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Islam in Germany is a reality since centuries,thetperception and discussion of Islam as a
remaining part of the German society is actualphanomenon since a few years, especially
since 9/11. The following information and considenas are a short insight into some aspects
of the current situation about Islam and Christiduslim dialogue in Germany, its stages,

progressions, problems and prospects. Of coursanitot be a complete survey.

1. Islam and Mudlimsin Ger many

1.1 Origin and organization of Islam in Germany

In Germany the number of Muslims is estimated t@t&Bemillion at present. They account for
nearly 4% of the total population in comparisonhmd2% catholic, 32% protestant and 1.1%
orthodox Christians. Most of them are living in thig cities of western Germany and in Ber-
lin. Nearly 2 thirds of the Muslims in Germany afeTurkish origin respectively with Turk-
ish migration background. As a result of the reangiagreement between Germany and Tur-
key in 1962 members of the different ethnic antji@lis groups immigrated to Germany as
foreign workers; in 1973 relatives were alloweddtiow their families. Thus Islam in Ger-
many is mainly characterized by Muslims with a Tisinkbackground, but one should not ne-
glect the diverse ethnic and cultural charactevioglims in Germany (190.000 Bosnians ac-
count for the second largest group; besides theralaout 120.000 Iranians). Even Turkish
Islam is not homogeneous in Germany due to twocispirstly the religious variety of Islam
in Turkey is reflected in Germahysecondly the special situation of diaspora hesdefur-
ther splitting-up of Turkish Muslims in organizatal and ideological respect.

Due to a relatively high number of Alevite Muslifrem Turkey the number of Sunnis in
Germany is a bit smaller than the average numbedwale (i.e. that is about 75%), the Shi-
ites account for about 4-5%. The Alevites in Gernpare estimated to be 15-20% (about
500-700.000)and there are also about 2.2% Ahmadis (60.000).
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In the 60s Muslim migrants were rarely organizestduse in the beginning they intended not
to stay for a long time. It was not until the 70attthey organized themselves in registered
associations (“eingetragene Vereine”, e.V.) acewdo their linguistic, ethnic and religious
sense of belonging with different objectives. Thajarity of Muslims living in Germany to-
day have prepared to settle permanently in Germaiygch is reflected in the increasing
number of construction of mosques and legal demagdsst state and society.

At present there is a multitude of Islamic assoonst and parent organizations in Germany
which differ more or less with regard to religigmlitics, ethnic background and compete
with each other for members and influence. The remdj local Islamic communities in
Germany is estimated to be about 2600 at presdhtam average membership of 50-200.
Only about 150 of these communities have mosquégpasal dome buildings with minaret,
whereas the majority have simple rooms for pragercalled backyard-mosques. In most of
these prayer rooms and mosques “Christians areomelwisitors.*

The degree of organization of Muslims in Germangeiatively low: only 20-30 % are esti-
mated to be formally organized. The majority of Mus in Germany are not organized
mainly due to the fact that this kind of institutadization of religious life has been unknown
to Islam. But many Muslims think they are not adsgly represented in the existing organi-
zations or they do not feel at home there. In til®wing | would like to introduce the most

important parent organizations in Germany:

- The largest and most important Islamic assoaiatioGermany is the “Turkisch-Islamische
Union der Anstalt fur Religion e.V.”, called DITIByhich depends on the Ankara Office for
Religious Affairs (Diyanet). DITIB in Germany wasunded in 1984 and has today about 800
local associations with 150.000 members. It reprissthe state Islam of Turkey with Sunni
character. Their aim is to keep the religious aatiomal identity of Turkish people while liv-
ing in diaspora in order to enable reintegratiomhofe returning to Turkey. Furthermore they
want to contain the influence of marginal and fundatalist organizations among Muslims in
Germany and other countries to avoid repercussianBurkey. The imams of DITIB are edu-
cated in Turkey and paid by the Turkish state. Titaegly speak German and return to Turkey
after four years, so that they hardly become imtisgr into German society. Nevertheless DI-
TIB is the most important partner for dialogue @oedperation by now, as it is considered to
represent a kind of moderate Islam.

