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Introduction

Over the last fifteen or twenty years, the Turkic world has undergone a host of
remarkable changes of various shapes and size. Thus in Turkey - for many years
the only independent Turkic state — slowly but steadily a process of transforma-
tion towards a more open and civil society has taken place. The aim to become a
full member of the European Union has been a more or less powerful motor for
internal changes, e.g., in the juridical and educational systems of Turkey. At least
some parts of Turkish society have become more and more adapted to what one
may call world civilization. At the same time, the country has had to face a wave
of re-Islamization. However, even Islamist groups in Turkey have taken part in
the processes of modernization and globalization. This transformation has not
only affected ways of thinking and interpreting the world, it has also changed,
for example, personal tastes and patterns of consumption. This globalization can
also be felt in contemporary Turkish literature, the most prominent exponent of
which is without doubt Orhan Pamuk. One may debate whether the general atti-
tude towards non-Muslim citizens in Turkey has changed much, but what one
can see is that these groups have become a topic in contemporary literature —
and that the non-Muslims of Turkey are in the process of developing a new self
consciousness. At the same time, the Turkish communities in Europe are also
exhibiting many changes in their attitudes and behaviours, which should be in-
vestigated.

In the Turkic world outside Turkey the most radical change occurred with the
dissolution of the Soviet Union. With the breakdown of one of the last colonial
empires, new independent Turkic states appeared on the map: Azerbaijan, Ka-
zakhstan, Kirgizstan, Turkmenistan, and Uzbekistan. Other Turkic peoples were
able to preserve or gain a (more or less) autonomous status as regions within in-
dependent states, e.g. the Tatars, Bashkirs, Khakas, Tyva, Yakut, etc. Of course,
gaining independence is always a crucial time for a people. Thus we find a great
variety of nation building and identity creating activities — many of them follow-
ing the same nationalist and sometimes chauvinist lines known from Europe and
Turkey. For the first time, the non-Muslim Turks of Siberia and the Christian
Gagauz of Moldova (and Bulgaria) have been noticed by a broader public in the
West — some of them, the Tyva, because of their throat singing, some of them,
the Gagauz, because they follow ancient but never forgotten trails to Istanbul to
work there (as do many other Turks from outside Turkey who come to Turkey to
work, do business, and study). Other Turkic peoples, like the Siberian Shors, are
still only known to experts but have undergone many interesting cultural devel-
opments during recent years. The same holds true for the Turks of Iran, most of
whom belong to the Oghuz subgroup of Turks; but one group, the Khalaj Turks,
speak one of the most archaic Turkic languages. All the Turkic groups of Iran,
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however, suffer from the cultural policy of the Iranian state. The Turks of China
still remain in relative isolation. Their most numerous group, the (Modern) Uy-
ghurs, are subject to increasing pressure from the central government. It will be
interesting to observe the effects of the not only political but increasingly also
cultural oppression of this minority on their relations with and their attitude to-
wards the Chinese. But there are also other Turks in China, e.g. the Salars in
Qinghai. Even if they live in a relatively remote area, their culture has not re-
mained untouched by, e.g., Chinese and Tibetan influences.

Taking into account all of these interesting developments, Arus Yumul (Bilgi
Universitesi Istanbul), Ildiko Beller-Hann (Orientwissenschaftliches Zentrum
Halle), and Claus Schonig (Orient-Institut Istanbul) felt the need to bring to-
gether scholars working in different fields of Turkic studies to exchange our data,
experiences, and impressions connected with the cultural changes in the Turkic
world. Thus, on 6-7 December 2003 an international workshop entitled ,Cul-
tural Changes in the Turkic World“ was held at Bilgi University in Istanbul.
Scholars from different countries gave lectures on topics, most of which — among
other things - illustrate the great variety of changes in the Turkic world and their
outcomes. Thank you very much, dear colleagues! Most of the papers given at
the workshop are published in this book. It is our hope that others who are in-
terested in different aspects of Turkic culture may profit from it.

Most of the organizational work for the workshop was done by Arus Yumul
and Barbara Pusch (Orient-Institut Istanbul). Work on this publication was done
mainly by Filiz Kiral (Orient-Institut Istanbul), Arus Yumul, and Barbara Pusch.
Vanessa Karam was responsible for English language proofreading. Ildiko Beller-
Hann was so kind to read and discuss all the circulars, invitations and papers I
needed to write in order to bring together the participants and raise funds. We all
extend our thanks to the Fritz Thyssen Stiftung, which financially supported our
workshop.

Claus Schonig

Orient-Institut Istanbul
July 5, 2006
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New Tendencies in Turkish Literature and
Some Aspects of Orhan Pamuk’s Works

Borte Sagaster & Catharina Dufft

Since the 1980s, Turkish society has gone through fundamental changes. These
changes are characterized on a political level by a stronger liberalization, and on a
cultural level by the phenomenon of globalization. A growing number of minor-
ity groups and subcultures have gained public voice; their existence—and accep-
tance-in the public sphere prompts questions on the changes in the dominant
value system of Turkish society (see Kandiyoti and Saktanber 2002). For the first
time, the ruling state model of the Turkish nation has come seriously into discus-
sion, and Turkish society has become more fragmented and socially modified.

