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PREFACE

Recently | was asked by a Belgian friend a somevgaaictimonious
guestion about how shameful it must sometimestfedle an American:
“First Reagan and now the Bush dynasty; given wbat country does to
the world, it must be very hard to be proud to beAanerican. Surely
there is nothing that you are proud of as an Amaericight?” Resisting the
temptation to say anything about the horrors of Bedgian Congo, |
replied, “Well, actually there are things that | anoud of as an American,
and none more so than the fact that my countryoimento the most
diverse Muslim population in the world.” He didrjuite know what to
say. It is indeed the case that there are Muslimmare national and
ethnic backgrounds living in the United States thrmany other nation on
earth. Together they are a small minority in the, WS be sure, but
numbering now several million, Muslims are an imgiagly visible and
important part of what America is and what Amenmcaans.

What America means has, of course, always beeragdiy debated
guestion, and the earliest attempts to answer iie weafted right here, in
Philadelphia. For one of the most notable and iis ttase relevant
examples, William Penn, a Quaker who had suffeefigious persecution
in his English homeland, founded the colony of Bghrania and its
capital city of Philadelphia as a "holy experimént,place where (white)
peoples of diverse (Christian) denominations (Catkanitially excluded)
would be free to practice their faiths and haveirtmights to do so
protected by law. Though promoted by a man who &lfrevned slaves,
and bankrolled by an economy fueled by the laba@rslaved Africans on
Caribbean plantations, Penn's Philadelphia was stedbed for the
extraordinary religious diversity that we Americasedebrate and cherish
today. It's unimaginable that the Quaker would htvem foreseen that one
of the fruits of his vision would be the extraoralip Islamic diversity of
today's American religious mosaic. Yet, here we doglay, in
Philadelphia, an important center of Islam in Noftimerica, discussing
the vision of another religious leader who also hadieave his own
homeland and settle in Pennsylvania to practicefdith in peace, the
influential Turkish Sufi Fethullah Gulen.

It is thus fitting that the impressive scholarsresgnted in this volume
gathered in November 2010 in Philadelphia to exptbe implications of
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Gulen's teachings for "making peace in the world aith the world." It is
also fitting that the gathering took place at Tesnplniversity, where,
especially in its Department of Religion, the stadyslam has enjoyed as
long and productive a history as any other ingtitubf higher learning in
North America. Since the late 1960s, students frerar and far have
come here to study Islam, some of them going dretoounted among the
leading authorities on the religion in the worldiag. Over the last five
years, in my own classes that cover other topithave had Muslim
students from Afghanistan, Albania, Bangladesh,nggsGhana, Egypt,
Ethiopia, Indonesia, Iran, Morocco, Nigeria, PakistPalestine, Turkey,
Senegal, South Korea, Ukraine, and the United Stétad surely | am
missing some). Thus when it was proposed that feoemce on one of the
most influential Islamic thinkers in the world belth here, my reaction
was, "Where else?"

Temple's founder, Baptist minister Russell Conwellyisioned this
university as a place where intellectual diamoruldabe mined from the
under-privileged neighborhoods surrounding its NorPhiladelphia
campus. Arriving in Philadelphia exactly 200 yeafter Penn and
establishing the university two years later, justRenn probably did not
foresee Muslims as part of his holy experiment, @&hprobably did not
imagine that some of the diamonds passing throwghple's halls would
be Muslims, some of them from North Philly, to hees but many others
from every corner of the globe. Some of them reeithtlah Gilen in our
classes, just as they read William Penn, Russailn@tl, Malcolm X, and
Sonia Sanchez. One hopes that in placing theiotessén conversation
with everything else that students learn at Tengid in Philadelphia,
they leave here empowered, Inshallah, to contritueacemaking and to
the realization of the university's mission "to atee new knowledge that
improves the human condition and uplifts the hurspinit.” That, at any
rate, is a central purpose of the book that youeading today.

—Terry Rey
Philadelphia, Palm Sunday 2011



INTRODUCTION

HEONKIM

Peace has become a key word today. The ongoingneaihd environmental
problems alert us to our sustainability in thiskbglbzed world. We have
observed the twentieth century as a century of waéaich opened this
millennium with the traumatic 9/11 and continuedrfaee in many parts
of the world. We have also experiencdte planetary environmental
changes and ecological crisis from global warmethe recenbil spill in
Gulf of Mexico and the nuclear crisis in Japan. &rming light of ‘the end
of nature and humanity’ frames our global and laalerience and leads
us to seek peace today more than any time in kistor

This volume cuts througlthese twoproblems, and correspondingly
addresses two dimensions of peace - making peawecdre differing
human communities and making peace between humamitynature. The
phrase ‘eco-justice’ in this volume signifies tldisal reality, and thereby
we hope to offer a unique view that justice in Warld must go hand in
hand with ecological justice if peace is to be made