* Christian W. Troll, Christian-Muslim Relations @ermany, 176.



- The second largest association in Germany isi Kifirus e.V. (IGMG). It has 500 mosque
communities with about 27.000 members and is gjosehnected with the Islamistic “Party
of Happiness” in Turkey in personal, ideologicatidimancial respect. The party is led by the
former Turkish prime minister Necmettin Erbakanefiénis also the reproach that there are
connections of Milli Gorg to the fundamentalist movement of the Muslim beosh Milli
Gorus is observed by German secret services and isdedas being extremist, but surely
this applies not to all members. (According to arent study about 10-12 of Muslims in

Germany tend to extremist religious attitudes.)

- The third largest Islamic association in Germanyhe “Verein Islamischer Kulturzentren
e.V.” (VIKZ).° It has 300 local associations, an imam schookbin and about 20.000
members. It represents the German organizatiomamrch of the Stleymanci movement (sup-
porters of the preacher Siuleyman Effendi Tunah88811959) which developed in the be-
ginning of the 28 century as a reaction to the laicism in Turkey aomhes from the mystic
order of the Nagshbandi.

- There are further associations in Germany whiome from religious movements of re-
newal in Turkey, as for example the Nurculuk movetr{@ounder Said Nursi) and the Fetul-
lahci (founder Fetullah Giileh)which both must be seen also as Nagshbandi mowsmen

They are very engaged in interreligious dialogu&érmany.

- The Alevites are organized in an associatiortobwn, the Federation of Alevites commu-
nities in Europe with about 130 associations innGery®

- Apart from the mentioned Turkish organizationsréhare also associations of Arabic, Ira-
nian, Bosnian, Albanian Muslims and those of Germagin. Many Islamic associations in
Germany apart from DITIB and VIKZ are also orgadize two umbrella organizations
which comprise all nationalities. Their aim is &present Muslims in the state (but in fact

they can only speak for a small minority of MuslimsGermany): firstly the Islamic Council
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of the Federal Republic of Germany (“Islamrat inuBehland e.V.”), which is dominated by
Milli Gorus, secondly the Central Council of Muslims in GermdtZentralrat der Muslime

in Deutschland e.V.”), which caused sensation imn@aay in 2002 when it publicized its
“Basic Declaration about the relationship of Muditowards the German state and society”
(called “Islamic Charta® In April 2007 a “Coordination Council of Muslinisa Germany”
(Koordinierungsrat der Muslime, KMR) was foundediethrepresents the big parent associa-
tions DITIB, Islamic Council, Central Council andRZ. But even this new council repre-

sents maximum 20-30% of Muslims in Germany.

Conclusion™

1) In contrast to the Christian Churches, which then@a state church law is geared to,
the Sunni Islam is hardly organized and hasn't gjotofficial hierarchy. This fact
makes the institutional integration in Germany mdificult for Muslims, because
consequently it is difficult for them to put up repentatives against administrations.

2) Only a small part (at most 20-30%) of Muslims inn@any is organized in associa-
tions, so that again and again the question almulegitimate representative and the
representativity of the association arises.

3) One can observe a strong relationship (institutiadeological, financial, personal) of
most Islamic organizations in Germany with theirth@s countries and because of
that a relatively high splitting-up of Muslims ieligious, political and ethnical re-
spect.

4) The lack of Imam education in Germany and thereuh#h permanent “import” of

imams from Islamic mother countries is an impedinfenintegration and dialogue.

1.2. Religiousness of Muslims in Germany

In general religiousness plays a big role for tingt as well as the second generation of mi-
grants from Turkey. It is an essential part of Weey they see themselves (significantly more
important than compared with Christians in Germaryje range of variation of religious
attitudes and religious practice is wide: accordim@ study of the Centre of Turkish Studies
published in 2005 28.1 % of German Muslims of Tsinkorigin claim to be very religious,

55.2% to be rather religious, 11% rather not taddigious, 5.8 not to be religious at &ll.