The partial liberalization of Turkish society in the years following the coup
d’état of September 1980 coincided with a growing development of cultural life,
the press and literary production. With regard to literature, we can observe that
the era of critical realism, which had been the dominant trend in the fifties and
sixties, as well as the experimental modernism of the 1970s made room for a
broader look on literature that is less connected with homogenous state ideas.
Authors of the post-1980s see themselves first and foremost as experimental
players on both a form and a subject level, with literature as their playground. As
a consequence, new themes, styles and genres appeared, and already existing gen-
res, as for example the historical novel or the crime and science fiction novel,
have gained new forms and importance.

Concerning the historical novel, one of the first authors to thematize Otto-
man history in a new and experimental way was Orhan Pamuk (b. 1952), whose
works we will treat more extensively in the second part of this article. In his third
novel Beyaz Kale, from 1985, he changed for the first time the temporal frame of
his novels from the Republican present to the Ottoman past. Another author
who since 1995 has become famous for the writing of historical novels, is the
philosopher Thsan Oktay Anar: In his three novels, set in the Ottoman past, he
mixes myth and reality to construct an immense “exotic stage design” for the
human fantasy (Furrer 2000: 239). Other authors of historical novels include
Reha Camuroglu, Giirsel Korat, Ahmet Altan, and Nedim Giirsel.

In the crime novel genre, from a vast spectrum of writers, only a few here will
be named here: Ahmet Umit, born in 1960, who has been writing crime fiction
since the middle of the 1990s, gained fame with his first novel Sis ve Gece from
1996. The thematic spectrum of his novels ranges from the Turkish secret service
system (Szs ve Gece), to Turkish communists in Moscow (Kar Kokusu, 1998), ar-
cheological settings and multicultural Anatolian history (Patasana, 2000), Turkish
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12 BORTE SAGASTER & CATHARINA DUFFT

mafia circles (Kukla, 2002) and the cultural milieu of the Beyoglu quarter of Is-
tanbul (Beyoglu Rapsodisi, 2003). Another writer who since 1994 has written at
least 25 books belonging to the ‘thriller’ category, and who is obviously well re-
ceived by Turkish readers,! is Osman Aysu. A third author, who has become fa-
mous recently (2003) with a travesty series hero who preferably solves cases in an
Islamist or nationalist milieu, is Mehmet Murat Somer.

With regard to content, a shift from realism to fantasy and even the super-
natural can be observed.2 One of the earliest representatives of the genre of fan-
tastic realism is Latife Tekin (b. 1957), whose 1983 novel Sevgili Arsiz Oliim with
its fantastic features transgressed the limits of traditional “village literature” (k¢y
edebiyat) and started a public discussion on the role of realism in Turkish litera-
ture and Turkish cultural heritage (see Sagaster 2002: 7-27). Another author fa-
mous already in the 1970s for her fantastic-satirical short stories, is the female
writer Nazli Eray. Apart from these, the authors Hasan Ali Toptas, Asli Erdogan,
Hakan Senocak, and Faruk Duman can be named.

The spiritual search for a deeper meaning of life is another dimension which
has to be added to the treatment of recent Turkish literature. This search, it
seems, takes several different directions: On the one hand, we have the ‘indige-
nous’ direction with an interest in Islamic thought; this trend is represented by
authors such as Ali Haydar Haksal, Mustafa Miyasoglu or the female writer Ci-
han Aktas. An ‘outsider’ among the seekers of Islamic religious meaning is Metin
Kagan, who, after his famous 1990 novel Agwr Roman, which describes life in an
Istanbul gipsy quarter using a fantastic slang language, turned in his second, 1997
novel Fundik Sekiz to Islamic mysticism. This novel, based on a travel allegory,
depicts the metamorphosis of a debauched bohemian character into a pious
Muslim.

On the other hand, recent Turkish literature also demonstrates a growing in-
terest in Far Eastern Buddhist and Hindu philosophies.? Vivet Kanetti, who also
publishes under the pseudonym E. Emine and who is seen as one of Turkey’s few
‘New Age’ authors, writes about topics such as emotional intelligence, reincarna-
tion and the limits of rationality.

A third tendency that has found the interest of Turkish writers is the cultural
aspects of religion: in her work, Elif Safak, one of the most successful authors of

1 Although we have no concrete numbers, the fact that Osman Aysu’s books are featured in

many bookshops among the “Bestsellers of the Month“ provides some evidence for this
assumption.

The female writer Nazli Eray is commonly regarded as one of the earliest and ‘most fruit-
ful’ writers of Turkish fantastic realism. For her biography and work see Tanzimat’tan Cum-
buriyet’e Tiirk Edebiyatgilar Ansiklopedisi 2002: 310-311. Some others are Latife Tekin, Asli
Erdogan, Hakan Senocak.