With its dual foci of peace, this volume participain and adds to two
connected academic fields. Social scientists aficel have focused great
attention on the dynamics at play in the interacthetween religion,
human communities and nature, thereby forming & fi&f religious
ecology. Since this volume explores such dynamitspromises to
cast light on religious ecology as well as to pdevinatural scientific
works with considerable theoretical, philosophigatl ethical implications.
In effect, this volume amounts to the first mullidplinary, multifocal
discussion of the latest addition to Islamic ecglog field that has been
little examined despite the significant number aisims who comprise a
fifth of the world’s population and compared to legpical studies in other
religious traditions like Christianity, Buddhism,aBism and Jainism.
Along with religious ecology, this volume correspanto studies in the

! For this idea, | am indebted to John Raines’ keterspeech to the conference
held at Temple University in November, 2010, witk title “Making Peace in and
with the World: The Role of the Giilen Movementtie fTask of Eco-Justice.”
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interdisciplinary field of ‘war and peace.” Siniteleals centrally with the
guestion of religion and eco-justice, this volurhaltenges assumptions of
exclusivist religion, religion-oriented violence danthe “Clash of
Civilizations™—all of which diminish religious values and reagiwhile
belittling their contributions to world peace.

Our authors of this volume take Gilen and the Gitenement as the
case study. Muhammad Fethullah Giilen (b. 1941)isr&ish thinker and
one of the most significant Islamic theologianshie contemporary world;
the Gillen movement is the fastest growing Islamidccmovement
worldwide. A recent surveyThe 500 Most Influential Muslimglaces
Gilen as one of the top 50 influential Muslims tpdad the movement as
a global Islamic network. It further names Guileroagthose who “affect
huge swathes of humanity,” and one who “has gont drecome a global
phenomenon in his own right’In fact, social scientists from diverse
fields in the west as well as in Turkey have pradban accumulated body
of studies on Giilen and the movement to form Ggtedies’ The Giilen
studies have thus far focused on the topics ofrdake, dialogue and
education. Despite many implications of these ®p&ilen’s contributions
to relevant issues of Eco-Justice and ecology Vefreintouched until the
scholarly conference “Making Peace in and with Werld: The Role of
the Gulen Movement in the Task of Eco-Justice” leldemple University
in Philadelphia in November 2010.

This conference achieved its initial goal, whichsvia bring together a
critical core of scholars from diverse academitdiego examine relevant
paradigms and discourses on the theme of religmeace and the
environment with the foci of Gilen and the Gilenverent, and to chart
new directions for future scholarly work. The caefece proceedings have
been carefully scrutinized and selected to prodtiis volume. The
authors here approach related topics from their asademic disciplines

2 By this term, | refer to Samuel Huntington’s theof “Clash of Civilizations.”
This theory suggests a religiously intrinsic incatilpility between western
civilization and non-western civilizations, and deees inevitable civilizational
clashes and wars; see, Huntington, “The Clash wflizzitions,” Foreign Affairs
(Summer 1993): 22-49.

3 John Esposito antbrahim Kalin, eds.The 500 Most Influential Muslims 2009
(Washington, D.C.: Georgetown University Press,908vailable online at
http://www.rissc.jo/muslim500v-1L.pdf

* See Heon Kim, “The Nature and Role of Sufism im@mporary Islam: A Case
Study of the Life, Thought, and Teachings of Fd#iulGulen” (PhD diss., Temple
University, 2008).
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to provide readers with a cutting edge study oncee&co-Justice and
ecology.

In chapter 1, “The Spiritual Crisis at the Hearttloé¢ Crisis of Eco-
Justice,” John Raines provides a framework for ¢higly. To him, Eco-
Justice is necessary to save our earthly commaratiel the earth. Raines
defines Eco-Justice as a dual task of global ecamqustice and global
ecological justice, and argues that for that task, need to begin
reconsidering the human place with respect to titeral world and the
human relationship to its material possessionssgéeulates,

Too often in world religions the central concerrd garomise is the well
being of theSelf Religious beliefs and practices offer this $8kilvation”
or “Enlightenment.” Thereby the earth, this livirgnvironment that
embraces and sustains us, is reduced to a madtage, a mere material
backdrop upon which the “higher” religious dramatloé self is played
out. That way of looking at the world (and tregtithe world as it is
looked at) is the spiritual brokenness that liestta heart of the
environmental crisis. The earth is reduced to dgaff that we humans
buy, use and throw away when, in fact, the earttuishome and mother.
At its heart the double crisis of global economisstice and global
environmental sustainability is a spiritual crisigzor too many of us,
salvation becomes an escape from the material waortt enlightenment
means the cultivation of an elitist individualisBoth fail the task of Eco-
Justice. We must find a new way forward.

For consideration of a new way, Raines proposdséisaarch on Gilen’s
thought and the Gulen movement would provide irtsigto the ways in
which the material world is treated with respeal agverence.

Chapters 2, 3 and 4 discuss what we need to dake peace among
differing human communities. In chapter 2, “Justioel Charity: Contrasting
and Complementary Approaches to Creating the |&ea&lety,” Joseph
Stoutzenberger follows up Raines’ suggestion on glubal economic
justice. He underlines Gulen’s view that “at thegant time half the world
is living on two dollars a day, with a billion pdepsurviving on even
less.® In Giilen’s term, this is the “nightmare scenarid’injustices, and
to Stoutzenberger, the task of justice is to oveeguch injustices.