° Cf. www.zentralrat.de/3035.php
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Thus the subjective degree of religiousness ofgtosip has clearly increased compared with
2000 respectively a stronger polarization betwdenviery religious and not religious at all
has taken place (reasons are surely again 9/1thandars in Afghanistan and Iraque). The
degree of religiousness also rises the older tloplpeare and the longer they stay in Ger-
many. Furthermore education, professional occupatia income play an important role: the
higher these values the less people claim to ligioas. Apart from this the subjective degree
of religiousness doesn’t correspond with real relig practice: a fifth of the questioned say
that they never or nearly never go to a mosquepi%eligious holidays. All generations at-
tach very much importance to the religious educatibthe children. In this respect the fam-
ily represents the first and most important insitio for religious socialization.

Also the second generation strongly refer to thekih Islamic religious culture, but they
tend to turn away from national Islam to high Isiarforms: that is to say cognitive and
therewith more individual aspects of understandshgm are gaining importance; a universal
understanding of “true Islam” is more importantrthaligious traditions which are character-
ized by cultures. People of this second generaterote themselves more cognitively to Is-
lam than their parents and increasingly make useafern media as the internet. This way

Islam is used by individuals of modern society agg of finding sense and identity.

1.3. The legal and social situation of Muslims ier@any?

In legal terms the above mentioned Islamic assocdigiand organisations are socalled “regis-
tered associations” (e.V.). In contrast to the ®lygistian Churches or the Jewish denomina-
tion Islam or an Islamic organization has not y&trecognized by the German state as a so-
called “corporation of public Law” and thus doeg have the same rights and advantages as
the Christian Churches or the Jewish Community. faiging of taxes through agencies of the
state). The reasons for this deficit of being retogd as a corporation are the splitting-up of
Islamic associations and their lack of constancthenlast decades. Of course, regarding reli-
gious freedom every Muslim as an individual hasrights.

The majority of Muslims still has not yet acquirégérman nationality, but since the new Law
of Naturalization was introduced the number of raimations has significantly been rising
(at the moment about 1.000.000 Muslims have goean@n passport). Sociological surveys

reveal that Muslims of German nationality are dieaocially better integrated than those

12 Cf. Nikola Tietze, Islamische Identitaten. Fornmeanslimischer Identitat junger Manner in Deutschland
Frankreich, Hamburg 2001.

13 Cf. Mathias Rohe, Der Islam — Alltagskonfliktecubhdsungen. Rechtliche Perspektiven, Freiburg 2B01;
Andgzeas Renz/Stephan Leimgruber, Christen und khesIWas sie verbindet — was sie unterscheidet, NEmc
2005, 31-33.



who are not of German nationality. Therewith itcisntroversial whether naturalization is
rather the reason or rather the consequence of@essful integration. At any rate about 3
fourth of Muslims with migration background in Geany are considered to be relatively well
integrated in regard to their way of life, sociatlaeconomic integratiof{.

But there is a risk of increasing disintegration &out one third: especially for members of
the first generation of immigrants who are now upkayed or have retired and speak Ger-
man on a relatively insufficient level and are lyawlhined. Also concerned are partly mem-
bers of the second and third generations who aitty lemlucated at school and have difficul-
ties to find a job. Islam in Germany was originallyaracterized as Islam of migrant workers,
that is to say nearly completely characterizeddwy éducation classes. The German school
and educational system of the last decades has Eedontinuation of this problem.

An important aspect of recognition and integrai®iteaching Islam as an ordinary subject in
state schools: this couldn’t be achieved for a long because of the lack of homogeneous
representation of Muslims as well as lack of Ediocabf Islamic theologians and religious
teachers. For some years now experiments have degeed out in some federal states of
Germany which are promising: Islamic teaching inrr@n language by Muslim teachers
educated in Germany with a curriculum licensedhsy federal stat& There have also been
created chairs for Islamic Religion at some stativarsities (Munster, Erlangen-Nurnberg,
Osnabriick) to educate Islamic teachers and, hdpeifutthe future imams as well.