For the literature of an author with an interest in Far Eastern religions see the works of
Vivet Kanetti (pseudonym E. Emine). A writer who has recently become interested in Is-
lamic thought is Metin Kagan.
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the young generation, treats aspects of various religions such as Christianity, Is-
lam, and Buddhism.

On a formal level, genres are often mixed, creating hybrid texts with numerous
inter-textual allusions. One writer who mixes elements of pop-art, science fiction
and the thriller in an ironical and experimental way is Cem Akas (b. 1968).

Another factor playing a role in the way post-1980 authors see themselves is a
new sensitivity toward the limitedness of the dominant local literary models.
Here we see the aim to produce a Turkish literature able to meet international
standards.* Borders between the ‘First’, ‘Second’ and ‘Third’ World are, in this
view, only secondary, while literatures from regions as diverse as Europe (Eng-
land, France, Germany), Latin America, Japan and India feature equally as exam-
ples of ‘world literature’.

In contrast to this cosmopolitanism stands the comparatively narrow geo-
graphical space in which the new Turkish literature is produced. In general, the
centre of literary productivity is Istanbul: Many of the post-1980 authors live
and work here, and most of the major periodicals of the literary and cultural
scene (like e.g. Varlik, Virgiil, E Aylk Kiiltiir ve Edebiyat Dergisi, kitap-lik) as well as
a huge amount of periodicals with a small or even marginal group of readers are
located here.

The ‘typical’ author of the new generation of Turkish writers comes from an
urban, middleclass background, has a university education and often has lived
abroad. He or she often writes from an individualizing and psychologizing per-
spective. However, the new interest in the individual does not mean that themes
dealing with social problems are completely missing: While in the era of village
literature, authors preferred to write about the lives of ‘ordinary people’ from ru-
ral areas, the new generation of writers now shows a special interest in the diffi-
culties confronting urban fringe groups such as gecekondu inhabitants, gypsies,
homosexuals, prostitutes or religious and ethnic minorities living among the
Turkish Muslim majority.

This last point leads us to the political dimensions of Turkish literary writing
of the last decades. The ideal of a Turkish society with a high tolerance for differ-
ent religious, social and ethnic groups, which is conveyed by many of the literary
texts, stands in sharp contrast to earlier ideals of a mono-cultural state. The rise
of the historical novel with themes from the Ottoman past, for instance, to one
of the most important forms of the Turkish novel, can be understood as the re-
sult of a new willingness of both Turkish authors and readers to integrate the Ot-
toman multicultural past into the perception of their own history.

4 For a discussion on the comtemporary situation of Turkish literature between Cem Akas,

Omer Aygiin, Cem leri, Yekta Kopan, Levent Sentiirk, Murat Yalgin, Ozen Yulan and Ay-
fer Tung, see Tung 2001: 59-79.
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Orban Pamuk and new tendencies in Turkish literature

After this general overview of Turkish literature we will now focus on a well-
known post-1980 Turkish author, Orhan Pamuk. He is both an Istanbul author
who has become very popular during the last two decades in and outside Turkey
as well as a writer whose works carry many features that seem ‘typical’ of the new
literature. In the following we will first briefly describe what makes Orhan Pa-
muk a ‘typical’ author of post-1980 Turkish literature. Then we will show to what
extent Orhan Pamuk’s novels can be seen as a contribution to world literature.
In order to determine what makes his novels accessible to readers in and outside
Turkey we will then have a short look at the narrated space in which his charac-
ters interact. This will lead us to the stage where all of his novels take place, i.e.
Turkey in a wider sense and more specifically Istanbul. We will now consider
some aspects concerning the author and general tendencies within his works

Orhan Pamuk was born in Istanbul in 1952, where he still lives today. He
comes from an urban, upper-class milieu, was educated at the American Robert
College in Istanbul and has a university education. Moreover, he spent three
years in New York during the 1980s (see Tanzimat’tan Bugiine Edebiyatcilar Ansik-
lopedisi 2001: 680-683 and Wroe 2004).> By 2004 his published works included
seven novels, his childhood-autobiography, a screen-play, a short story and vari-
ous essays.

We find many of the tendencies of post-1980 Turkish literature in the works of
Orhan Pamuk. He makes excessive use of meta-fictional and inter-textual ele-
ments and frequently combines different styles and genres. His works include
narrative elements from crime fiction, the new historical novel, the political
novel® and even fragments of science fiction and the supernatural story.