Chapter 3, “Violence and the Perception of the ©theoks at another
aspect of injustice that causes violence. Througltas chapter, David
Grafton argues that one’s perception of the othiergb about violence.
His own lived experience leads him to note religgbrand nationalist

5 Fethullah GulenToward a Global Civilization of Love and Toleran@omerset,
NJ: The Light, 2004), 236.
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propaganda that construct images of the otherea$ettil in our midst.”
This sort of constructed images of the other rssiit violence, and
unfortunately, this becomes a pervasive tendentyimtihe human psyche
that disrupts the identity and valwé the other in order to situate and
validate one’s own position. This tendency is exifiad by, what Grafton
calls, the “nameless and faceless Jihadist,” wiogepts violent Islam. The
presence of Jihadists and the consequently imagiideht Islam justify
Gulen’s critique of violence in the name of Isld&ulen acknowledges the
other as part of God’s creation, who shares a cammuonan identity with
their names and faces. This perception of the qthevents violence and
promotes intentional encounter and engagementthdtother.

A desirable and fruitful way to engage with theestts in dialogue. As
Grafton’s chapter indicates, a dialogue betweerisGans and Muslims
must be held in order to maintain peace among lgléosterconnected
human communities in today’s globalized world. hapter 4, “End Times
for These Times: Eschatology and Dialogue for Pgagklter Wagner
suggests a topic that can bring Christians and ikbgsinto dialogue. In
his analysis, the eschatological concept of Endesimvhich is common to
both Christianity and Islam, postulates preparatbnhe present for the
future. It provides a dynamic that pushes preserggns toward the future,
and a perspective through which the future is gted in the present.
Examining Gillen’s theology of dialogue, Wagner aguhat “inter-
religious dialogue is a necessity in the procesaatifieving the realm of
peace in the present that anticipates the blessedalfler.” In this sense,
the concept of End Times provides an essentiabpiéthe foundation for
Christian-Muslim dialogue and helps develop effextiinterreligious
dialogue, cooperation and influences for justice peace.

Concurring with Wagner, Karina Korostelina concegiies dialogue
as a tool for the development of peaceful co-emttebetween different
faith communities. In chapter 5, “Dialogue betweeligious communities:
Gulen’s contribution to Eco-Justice,” she envisageBalogue toward the
creation of a common identity. A common identity iis other words, an
overarching identity which serves to “resolve cadictions between
regions and makes attitudes toward other religgmasips more positive,
even if they had a long history of offences.” Bagsau this identity,
Korostelina looks at our common goal of saving ¢laeth. This goal can
be a strong foundation for interfaith dialogue tlegtds different religions
toward peaceful co-existence, and further createsvacommon identity
of “We-ness” as responsible inhabitants of ourteart

While these four chapters address peace in diffdinman communities,
the remaining four chapters focus on peace betlweaeranity and nature.
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With their diverse approaches, the authors of thebapters offer
considerable investigations on ecological crisigl aaligions. In recent
decades, a series of scholarly discussions hawalex the contributions
of world religions to ecological crisfsQuite contrary to a belief that
monotheistic religions - Judaism, Christianity dsldm - sanction humanity
to dominate nature, the discussions have discloslggious teachings on
the interdependent relationship between humanitg aature. While
corresponding to these discussions, our chapte&mven a new dimension
from the perspective of peace and eco-justice.

Jon Pabhl, in chapter 6, “Sacred Space and a CoRefigious Peace in
the Thought of M. Fethullah Gilen, and in the HiznMdovement,”
introduces a concept of sacred space of naturendtks Gulen’s teaching
that “nature is much more than a heap of mateyialitan accumulation of
objects: It has a certain sacredness, for it isagna in which God’s
Beautiful Names are displayelllh Pahl's examination, this teaching has
implanted a concept of sacred space of naturetitdsilen movement.
Metaphors like light, water, planet, jihad and lpwhich Gllen uses to
describe divine presence and the ideal relatiossbfpdifferent religious
people to God and to one another, represent aaiatuntered worldview.
This worldview reserves the sense of nature agsdapace at the heart of
the movement.

A compelling aspect of humanity’s interdependenatienship with
nature is examined in chapter 7, “Fethulleh Giled Eco-Justice: From
Genesis 1:28 and Quran 2:30 to Platorécgon and Aristotelian
harmonia” In this chapter, Ori Soltes comparatively analybiblical and
gur'anic passages regarding human-human and huatarah world
relations from the perspective of eco-justice. Atipalar theological point
that Soltes notes is a concept of vice-regentewastdship over the earth.
The quranic definition of humankind as being Godippointed vice-
regent on the earth is often interpreted as hunwemirdon or subjection
over nature. Opposing to this interpretation, Solthscusses Gillen’s
emphasis on “If humanity is the viceregent of Gadearth... then the
Divine Being that has sent humanity to this realith mave given us the
right, permission and ability to discover the myigte imbedded in the
soul of the universe... to be the representativesharacteristics that
belong to Him, such as knowledge, will and mighfThis meaning of

5 See for instancélhe Religions of the World and Ecolosgries published from
1997 to 2003 by Harvard University Press.

" Gulen,Toward a Global Civilization of Love and Toleran¢8omerset, NJ: The
Light, Inc., 2006), 313.