Although no Islamic organization in Germany is apowation of public Law, the construction
of mosques in Germany is allowed. But very ofteapgbe oppose it vehemently (fear of for-
eign infiltration), so that construction plans sdimes take many years. Usually Muslims
renounce the public call of the Muezzin.

It is striking that about 90-95% of Muslims in Gemy still transport their deceased back to
their country of origin. Reasons are legal problebecause in Germany there is the obliga-
tion of coffin and temporally limited time of resthich is both against Islamic tradition. But
since a few years there are more and more sepagateteries or graveyards especially for
Muslims.

Another legal problem is regarding the questiomitofl slaughter: 2002 the highest Court of
Germany “ruled that upon request Muslims have tgraated special permission to slaughter

without previous stunning™

14 Cf. Dirk Halm/Martina Sauer, Parallelgesellschaftl ethnische Schichtung, in: Aus Politik und Zesichich-
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In connection with female Muslim teachers therethlien place an argument which has been
discussed very controversially in legal, social gqditical terms recently: female Muslim
teachers at state schools and other state admatiostraren’t allowed to wear a scarf since a

few years in most federal states of Germany.

2. Structures of Dialogue between Christians and Muslimsin Germany*’

Since 9/11 in 2001 initiatives for dialogues affelént levels and by different initiators have
increased and so has partly criticism on the foramel present dialogue. There are still many
asymmetries and obstacles regarding Christian-Musdialogue in Germany due to social,
legal, psychological, cultural and theological tast®

Important participants on the part of the Chrisdiame the special ecclesiastical representa-
tives and consultants for interreligious dialoguwafy Catholic dioceses and Protestant
churches employ official representatives and cdastd) and ecclesiastical institutions like
academies and educational institutions. The catfOIBEDO (Christlich-Islamische Begeg-
nungs- und Dokumentationsstelle) in Frankfuviv{v.cibedo.dg founded in 1978, ,offers

the services of a library and documentation abslat in general, the presence of Muslims in
Germany and Christian-Muslim encounter. It has lesive in the training and formation of
‘multipliers’ in the fields of educational and pasdl care and functioned as a centre of con-
tact between representatives of the Churches artdeoMosque associations and organisa-
tions.™® On the part of the Muslims many of the above noemtil associations are interested
and actively engaged in dialogue, as well as indial persons.

As a rule these meetings for dialogue are in tis¢ filace meetings for information, in which
the participants discuss basic theological, ethicatocio-political questions and both sides
explain their position. In some cases these mestang rather “show-events” than a real dia-
logue. Therefore this kind of “dialogue productionith mostly the same participants and
functionaries is criticized to be unsatisfactorg anithout progress by some people. But there
are also small regular dialogue groups at graste rewel which make possible real encoun-
ters and real learning progress. In bigger citiesd have existed such groups in some parts of

town for many years. But these groups usually reedyr minorities on both sides.

17 Cf. Sekretariat der Deutschen Bischofskonfererg XHChristen und Muslime in Deutschland (Arbeitgimi
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sche Paradigmen einer Begegnung mit den Religidviénster 2006, 57-70.
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In several cities there are Christian Islamic Cottees which are firmly organized as for
example the Christian-Islamic associations whickeljained together to form the “Coordina-
tion Council of Associations of Christian Islamigaldgue in Germany” (Koordinierungsrat
der Vereinigungen des christlich-islamischen Diakgn Deutschland e.V., KCID) in 2003.
Apart from evenings when religious questions asewhksed the participants invite each other
to celebrations (Muslims mostly invite to the erfidhee period of Ramadanfasting, Christians
invite for example to the celebration of Adventpaven so-called multi-religious prayers in
the form of the prayer meetings in Assisi take @lébat is to say they don’t pray together but
they only come together and each religion praysralieg to their tradition®f Since 1997
many Islamic communities are inviting for a Daytloé Open Mosque on October 3th.
Kindergartens run by the church represent imporsaipiporters of concrete living together
and learning from each other between ChristiansMnslims?* Also religious education at
school has been trying hard to enable pupils tmleaintercultural and interreligious respect
for some years. This process of learning is noy abbut imparting knowledge about the dif-
ferent religion but it is also about concrete emtetiwith Muslims?