Elements from crime fiction are found in many of Pamuk’s novels, e.g. in
Kara Kitap (The Black Book, 1990) and Benim Adim Kirmizi (My Name is Red,
1998). The new historical novel is represented by Beyaz Kale (The White Castle,
1985) and, again, Benim Adim Kirmizi, and the political novel by Kar (Snow,
2002). The latter also contains science fiction elements. Comparable to the
Nowvelle within Goethe’s Wahlverwandtschafien, the synopsis of the science fiction
story Necip’in Hicranli Hikayesi, set in the year 3579 on the planet Gazzali, serves
as a story within the story (see Pamuk 2002: 107-9). It is written and read to the

His family background is described in his childhood memories, Istanbul. Hatiralar ve Sebir
as well as in his novels such as Kara Kitap and Cevdet Bey ve Ogullari, which contain auto-
biographical elements.

“Political novel” is a difficult, vague term. However, since Kar deals intensively with politi-
cal matters and since the author uses the term for this novel himself, we have decided to
use it in this context. One might add that though Kar’s narrated time comes close to today
it can in some ways — according to the radical political changes occurring since its publica-
tion until today — almost be regarded as a historical novel as well.
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protagonist Ka by Necip, a pupil at the religious high school in Kars. While the
story narrates the friendship, affection and rivalry between the two boys, Necip
and Fazil, who are in love with the same girl, Hicran, the story not only reflects
the relationship between the narrator, codenamed Necip, and his best friend,
codenamed Fazil, but also reads as an analogy to the poet Necip Fazil Kisakiirek
(1905-1983), who is regarded as an ideologue of political Islam in Turkey.” A
work titled Biiyiik Dogn 8 happens to be highly admired by the ‘real’ and ‘ficti-
tious’ friends Necip and Fazil. In this sense the exaggerated confrontation of po-
larities such as Western destructive rationalism vs. Eastern mystical spiritualism,
religion vs. atheism, etc. within the science fiction story mirrors aspects of the
plot of the ‘real’ story. The same holds true for those parts of the science fiction
narration which take place in the future of the ‘real’ story.’?

As an example of the playful use of elements of the supernatural story several
passages in Yeni Hayat (The New Life, 1994) can be mentioned, e.g. the angel’s
appearance in the final scene. For a mystical reading of the novel see Yildiz Ece-
vit’s extensive interpretations (Ecevit 1996: 133-188).

Another point mentioned above was the general shift in the perception of
contemporary Turkish literature from one that distinguishes between ‘First’, ‘Sec-
ond’, and ‘Third” World literature to one that recognizes an all-inclusive world
literature.

The place of Pamuk’s novels in world literature

Authors such as Aziz Nesin (1916-1995) and Yasar Kemal (b. 1923) introduced
modern Turkish literature in a broader sense to the world. Both have been widely
translated and hold many national and international awards.

Necip Fazil Kisakiirek is an established Turkish poet. His political convictions, however,
are highly controversial since he is regarded as an important ideologue of Islamic political
and nationalistic movements. (See Tanzimat’tan Bugiine Edebiyatcilar Ansiklopedisi 2001:
503-506; Burhanettin 2004: 129-156).

Biiyiik Dogn appears in the story as Necip’s and Fazil’s favourite work. In this context
Biiyiik Dogu can be associated with Necip Fazil Kisakiirek’s ideological work Biyiik Doguya
Dogru: Ideolocya Orgiisii (1959), which had a great influence on political formations in the
above-mentioned context. With Kisakiirek the expression Biyik Dogu stands for both spi-
rit and substance, time and space on the one hand and as a symbol for a specific spirit of
the Eastern world on the other. The term is connected with Kisakiirek’s belief that the East
in a spiritual sense has lost itself by trying to identify with the West. Certainly, this stock of
ideas implied by mentioning Biysik Dogn in the story within the story in Kar can be read
as a sub-text of the story. See Rasim Ozdenéren: Necip Fazil Kisakiirek, in Islamcilik, Mo-
dern Tiirkiye’de Siyasi Diigiince, Istanbul: Iletisim 2004: 136-149, quote 142. For an evaluati-
on of the magazine published by Kisakiirek under the same name, Biyik Dogu, see the ar-
ticle by Okay 1992: 513-514.

Though in ‘reality’ it is Necip who is shot and Fazil who will marry Hicran alias Kadife.
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16 BORTE SAGASTER & CATHARINA DUFFT

However, it is authors such as Orhan Pamuk who increasingly have taken their
place within world literature in the new meaning of the term.! Like no other
post-1980 Turkish author, Orhan Pamuk, whose works have been translated into
more than thirty different languages, became famous in the 1990s in and outside
Turkey. His worldwide readership encompasses, speaking in his own literary
terms, East and West!!. Thus, he is known not only in Europe and the United
States, but also in the Islamic world (Iran, Arab countries) and the Far East (Ko-
rea, Japan).

The fact that a wider audience is aware of Turkish literature today is a sign of
Turkey's growing connection to global influence and developments. Accordingly,
the fact that Orhan Pamuk’s second historical novel Benim Adim Kirmizi won the
International IMPAC Dublin Literary Award in 2003 is a strong indication that
Turkish literature is finding its place on the international literary scene.