8 |bid., 204.
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human vice-regency necessitates the human actiofydar the world as
opposed to humanity’s free exploitation of the worl

Heon Kim takes up further the concept of vice-regenn chapter 8,
“Self in and with Others in Gilen’s Thought: A Ptiae of Religious
Ecology,” he considers the human vice-regencyioglahip with nature as
a central part of Islamic ecology. Kim first pretefthe separation thesis
between self and others.” This thesis refers terihtion of nature, which
sees nature not as an organic part of human sefisba mechanical other.
Eventually it justifies human exploitation of naguas an object for human
benefit. Attributing this thesis as a paradigmatiot of the ecological
crisis, Kim parallels it with Gilen’s thought, whidefines humanity as a
mutually interdependent unity of self and other asdan object of love,
tolerance and dialogue. In this context, Kim disasshuman relationship
with nature, centering on the concept of human-uegency. In Gilen’s
“love-centric worldview,” the duty of humanity aso@'s vice-regent is to
love and care for nature to preserve it as a dibipek. Kim presents this
view as an ontological basis and moral principletied nature-human
relationship for a discussion about peace in arid thie world.

In chapter 9, “The Gilen Movement: Cultivating Elxgstice Through
Education and Self-Refashioning,” Margaret Rausghngnes to what
extent Gulen’s vision of peace is embodied in thide® movement. Her
examination is based upon in-depth interviews wéten men and women
affiliates of the movement in the US. The intervelwad Rausch to argue
that through a self-refashioning process the aféé have embodied such
virtues as altruism, humility and compassion formlamity and all of
creation, and these virtues in turn provide themmeav mindset and
systemic framework, in which their activities andagtices promote
dialogue, harmonious co-existence, and peace.



PART 1:

M AKING PEACE BETWEEN DIFFERING
HuUMAN COMMUNITIES






THE SPIRITUAL CRISIS AT THEHEART
OF THECRISIS OFECO-JUSTICE

JOHN RAINES

What is Eco-Justice and why should we pursue itafigwer that question
let me begin with a puzzle. What's wrong with sayifiwe should take
better care of the earth?” Because speaking that wea seem to be
autonomous beings outside The Great Livingness #rdblds and
supports us, as if we should “decide” as outsitless we should take care
of The Living World that at each moment is, in faadteady taking care of
us.

Think what it means for us to breathe. We takexygen and breathe
out carbon dioxide. After these millions of yeafsamimals breathing,
how is there any oxygen left? It is because of pwithesis—all those
grassy and green things out there that take ircatron dioxide and give
us back oxygen. We humans breathe only becauseengast of a living,
breathing world. And that living environment wa®té with its oxygen
millions of years before our species made its dimbary entrance—
awaiting us and ready to welcome us. It is thentivenvironment that
takes care of us, not we who take care of it! Wimatas a species owe the
environment is justice—a just recognition of what depend upon and
therefore owe. And that is why in these essays ale about ECO-
JUSTICE.

There is a second reason. Everywhere in the waddyt, in every
nation, and also between the nations of the gldlmth and the global
South, inequality is growing. Take for example t®wing inequality
within my own country. For the past forty yearsguoelity of income and
of wealth in the United States has vastly increagedording to Census
data, the percentage of U.S. total income in 196 went to the top 1
percent of American households was 8.9 percentbipu2007 that had
increased to 23.5 percent. Between 1979 and 208€8oth 5 percent of
American families saw their real income (adjustedaixes and inflation)
increase by 73 percent; while over the same pdahiedottom 20 percent
saw adecreasein real income of 4.1 percent. If we talk aboutaitie
(which besides income includes real estate, mutuadls, stocks and
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bonds and retirement accounts), in 2007, accoridiige Federal Reserve
Board, the richest 1 percent of U.S. householdseoM88.8 percent of the
nation’s private wealth. That's more than the camdi wealth of the
bottom 90 percent! For forty years our country hasome more and more
divided intothose who have morndthose who have lesAnd what we
are talking about here is not just income or wealtd are talking about
power and the use of that power to influence sdegklation. Nowhere is
this made more evident than in the Bush tax cetsefrtly renewed by the
Obama administration), where 25 percent of thentaxey saved went to
the top 1 percent of the tax payers.

Why is this happening? Why are the vast majorityoaf citizens
losing out? Put simply, capitalism has gone glodadl abandoned its
national base. We may call it “runaway capitalisilf'st it ran away from
the workers of the older industrial nations. Foample, beginning in the
1970s American capitalism went global and investedvily in the
electronics and steel industries in Japan and Satka. But here’s the
truth, as soon as workers in those countries deethfair pay, runaway
capitalism took those jobs to China (electroniced aBrazil (steel).
Workers in America first, but then workers in Japend South Korea saw
their factories close.