Two recent events show how sensitive and evenlédbe Christian Islamic dialogue is:
firstly the speech Pope Benedikt gave in Regensbuigeptember 2007 which has led to
quite an ill-feeling on the part of Muslims evenGermany?>> Also the Protestant Church in
Germany had to experience a set-back of dialogleet&fin their new paper about dialogue
with Islam they formulated the unmistakeable tefnCbristian mission and they asked Islam
critical questions (e.g. their opinion about viae)?* As a consequence the Islamic associa-
tions called off and postponed for the time beingeeting with the chairman of the Associa-
tion of Protestant Churches (EKD) in Germany.

A quite new form of dialogue is the theological @eaic dialogue which had not been possi-
ble before as a result of lack of German speakstagriic theologians within the first genera-
tion of immigrants. But among the second and tlgederations there are increasingly more
Islamic theologians who devote themselves acaddinicatheir own religion and who have

20 Cf. Sekretariat der Deutschen Bischofskonfereng XH.eitlinien fiir multireligiose Feiern von Chigs, Ju-
den und Muslimen. Eine Handreichung der deutschschBfe (Arbeitshilfen 170), Bonn 2003
(www.dbk.de/schriften/arbeitshilfe/index.html).

2L cf. Barbara Huber-Rudolf, Muslimische Kinder imnilergarten. Eine Praxishilfe firr alltagliche Begamn
gen, Miinchen 2002.

2 Cf. Andreas Renz/Stephan Leimgruber (Eds.), Legss Christen Muslime. Gesellschaftliche Kontexte
Theologische Grundlagen — Begegnungsfelder, Mi2&@2; Stephan Leimgruber, Interreligioses Lernen,
Minchen 2007.
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been trained at German universities. In 2004 adexo& network of German-speaking Chris-
tian and Muslim theologians was founded (“Theolohgés Forum Christentum — Islant®).
An annual congress of the Forum is prepared byoapyof Muslim and Christian scholars.
Papers, lectures, discussions and results of tw¥erences are usually published in form of
books?® The Muslim participants of these conferences arelly no official representatives
of Islamic organizations, but independent Musliredlogians and scholars who are mainly
striving for reform of traditional Islam. Thus theye not “representative”, but as active or
future teachers of religion and professors etg #re important scouts and multiplicators.
This “Theological Forum Christianity — Islam” isggeorted financially mainly by the ministry
of the interior. Apart from the churches the sigelf respectively the political level has re-
cently become a further participant in the dialoguth Islam in Germany: the minister of the
interior has started to invite representatives starhic organizations as well as individual

Muslims to a regular meeting on a political levéslamkonferenz”).

Conclusion

The Christian Muslim dialogue in Germany has beetlen way in some places, contexts and
levels for many years and is definitely succesafufor example in the settlement of conflicts
about the construction of mosques. But in othecgdaand contexts the dialogue is still at the
beginning, very unstable and not rarely attackedyfoyips who are opponents of Islam and
Muslims. Global events and problems have an effedhe local dialogue and living together:
mistrust, fears and prejudices are increasing d@h bides. In order to overcome these nega-
tive attitudes “there is need for the pastoral psbam of a theologically-underpinned basic
religious attitude of Christians and Muslims, atitade capable of considering individual and
corporate dynamism of other religious groups asstipe challenge and as a chance for dia-
logue and collaboration beyond the confines of Isirpnfessions and religion$’"People
must not expect an all comprising solution of sgmaditical problems from the interreligious
dialogue — it is no panacea, but we cannot do witlts contribution to peace within civil

society.

% cf. www.akademie-rs.de/br-arbeitskreise.html. Agothers the author contributed and took partsitdm-
ing into being.
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