] During the Cold War era, the MB, and many Sunni groups worldwide aligned themselves with the West in opposition to Soviet expansionism in the Muslim-majority countries. As Islamism underwent a new transformation towards securitization and militarization during this period, Turkey emerged as a prominent frequent destination for key MB figures, who engaged in personal interactions interacted personally with Turkish Naqshbandī elite members and politicians. In his writings, Osama Usama bin LadenLādin, who was a member of the Muslim Brotherhood an MB member and a student of Muḥammad Quṭb at that time, revealed in his writings that he had traveled to Turkey in 1976 to meet with Necmettin Erbakan, who was then the deputy deputy Prime prime Ministerminister. Bin Laden Lādin saw Erbakan as a source of inspiration and cited him as the reason for his trip. The purpose of the meeting was to discuss the “idea of jihad” in the region, although the exact link relationship between Erbakan and bin Laden's Lādin’s ideas of jihad remains unclear.[footnoteRef:148] The dDiasporic Naqshbandī figures have always played an intrinsic role in facilitating these such interactions. For example, Özek states that a permanent residence was secured for Muḥammad Quṭb in İstanbul, and several conferences and meetings were organized in various provinces in Turkey until Quṭb died in 2014.[footnoteRef:149] During this period, Muḥammad Quṭb sought to reconcile his brother’s previous stance on Ṣūfīsm, just as he blended the MB ideology with Wahhabism in Saudi Arabia.[footnoteRef:150] He aimed to bridge the gap by communicating and visiting the Istanbul-based Naqshbandī elites, fostering a connection between them. In one of his visits, for instance, Muḥammad Quṭb reportedly told Shaykh Mahmut Ustaosmanoğlu (1929-2022), the leader of the Naqshbandī Ismailağa community:	Comment by John Peate: To reconcile it with what? [147:  See M. Ertuğrul Düzdağ, Üstad Ali Ulvi Kurucu: Hatıralar - 3 (Istanbul: Gonca Yayınevi, 16th ed. 2018), 345, 352; Kurucu, “Medine Hatıraları”.]  [148:  Hassan Hassan, “Bin Laden Journal Reveals He Was Shaped by the Muslim Brotherhood”, The National, 2 November 2017, https://www.thenational.ae/world/the-americas/bin-laden-journal-reveals-he-was-shaped-by-the-muslim-brotherhood-1.672646; For “jihad” in Erbakan’s discourse, see Erturk, “Anatomy of Political Islam in Republican Turkey”.]  [149:  Yıldırım, Elmalı’dan Almatı’ya, 234.]  [150:  See Stéphane Lacroix, Awakening Islam: The Politics of Religious Dissent in Contemporary Saudi Arabia, trans. George Holoch (Cambridge, MA: Harvard University Press, 2011), 55.] 

[bookmark: _Hlk138079274]If my brother had known you instead of the [Egyptian] shaykhs, who cooperated with the [ʿAbd al-Nāṣir] regime, he would have most likely walked together with you, and his attitude toward the Ṣūfī movement would have been far different. The Ṣūfīs my brother rejected were those who chose to adore the worship of ṭāghūt [idolatry] instead of God.[footnoteRef:151] [151:  İhsan Şenocak, Kudema Meclisi (İstanbul: Hüküm Kitap, 4th ed. 2017), 225.] 

The other prominent MB figures who frequently visited Naqshbandī hubs and MG centers in Turkey were Ḥasan al-Bannāʾ’s son-in-law, Saʿīd Ramaḍān, his son, Sayf al-Islām al-Bannāʾ, and the MB leader Muḥammad Mahdī ʿĀkif.[footnoteRef:152] Sayf al-Islām (d. 2016) was an MB leader and a secretary-general of the Bar Association.[footnoteRef:153] He grew so close with to members of the Turkish Islamist circles that he married a woman from the Naqshbandī İsmailağa community in 1982, a match arranged by Cenkçiler, Saraç, and Erbakan.[footnoteRef:154] 	Comment by John Peate: Have you made it clear in content and argument structure to the reader how the material in this section seeks to answer the two questions you began it with? [152:  Milli Gazete, “Erbakan Hoca'nın Dava Arkadaşıydı!”, 23 September 2018, https://www.milligazete.com.tr/haber/1692414/erbakan-hocanin-dava-arkadasiydi-muhammed-mehdi-akif-rahmetle-aniliyor; Behlul Ozkan, “Cold War Era Relations between West Germany and Turkish Political Islam: From an Anti-Communist Alliance to a Domestic Security Issue”, Southeast European and Black Sea Studies 19:1 (2019), 9.]  [153:  Düzdağ, Hatıralar – I, 311.]  [154:  Ibid., 311–2.] 