This pattern of growing inequality within nationsakes itself evident
in places we often refer to as “modern miracleslefelopment.” Take
China. The government there recently increasedninenum pay to $175
per month. In terms of factory workers we find thesrage yearly income
is $3,200. Are there new millionaires, are therev m&d elegant shopping
malls, are there traffic jams in Chinese cities—tyBsit the average
worker in China can’t afford to buy the computerstelevision sets, or
even the designer shoes and clothes that he as shaking. A vast abyss
of inequality has opened. Nations of the world beeoming more and
more unequal.

Then there is the growing inequalibetweennations, mostly of the
global North and global South. Take the case @frirdtional debt. Today,
each year more money pours out of Africa to thettNar terms of debt
repayments than flow from North to South as intdomal aid. And there
is an irony when the North (especially the U.Spdsefood aid to the
starving populations of the global South. The ir@his: the end result is
that our federally subsidized corn and wheat findise but only by
destroying the market position of local farmergshe global South, thus
cementing in patterns of dependency.

Or take the case of oil-rich Nigeria which sells @il to the energy
voracious North at the expense of polluting its aveastal estuaries and
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depleting the fish and fowl reserves local popalati depend upon.
Pesticides forbidden in Europe and North Americeabise of the negative
health effects on farm workers are used with abaridoMexico, Brazil
and Africa’

Here we see how economic injustice is tied intiyate ecological
injustice. Put simply, runaway capitalism will rumerever it has to run to
escape well paid workers but also to escape natimatsenforce strong
environmental protections laws, and that is whytalke about Eco-Justice.
Both global economic justice and global ecologjoatice is what we talk
about because they are two sides of the same coin.

Let me paint you a picture that illustrates thiauar new world. In your
mind’'s eye see this: global capitalism has wing$ o feet, and we
humans have feet but no wings—that is, we humamgamfined to living
in local communities. That is the only place we dize—in local tax
systems, local school systems, local systems oérvaatd waste disposal,
local systems of electricity and housing production

Let me translate that picture of wings and feet itiie way in the
contemporary world we grow and sell food in thisvnglobal system. In
the global South in the past 40 years, millionsaafes of land have been
taken out of production for local appetites—foodtsas rice and maze,
the only food the poor can afford—millions of actes/e been transplanted
with winter fruits and vegetables for people in tliebal North who can
afford to pay more, and thus increase the profitsgtwbal food
corporations. The logic which steered the productid food was for
millennia the logic of local hunger. No longer! Tayd food follows money
and flies through the air or travels the oceanke [Bgic of food is not the
hunger of humans but the hunger of corporationgfofits. If you live in
the United States today your average supper hasléch 1,300 miles to
get to your table. We can and do pay for thoseanbet those miles leave
the poor and their hunger behind.

The result is that 1 billion and perhaps as many #&dllion of us—
almost 1/%' of our human species—lives in what the United dfeticalls
“Absolute Poverty.” This is a New Kind of Starvatioa starvation not
caused by natural disaster, a starvation not cabgethadequate food

! The best work on global inequality is by Brankolavibvic, Worlds Apart:
Measuring International InequalityPrinceton, NJ: Princeton University Press,
2007).See also Michael Yatedlaming The System: Inequality and Work in the
Global Economy(New York: Monthly Review Press, 2003). See alsffedy
Faux'sThe Global Class WafHoboken, NJ: John Wiley & Sons, Inc., 2006). On
global inequality and its causes see also Josejgfit5StMaking Globalization
Work (New York: W.W. Norton and Co., Inc., 2006).
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production. There is plenty of agricultural produetcapacity to feed all

six and a half billion of us and feed us wellhis new starvation is caused
by the fact that poor people make poor customerghfo corporate global

food system. The result of that is vividly portreyi@a our modern world so

strangely divided, we could say grotesquely diviitgd the starved and

the stuffed.

Let us return to that picture of wings and feetn&uay capitalism not
only runs away from well paid workers and natiohattenforce strong
environmental protection laws, it also runs awayrfrthe hungry poor of
the global South. To address successfully this dimlation of Eco-
Justice, what we need to do is to put “feet” backgbobal capitalism,
slowing money down so it serves the well being afmans who
necessarily live in local communities. How can wee tat? The global
instruments are already there. They are the Intiermsl Monetary Fund,
the World Bank and the World Trade OrganizationgtRinow they are
driven by the logic of runaway capitalism. But be trisis of Eco-Justice
persists, a new politics will begin to appear, v nmderstanding of how
we humans must construct a fundamentally new wastder our future
together on planet earth. The International Monefaund, the World
Bank, the World Trade Organization are human creatand humans can
recreate them to serve higher moral purposes tieshort term profits of
private corporations. And there is a politics fbattto happen as | will
argue in a moment.

There are important resources in the moral reagoroh both
Christianity and Islam for defining and defendingls moral purposes. In
Christian medieval thought and practice the takifignterest on loans
(usury) was strictly forbidden because it put ladl tisk upon the borrower.
Similarly in Islam, riba (taking interest on a loan) is prohibited. Both
traditions recognize that economic activity neeuld¢ held accountable
for moral purposes that surpass private profit.