One aspect that marks Pamuk as an author who is accessible to a worldwide
audience is his ability to combine the local with the universal. In what follows
we will therefore discover the connection of a local space and a global percep-
tion or the local as part of the universal.!2

First of all, readers in the East and in the West are able to identify with the
space, — mainly Istanbul -, where Pamuk’s stories take place. In other words,
Pamuk’s local references are transportable.

In Pamuk’s Istanbul a reader can find traces of both East and West if he or she
so chooses. And even if the reader mainly concentrates on the narrated stories as
such, whether they take place in the Ottoman past (Beyaz Kale, Benim Adim Kir-
muzi) or in the political reality of the easternmost part of Turkey in the early 1990s
(Kar), it is possible for readers in and outside Turkey to identify with Pamuk’s he-
roes and their specific surroundings, since they are foremost universal spaces and
characters. Furthermore, the author plays with different styles and inter-textual
hints, incorporating into his work both references to Turkish — and in a wider
sense Eastern — as well as European - and in a wider sense Western — cultural heri-
tage alike.!3 One can follow these hints — one reader might be more susceptible to
them than another - but one can just as well read the stories as such.

10" For a detailed and useful understanding of the term see Bachman-Medick 1998: 463-69.
The terms ‘East’ and “West’ are typical of Pamuk’s literary vocabulary and, certainly, reach
far beyond the literal sense of the words.

For an examination of the connection between the global and the local see Robertson
1998: 192-220.

Ahmed Hamdi Tanpinar (1901-1962) can be seen as a predecessor for this practice. Howe-
ver, Tanpinar’s talents and the position he holds as one of the major Turkish authors of the
20th century were not fully recognized during his lifetime. In fact, Tanpinar’s literary
works can be considered a model for various tendencies in the new post-1980 literature.
He has been named by authors such as Orhan Pamuk and Elif Safak as a formative in-
fluence on their own works. While Ahmed Hamdi Tanpinar has only recently been trans-
lated in part, his literary importance is by now commonly recognized. See Atis 1983: 1-22
and Naci 2002: 15
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In a recent article about Orhan Pamuk, Ian Jack, editor of the literary quartely
Granta, is quoted as follows: “There must be many good writers in many, many
places whose work doesn’t easily translate because it is so specific to the place.
Orhan is, for one reason or other, accessible to us” (Feeney 2004).

Yet, Orhan Pamuk’s novels are specific to the place, which is generally Turkey,
and more specifically Istanbul. Paradoxically, this seems to be one of the reasons
why they are so accessible to a diverse audience.'* To sum up, readers inside and
outside Turkey, or, more generally, an Eastern as well as a Western readership, can
identify with the specific space where his novels are set since Pamuk manages to
make this place transportable, accessible, and, in a literary sense, walkable. There-
fore, Istanbul which figuratively as well as literally unites both East and West seems
to be the perfect stage. In this sense we can consider Istanbul a ‘universal’ space.

As a place, Istanbul in itself represents all kinds of supposed contradictions,
uniting what is generally seen as unsuitable. By virtue of its geographical setting,
the city has always been a kind of bridge between different cultures. Further-
more, with its rich historical fabric, it is a mega-city with metropolitan features,
centre of new cultural scenes, publishing houses, etc. — in short, a symbol of
modernity. A city of approximately 13 million inhabitants, it is home to many
disenfranchised groups living independently - yet these groups still are some-
what dependent on one another. Certainly, Istanbul represents all parts and all
peoples of Turkey - officially 65% of the city’s population are not natives of Is-
tanbul (see Seeger & Palencsar 2003/4: 75) Thus, the city encompasses urban and
rural aspects, and a wide range of political and religious counterpoints.

In effect, Istanbul plays a role in all of Orhan Pamuk's novels. Sometimes di-
rectly — when it serves as the stage for the plot, as it does in Cewvdet Bey ve Ogullar:
(Cevdet and his Sons, 1982), Beyaz Kale, Kara Kitap and Benim Adim Kirmizz, and
sometimes indirectly, as in Sesszz Ev (House of Silence, 1983), which is set nearby
in a summer resort on the Marmara Sea, in Yeni Hayat, which takes place mainly
on the roads of Turkey, and Kar, which is set in Kars and Frankfurt. But in these
books the protagonists also hail from Istanbul and the scenes are described
mainly from an Istanbul point of view. Moreover, since Istanbul nowadays is the
home of people from all over Turkey, it contains features of Anatolia or a city
like Kars as well.

Whereas narrative and style differ from novel to novel, the backdrop of Orhan
Pamuk’s seven novels more or less deals with the extensive treatment of one
theme, i.e. of finding one’s own identity between different worlds, also symbol-
ized by the terms East and West. Istanbul by definition serves as an ideal setting
for this search. Since Istanbul at the same time represents aspects of the rest of
the country, we will now briefly take stock of some recent changes in Turkey.