[bookmark: _Hlk138079873]All these events suggest that, unlike the situation during the one-party republican period, in the 1950s transnational Islamic movements and their leaders in the 1950s encountered almost no serious hindrance when to they their infiltrated infiltrating Turkey and interacted interacting with the Naqshbandīs. Paradoxically, tThe Kemalist bureaucracy and intelligence forces turned a blind eye to this process due to Turkey’s alignment with the West, particularly the USA and West Germany, in their efforts to counter the growing “communist threat” and Soviet influence across the Middle East.[footnoteRef:155] For instance, Aktay suggests that Turkish intelligence even encouraged the circulation of translations of Sayyid Quṭb’'s books as a means of countering the “communist threat”  among the Turkish youth.[footnoteRef:156] As a result, during the post-diaspora period, there continued to be exchange and communication between Turkish and other transnational Islamic networks, with the tacit approval of the republican elites,  from the post-diaspora period up until the 1990s.	Comment by John Peate: The sentence did not appear to explicitly demonstrate a paradox as such, rather a contrast.	Comment by John Peate: Amendment suggested ince this is rather more than turning the blind eye you mentioned in the previous sentence. [155:  See Ozkan, “Cold War Era Relations between West Germany and Turkish Political Islam”, 3–4.]  [156:  See Yasin Aktay, “50 Yıl İçinde Seyyid Kutub’un Eseri ve Tesiri”, in Şehadetinin 50. Yılında Seyyid Kutub, ed. Ahmet Ağırakça et al. (Mardin: Mardin Artuklu Üniversitesi Yayınları, 2017), 246–7.] 

Conclusion
In this study, I have examined the memoirs and lives of Azharite graduate Naqshbandī figures such as Ali Ulvi Kurucu, Ali Yakub Cenkçiler, and Mehmed Emin Saraç, who were taught in Cairo by the Naqshbandī-affiliated Turkish exiled ulema Mustafa Sabri, Zâhid Kevserî, and İhsan Efendi. The sources reveal that in fact there existed a Turkish Islamic diaspora existed in Islamic countries outside Turkey between the 1920s and the 1950s, specifically in Egypt and other Muslim-majority countries that was, made up of Naqshbandīs, who resisted and protested against the republicanists’ abolishment of the ShariʿaSharīʿa and the Caliphate, . and The sources also reveal that this diaspora played a significant role in disseminating radical Islamist thinking and promoting activism in Turkey. In Cairo, the Turkish diaspora indoctrinated newly arriving students arriving, sent from by Istanbul’s-based Naqshbandī lodges , in its circles, and raised them to become a core cadre that would Islamize Turkey, take back the state from the disbelievers unbelievers, and restore the ShariʿaSharīʿa. Throughout this process, most Most Islamists engaged with the Muslim BrotherhoodMB throughout this process, influenced by its leading thinkers, al-Bannāʾ al-Bannā and Sayyid Quṭb, as well as other Syrian and Pakistani scholars, so as to become Turkish members of a wider transnational Islamic society.
Under the supervision of the Istanbul-based ’s Naqshbandī shaykhs, the diaspora had a tremendous impact on Turkey, by taking advantage of internal and external political developments between the 1950s and 1980s. Naqshbandī lodges, along with the core cadre raised trained in the diaspora, realizimplemented an both ideological and institutional Islamic transformation both ideologically and institutionally. They translated texts, taught in newly- founded institutions, and raised trained further cadres to shape religionreligious practices and beliefs, education, politics, and the state bureaucracy.  They systematically encouraged the cultivationed of radical Islamic thought in Turkey and the infiltration of its ideas into Turkish society. The diasporic core cadre also played a vital role in conveying and mediating between the Naqshbandīs lodges and other transnational Islamic networks, increasing their capacity for interaction, and bringing them together across Egypt, Turkey, Saudi Arabia, and elsewhere in Muslim-majority countries. 
Although Naqshbandī lodges allowed their disciples to develop their ideas according to the MB model, by establishing social and political organizations semi-independently and outside their ṭarīqa formations, these organizations never departed from their own system of tutelage. In this respect, the Islamic revivalist movement in Turkey can be said to have been a Naqshbandī initiative, and always needed relied on the support of Naqshbandī communities to keepfor its legitimacy among the pious mainstream pious population who positioned themselves against secularism and the republican ideology.  
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