This heritage within Islamic thought bears direatlyon the issue of
Fethullah Gilen and hiizmetor “service” movement. In his teaching and
writings, Gulen has addressed deeply and with imsgpw the material
world is treated by Islam with respect and evererence. There are
generative roots in his thought for the task oflggizal Justice. This will
be made clear in other essays in this collectiavwéVer, | am less aware
of a systemic analysis of how power and privilegerknin the capitalist
world system to advance and protect elitist intsrasid advantages. Still

2These claims on the global food crisis are docuetein The United Nations
Food and Agricultural Commissions' report on “ThewN Food Insecurity,”
August, 2008.
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his insistence that religion needs science, jussc@nce needs religion,
opens the door to the critical social sciencesthait structural analysis of
Neoliberal Capitalist “Development.” This will hethe Giilen Movement
address that other side of the Eco-Justice Crimsnely the crisis of
economic justice in a world becoming ever mored#di into a powerful
international elite and the vast majority who d¢ Inelong to that elite and
have their voice and interests erased from theodise of international
economic policy decisions.

There is an entrance into such a systemic anayrgiady in practice in
the Gilen Movement. It is this: in 1996, memberstitd Movement
established an interest-free bank (following tHarsc prohibition against
riba) and in 2006 changed the name to Bank Asya. Akubf 2007 that
bank had 117 domestic branches, and states itfulndamental purposes
“to develop new interest-free banking products” &wadtake products that
are already being offered at conventional banksadapt them in such a
way as to fit into the system of interest-free bagk® The implications of
this practice upon the casino-like financial preeti dominating global
capitalism are indeed radical. That fact needstsyistematically explored
by Muslim intellectuals and economists, which woaldd an important
voice to those of us who, as Christians, are highitjcal of the elitism
and spreading inequality of global Capitalist “Dieyament.”

*kk

| need to explain what | mean by “casino-like.attds a new feature to
the older runaway capitalism. Today, the vast niigjasf international
financial transactions have nothing to do with ¢flsinrmade in factories or
harvested from fields or rendered in services.ebudt money now mostly
makes only more money. It creates no jobs, inceease productive
capacity. It is dedicated to pure speculation—thesword “casino.” Read
this set of amazing statistics. In 2002 (and it gatten worse since)
worldwide speculative transactions hit an increglit]122.7 trillion US
dollars. Yes, that's right: one quadrillion, onendred and twenty two
trillion and 700 million dollars. Here’s what isumial. That total was
34.76 times the 32.2 trillion dollars of transantdn goods and services—
i.e., the real economy! (Stop. Read that againthind what it means?)

3 Filiz Baskan, “The Political Economy of Islamicnéince in Turkey: the role of
Fethullah Gilen in Asya Finans,” ifhe Politics of Islamic Finance,&d. Henry
and Wilson (Edinburgh: Edinburgh UniversityPre<304).

4 These statistics are taken from the French Eccstpfiancois Morinl.e Mur de
I'’Argent (Sueil: The Wall of Money, 2006). Morin is a Preder of Economics at
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The Western Christian moral tradition, whether @Ghthor Protestant,
argued that private property (including investmeapital) was morally
legitimate only because and in so far as it “setbedcommon good.” But
in casino capitalism financial transactions haverbeompletely removed
from the commons, from the real economy, and haxstead been
radically privatized. One way to begin to corrduistis to create a new
international tax on these speculative transactimbsso begin to recover
lost revenues for public purposes. Such revenuglsl deecome a source of
what economist Joseph Stiglitz calls “global gressaMs,” a source of
development investment for poorer countries inddpah of The
International Monetary Fund and the World Bank, dated as they are
by wealthy countries and their interests. In 208pain and France
suggested such a tax, but the idea has not gedexédespread notice or
support

Imposing such a tax would go a long way towarditigghe balance
of international investments back toward local camities and the
humans that necessarily live in such communitiesvauld begin to put
“feet” back on global capitalism, bringing it dowmearth where it belongs.

The idea that global capitalism could be morallgcgilined to serve
the well being of humans living in local communstiseems farfetched. A
sense of realism predicts that powerful interestk wge their power to
block that move. So let me make a rash predictdanthe global crisis of
Eco-Justice persists and even deepens, and asrabestpmovements
against those injustices continue to grow and becdransnational in
connections, at some point in all of that therd @ a sudden change.
CEOs and stock holders of major multinational coagions will begin to
sense this change and say: “Okay, as long as dhereffective international
enforcements that disciplines my competition, fogcall of us to play by
the new rules of Eco-Justice, then | am with yolthy®/Because | have
grandchildren and | want to leave to them a wdnkt tvorks!” When that
happens, change that previously seemed impossilflecame like an
avalanche.

But for that happy day to come, there must be aherochange, a
change in our religious orientation. Yes, this deutrisis of Eco-Justice
draws us into a deeper dimension of crisis, becdlusecrisis of Eco-
Justice is at its heart a spiritual crisis.

the University of Toulouse and a member of The @&dn@ouncil of The Bank of
France. He argues that 50 percent of the dailyitgadone in New York and
London is done by hedge fund managers.