14 Compare to Cigekoglu’s point of view: “Pamuk’s talent as a novelist is revealed in his ca-

pacity of telling a local story with a universal tone.” (Cigekoglu 2003: 16).
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As pointed out in the introduction, the ideal of a Turkish society with a high
tolerance for different religious, social and ethnic groups stands in sharp contrast
to the former ideal of Turkey as a mono-cultural state. This development can also
be seen as a move away from the oppression of those who were regarded as po-
tential enemies of the secular state — system, toward a growing freedom of speech
and, generally, an increasing tolerance for a multicultural, multilingual and
multi-religious society.

This tendency is reflected in Orhan Pamuk’s historical novel Benim Adim Kir-
mizi, with its colourful, vivid integration of the multicultural Ottoman past.!
His earlier novel Yeni Hayat, and, in particular, his most recent novel, Kar, reflect
the ongoing changes in Turkey’s political and economic development, including
the increasing gap between the impoverished Southeast and the prospering
Northwest during the past decades.!®

At least until the last of the three military coups in 1980, and partly until to-
day, Turkey was characterized by a strong military power which suppressed dif-
ferent kinds of potential resistance in order to protect and retain the secular,
mono-cultural state-system. Only recently, due to the partial political and social
liberalization following the last coup d’état, have the above-mentioned tenden-
cies been allowed to increase. The way Pamuk perceives the change in Turkish
society today is aptly illustrated by a statement in which he compares Turkey’s
past with the current world situation: “Unfortunately, my country’s funny and tragic
history is perbaps turning out to be, because of George Bush, the funny and tragic history of
the world. That is, the arrogant, not-very-reasonable elite of my country destroyed its de-
mocracy when backwards, illiterate, conservative parts of the country resisted so-called
modernization, globalization” (Feeney 2004).

That ignorance and the suppression of opposition does and did not lead the
country further is also described in a precise, courageous and humorous manner
through the plot of Kar. However, the fact that this more relaxed way of focusing
on political issues is possible, is also evidence of a new openness in Turkey today.

In order to show how Pamuk’s novels embrace and survive the different kinds
of changes the country and society have gone through, — and this is further tes-
tament to the quality of his books —, we come back to Istanbul and finish this

15 Here again Ahmed Hamdi Tanpmar can be mentioned, this time as a forerunner who
brought back the literary remembrance of the Ottoman past. See Atis 1983: 18-19, quoted
as: “There can be no doubt that it (Bes Sehir, B.S./ C.D.) together with Tanpinar’s unceasing flow of
articles and essays calling for an appreciation of Ottoman poetry, music, art and architecture, has been
a force in bringing about what the Turkish poet and scholar Talat Sait Halman termed in 1972, an
awakening of interest in Ottoman history afier several decades of lamentable neglect of this vast un-
tapped source of fiction.” Compare also to Siedel 1992, 637, quoted as: “Das (das Wiederauf-
leben osmanischer und islamischer Traditionen und die damit verbundene Kontroverse
seit den 70er Jahren, B.S./ C.D) gilt ebenso Ahmed Hamdi Tanpinar (1901-1962) und
Orhan Pamuk (geb. 1952), die beide die osmanische Vergangenheit positiv neu bewerten

16 For the state of the country then, cf. Baykan & Robertson 2001: 191-192.
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section with an example of how the historical dimensions of the changing per-
ception of Istanbul are treated in Pamuk’s work. Therefore, we will briefly com-
pare the perception of Istanbul in Orhan Pamuk’s first novel Cevdet Bey ve Ogul-
lart with the one in Benim Adim Kirmizr:

Cevdet Bey ve Ogullar: is the story of three generations of one family. Set in the
time between 1905 and 1970, the book is also about the fall of the Ottoman
Empire, the founding of the Republic (1923) and the following decades.!” The
first part is written from the point of view Cevdet, one of the first Muslim entre-
preneurs, and reflects in an insightful, subtle manner the way the city was per-
ceived by the newly established bourgeoisie at the beginning of the 20t century.
The old parts of the city — eski Istanbul - defined as everything that comes into
the view of someone crossing the Galata Bridge from the north, looking towards
the south -, are described as having a humiliating effect on the protagonist. As a
result, Cevdet turns his back on them and establishes himself and his family in
the new, modern, wealthy part of the city north of the Golden Horn.

In the second part of the book, which takes place between 1936 and 1939, we
find Cevdet Bey, now successful, married to a pasha’s daughter, with two sons, a
daughter and grandchildren, thinking that while he had always planned to estab-
lish a family ‘alafranga’ he had ended up with a family ‘alaturka’’8. The identity
of the following generations will lie somewhere in between, but this distinction
shows how massive the changes that took place during this time were, and that it
would take decades to find one’s own identity by finding a balance between past
and present, East and West, something Cevdet Bey’s single life was too short for
(compare to Elgi 2003: 203-205). The social changes and the changing perception
of the past and of the spatial surroundings, which mirror the social changes,
since the city, too, is changing rapidly, are shown via the following generations.
Thus, the changes Cevdet’s family goes through can be seen as general social
changes of their time.

Benim Adim Kirmizi, by contrast, which takes place in 1591, is narrated from a
present-day point of view of the city, into which the Ottoman legacy is easily in-
tegrated. In Benim Adim Kirmizi, the author portrays the complexity and beauty
of a fallen empire from the multivisual perspective of 19 different points of view.
Eski Istanbul, fled by Cevdet Bey 300 years later, and perceived by him as old,
dead, and humiliating, functions in Benim Adim Kirmizi as the vibrant, powerful
centre of this empire — with Topkap1 Palace as its heart.

In conclusion, this paper could only touch on a few of the many aspects Is-
tanbul represents in Orhan Pamuk’s works. We have tried to show that by com-
bining different perceptions of the city during the last century, Pamuk’s novels

17" For the different time-levels in Cevdet Bey ve Ogullar: see Nac1 2002: 104-107.

18 From the Italian ‘alla franga’ and ‘alla turca’, see Pamuk 1991: 107: “’Alafranga bir aile
kurayim dedim, ama sonunda hepsi alaturka oldu!” diye diisiindii. (...) ‘Sonunda hepsi ala-
franga olmak isteyen alaturka oldularki, bu da alaturkanin kendine 6zgii bir tiiradiir!™”
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also link the heritage of the Turkish Republic to the Ottoman past, which the au-
thor describes as a culturally rich and colourful era. This extraordinary presence
of Istanbul in his works, encompassing many different influences, stories and
decades, also serves to introduce Istanbul as a setting and a motif to his world-
wide readership. As a tendency it can be stated that Pamuk is recently forming a
literary image of Istanbul which introduces the city as a literary place to world
literature. Thus, it would be possible to compare Pamuk’s Istanbul with the cities
of other authors, such as James Joyce’s Dublin, Amos Oz’s Jerusalem or the New
York of Paul Auster or Jonathan Lethem.

Pamuk’s readers discover an Istanbul that perhaps - even if fictitious — shapes
the way we understand the city and allows us to develop an idea of its complex-
ion and what it stands for in Pamuk’s fiction. At the same time an examination
of Pamuk’s Istanbul would make Istanbul as a literary city accessible to further-
going comparisons. Thus it could also serve as an affiliation of Turkish literature
to world literature.

This general tendency brings back to mind our initial evaluation that through
experimental play, new themes and genres, and, not least, through a re-
evaluation of the Ottoman past from a contemporary point of view, a new era of
Turkish literature has emerged. In our view, this new form of Turkish literature in
its vivacity, colour richness and individuality can hold its own on an interna-
tional scale and has already found - as we hope to have shown with the works of
Orhan Pamuk - its place in world literature.
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The Development of Food Culture in Turkey
Filiz Cakar Phillip

Like every area of culture, food culture is influenced by politics, history and ge-
ography. In this article, the background of Turkish food culture shall be ex-
plained, by means of various examples, beginning in Central Asia and continu-
ing until present-day Turkey.

As nomads, Turkish tribes covered a long distance from Central Asia before
reaching Anatolia. From the beginning we will have to ask whether it is enough
to seek the roots of Turkish food culture in Central Asia. After Constantinople
had been taken in the 15th century, it was the biggest metropolis in the Orient,
offering itself as a platform for different cultures!. Is the food culture that devel-
oped there an intercultural food culture or does it derive from one people?

Over time the sorts of things that we eat change; however, where and how we
eat changes very slowly. In Central Asia, the area between the Caspian Sea and
Sin Kiang, the nomadic tribes ate their food seated on a leather cloth they called
kenduruk. In Anatolia today people also eat on such cloths, called kendirik. In the
11th century the leather cloths were exchanged for big trays called tergi or tewsi
(Halic1 1992: 202). Such trays were used in the Ottoman court in the 16th cen-
tury (Ursinus 1985: 155) and are still used in Anatolia today.

The sofra, a round leather cloth originating with the Arabian Bedouin culture,
was also often used by the Turks (Miiller-Wiener 1995: 54). This custom was later
modified by placing a tray, set on a small frame, on the leather cloth. This kind
of feasting was adopted by Persian food culture. Usually these trays are round,
but some are also square. In the beginning these trays were made out of iron,
wood or stone. Later on they were also produced in zinc, copper or silver and
decorated with ornaments. The size, form and decoration of such trays depended
on the wealth of the purchaser.

The dining room

As nomadic tribes the Turks did not have any special place where they could eat.
The food was prepared and eaten on the ground on the sofra or kenduruk. Later
on in urban life this tradition was not broken. Neither in the architecture of the
court nor in the palaces of the Seljuks or the Ottomans is it possible to detect
the existence of a dining room. In the palace of the sultan, like in every other
house, the biggest and most representative room was prepared for the given meal

1" Culture not nation, since the term “nation” first came up after the French revolution.
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and afterwards cleared again (Miiller-Wiener 1995: 55). The architectural struc-
ture of Topkap1 Palace serves as a good example of this.