® See http://business.financialpost.com/2011/09{2gfeposes-transaction-tax/
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Too often in world religions the central concerrd ggromise is the
well being of theSelf Religious beliefs and practices offer this self
“Salvation” or “Enlightenment.” Thereby the earthis living environment
that embraces and sustains us, is reduced to ariahadtage, a mere
material backdrop upon which the “higher” religiodiama of the self is
played out. That way of looking at the world (arebting the world as it is
looked at) is the spiritual brokenness that liestl® heart of the
environmental crisis. The earth is reduced to d&aff that we humans
buy, use and throw away when, in fact, the eartburshome and mother.
At its heart the double crisis of global economicstice and global
environmental sustainability is a spiritual crisBor too many of us,
salvation becomes an escape from the material wartd enlightenment
means the cultivation of an elitist individualisBoth fail the task of Eco-
Justice. We must find a new way forward.

| will speak only for my own tradition, Western @tranity. And |
will ask, where do the steeples on our churchestpa? And why do they
point us there? Steeples point us up and away fhenground that holds
them up. Steeples witness to a profound lack oheotedness, a lack of
gratitude to the material creation that at everymmot nurtures and
sustains us. What are we fleeing from when we folibose steeples and
in our hearts and minds flee the earth?

I think we fear and flee the mortality we sharehwéll other living
things. We fear and flee death.

But note this and note it well. Without death wartans as a species
would never have evolved, would never have arriveié on planet earth.
Without death we humans would not be.

Here, religiously speaking, is where we Christiemsst take our hearts
and minds. God used and continues to use evoltdicreate and recreate
life on earth. Yes, that is how it happened anstiis happening even as
you read these words. Beginning billions of yeage aith simple one-
celled life forms in the ocean depths, that is whiie story began. Then,
over vast time, life evolved to become more andardiverse and more
and more complex in its organic base. In that stdriife evolving, death
is not some punishment. Death is not the oppositthe end of Life.
Rather life and death are dance partners of ewmiwtihere life takes death
into itself and keeps life alive, always changingl atill evolving. It's a
different kind of Good Friday and Easter story, wehéife keeps itself
alive by using death for the end and purposedaolving.

Let me dare for a moment to do some theology. @neat wager, is
not something that happened back then and nowishéd. That would
make the world dead. The Creator and Creationrafadt not separate,
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one preceding the other, but should be seen arerstodd as one and the
same, joined together as Cosmic Creativity. It piitfilled Matter, star
dust blown into the future universe some 14 billigars ago, a cosmic
process that is still unfolding. And we humansagart of all that, indeed
a very special part.

If we imagine that story of 14 billion years of aas unfolding, if we
imagine all that in terms of a bookcase and voluimékat bookcase, there
would be 39 volumes. Each volume would have 40@&gagnd each page
would represent 1 million years. We humans woulgdeap only in the last
volume, on the last page and only in the last liffeat seems like such a
humiliation! But think again! The magic and wondgthat | can say what
| just said, and you understood it!

The evolutionary biologist Theodosius Dobchanzky she meaning
of it all. In his bookMankind Evolvinghere is what he said:

“The most important point in Darwin’s teachings wasangely enough,
overlooked. Man [!] has not only evolved, he islgir@. This is a source
of hope in the abyss of despair. In a way Darwis healed the wound
inflicted by Copernicus and Galileo. Man is not ttemter of the universe
physically, but he may be the spiritual center. Mad man alone knows
that the world evolves and that he evolves wittBit.changing what he
knows about the world man changes the world thakrimws; and by
changing the world in which he lives man changesskif. Changes may
be deteriorations or improvements; the hope lieshim possibility that
changes resulting from knowledge may also be ditktty knowledge.
Evolution need no longer be a destiny imposed fiithout; it may
conceivably be controlled by man, in accordancé Wwis wisdom and his
values.®

In these words we find hope for the future, bub aésrible judgment if we
fail to act upon what we know. Today, tomorrow @hd day after we live
without excuse.

How strange and wonderful that Cosmic Creativitgdtl bring forth
here on planet earth an autobiographer of Cosnucd3s, a Story-Teller
who begins to tell the Larger Story of which ounmrtan story is a part.
Yes, we humans are becoming a place (we may hepe #re many other
such places in the universe) where God wants tley Saf Cosmic
Creativity to be told. And once we begin to telhtthstory well and
accurately, we humans who are Christians will taleesteeples and in our
imagination turn them upside-down, and thereby rrethonor and

® Theodosius Dobzhanskylankind Evolving(New Haven: Yale University Press,
1962), 226.
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gratitude to planet earth which gives us life—ire thlace where God
intended and prepared for us to find life. And whem imagination of
hope turns back to earth, we can use our talentdemic story- telling to
tell us what we need to do, and the knowledge of teodo it.

Life evolving, the life God intends for us, is alygaand everywhere a
yeasty Community Of Life, an immensely complex amdeaty
interdependency—a vast organic WE. That storylswaongly when it is
told as a Story of Individual Escape, when it iisl tas a story of Salvation
into some spiritual elsewhere, or of elitist Entighment and Liberation.
The real story is a story of unfolding mutual intgpendence—of humans
needing and depending upon one another in a ldé ithalways dife-
together and of all humans together depending upon thmateé embrace
of the Living Environment that at every moment ofr andividual lives,
but also of our collective lives, sustains and ma$ us.

Here, at the end of my reflections, let me retarrihe same idea as |
began. Why is it a mistaken way of speaking to kpabout “the
environmental crisis?” Because the environmentisrisis only because
we humans, and especially we well to do humans, iarerisis in
relationship to the environment. The crisis is pus made it and we must
undo it.

Confession, it is said, is “good for the soul.” IBbme end my remarks
with a confession.

My generation has failed.

We have failed to prevent the two great moral sribat haunt our era
and threaten the future. One is the growing indtualithin all nations
and between the nations of the global North andgtbbal South, and all
that means for the precarious future of democgiernance. The second
failure of my generation is our inability to diskiie our lifestyles and our
economic institutions to the task of environmensaktainability. My
generation now puts this world into the hands efytbunger generation. It
is our bitter patrimony.

Still, as Abraham Lincoln once said to his generati“We must
disenthrall ourselves, we must think anew and aetd and thereby save
the future. In the end, my generation shares tineesdestiny with you
younger folks, for both of us, our unborn granditdh and great
grandchildren await our action or our inaction. Agttely it is they, not
we, who will have the final say and judgment abloiv we understood
and lived our lives.






VIOLENCE AND THEPERCEPTION
OF THEOTHER

DAVID D. GRAFTON

Using a personal experience as a victim of the 20t#k terrorist attack in
Egypt, this chapter will explore how communal ptees to understand
religious and national violence validates one’s @tatus and position and
disrupts our ability to see members of anothehfadmmunity or nation
as a creation of God. Constructing images of theeODthas been an
important part of religious and nationalist propagdm from time
immemorial. Constructing an image of the “evil imromidst” is well
documented and will be reviewed. Yet, it is alspavasive tendency
within the human psyche to make sense of commusebi! and violence
by creating easy categories and answers that dsstiup identity and value
of another human being. Characterizations andfitzdsion of members of
other faith traditions become an easy way to erpdaitions and validate
one’s own position. Using Fethullah Gilen’s crigqof terror in the name
of Islam, the chapter will argue that religionistsist monitor their own
personal, social, ethnic, and nationalist agendasugh intentional
encounter and engagement with the Other in ordeedognize the Other
as a creation of God.

Taba 2004

In October 2004, while living in Egypt where | wisaching, my family
and | decided to take a short holiday to the Real r@sort of Taba. Not
only was it the term break for my children’s schdmlt also it was the
Sixth of October — one of the Egyptian Nationalidhays. In addition, it
was Succoth, the Jewish Festival of the Booths,aaNational Holiday in
Israel. Hundreds of Israeli tourists had crosseditbrder from Eilat into
Taba. That particular weekend the Taba Hilton wasked with
unsuspecting tourists.

After our first day of snorkeling on the Red Seademthe hot Egyptian
sun of October, we had a memorable dinner of fighréice before getting
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our three small children up to our fifth story Hateom to bed. No sooner
had we dropped off to sleep when an explosion dlyragvakened us. The
large window next to our bed shattered and the drtew over top of us.
In what seemed like a frozen moment of time, thergency lighting was
diffused by dust and smoke that hung in the air.

After we determined that our children were alive, quickly made our
way through the rubble out of the room. In the daakway | turned left
toward one of the two stairways at each end ohtitel. However, instead
of a doorway leading to the stairs, | gazed oub iffite open night sky.
There were no stairs, just a large gaping hole. Thlea Hilton and its
guests had just been the victims of a car bombosiqn that killed at least
34 and wounded at least 105 innocérithe dead included Egyptians,
Russians, Britons, and Israelis. The perpetratbrhie act of terrorism
were later acknowledged as an unidentified IslaPailestinian group.

Although my family and | made it out of the hotdiva, with only
minor lacerations, my six-year-old daughter’s legsvbleeding due to a
wound she received from shrapnel in the explosibmas several hours
before we were evacuated from that site to anotbeal hotel. All |
remember from that time was my daughter being @artd a couch in the
main lounge of that hotel where she was attendeolyta young doctor
who introduced himself as Ahmed, and assisted lypung couple that
appeared out of nowhere. The young woman was a jihahaa veiled
Muslim woman.

While that event was certainly life changing for faynily and me, it
was an event unfortunately like too many othemyrelisly and politically
motivated acts that afflicts our world. It is blingblence that seeks to de-
personalize “the Other.” I, as an American carryimg blue passport, was
a nameless and faceless “Other” who was guilty bgoaation of
belonging to a government that, according to sofaeilitates violent
occupation and had just executed a violent invasidnirag. The
perpetrators of that act were nameless and facé&@eers” who have
been called terrorists. And yet, in this particutgo-political event in
which | was caught, the only two people that | hamag cognizant memory
of are those who provided acts of kindness and ynaycme and my
family; Ahmad and a nameless muhajibat. | know imathmore of them. |
could choose to define Islam through the act ofséhderrorists who
changed my life. Or, | could choose to define Isldmough the acts of
those two individuals who tended to my daughter.

L«Death Toll Rises,” BBC News Servic®ctober 9, 2004, accessed October 25,
2010, http://news.bbc.co.uk/2/hi/middle_east/3REBgtm.