The food

Since the time of the Seljuk, the Turkish tribes had four meals a day - two main
meals and two meals in between. Later on, the second main meal was placed
later in the evening, and since the 19th century only three meals are taken.

Turkish nomads mainly fed on their livestock and on milk products like cheese,
butter or yoghurt. Mostly sheep and goat meat were preferred. This tradition has
endured from the time of the Ottomans until present-day Turkey. Vegetables were
not a common food during the nomadic periods. This kind of diet is still seen in
central Anatolia. This part of Anatolia is, like Central Asia, very suitable for the
growing of cereals and for the breeding of livestock. Because of the high con-
sumption of grain, bread is the main food staple in Central Asia and Anatolia.

As in Byzantine times, the grain for baking bread in Ottoman times was the
monopoly of the state. One of the most important tasks of the state was to
monitor the daily amount of grain needed to feed the people. Grain was stored
by the state, which also controlled the price. The district of “Un Kap1” in pre-
sent-day Istanbul was the place where grain was traded.

The preparation of bread had many aspects. To suit the exquisite tastes of the
sultan, the sultaness and the dignitaries, the bakers of the seraglio delivered pure
white bread. Officials and other servants at the court were served less tasty bread
of a lower quality. Bread was made from wheat delivered from Greece. Only for
the bread of the sultan was high quality flour from Bursa used (Coco 1997: 109).
The bread was sprinkled with different herbs like caraway, poppy seed and even
opium to make it tastier.

Food culture

The Turkish tribes’ migrations from Central Asia to Anatolia and their transition
from a nomadic to a sedentary life at the same time gave them the opportunity to
encounter and become familiar with other people. The cultural mixture that oc-
curred offered a variety of new possibilities. For that reason it would be wrong to
look only for traces of Central Asia in the roots of Turkish food. Turkish food is
much more than that; it is a mixture from Caucasia and the Balkans, from Cri-
mea to Mesopotamia, combined with food from the eastern Mediterranean. In
Central Asia meat and milk products are the main foods. The same kind of diet is
found in Anatolia. From Mesopotamia comes the highly developed grain culture
that in Turkish cuisine has enriched the Aegean and Mediterranean diversity of
fruits and vegetables. A rich food culture is the result of these contacts, this rich-
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ness also resulting from the expansion of the Ottoman borders. Turkish cuisine is
a synthesis of all these cultures and has developed from Ottoman cuisine. The
ability of the Turkish nomads to adapt to changing climate and geography made
the exchange with other ethnic groups easier in Ottoman times. With the expan-
sion of the Ottoman borders, Turkish cuisine developed to its highest form.

The world-famous Russian borscht became red cabbage soup. Food a la pilaki
served cold seems to be of Greek origin, though it is now fully integrated into
Turkish cuisine and regarded as typically Turkish. The main staples of Mediterra-
nean cuisine are bread, wine and olive oil. In Central Asia, on the other hand,
the characteristic foods are meat, fat and pasta. The cooking of dough, or cook-
ing in water, could be of Chinese origin and may have been brought by the
Turks first to the Middle East and then to the West (Yerasimos 2003: 65). Out of
such mixtures of ethnic cuisine the Ottoman synthesis of rice, sugar and fat de-
veloped (Yerasimos: 2002: 13). Sugar came into common use in the Ottoman
Empire after the Ottomans annexed Egypt in the 16th century. In addition, the
16th and 17th century saw the arrival of vegetables like tomatoes (Reindl-Kiel
1995: 61), red peppers, peas, beans, corn, potatoes, pumpkins and sunflower
from the “New World”, coming via Spain and North Africa to the Ottoman Em-
pire, before reaching Italy and France. The reason why these vegetables reached
the Ottoman Empire first lies in the political landscape of the time. Political oc-
currences had a direct impact on the food. The connections between Madrid and
Constantinople advanced trade, and the new vegetables reached the Ottoman
Empire via this Mediterranean route. The European route was defined by rela-
tions to the Habsburgs. By way of cultural exchange, for instance, the gobbler
came from Mexico to Constantinople, from where it reached European cuisine
via the cuisine of the Habsburgs (Fragner 2003: 52). An example of influence
from the East is the eggplant; it came from India to the Ottoman court at the
time when the Caliphate resided in Baghdad.

In the 16th century, the time when the Ottomans were expanding their bor-
ders, the cuisine of the empire became richer in diversity and higher in cost.
Meat had high social prestige (Faroghi 1995: 228), food was paid more respect,
and there were often huge celebrations at which the guests were served excep-
tional specialities. For the Europeans and Mediterraneans, the Ottoman cuisine
of the 17th century was the best, most modern and richest (Fragner 2003: 54).

From the Manas epos we already know which meat the Turkish tribes in Cen-
tral Asia prized as the best and most expensive: that of the black-headed sheep. It
is said that the meat of a black-headed sheep has less fat. These sheep are bred on
mountain pastures, which enhances the quality of their meat. The distribution of
the meat among the family and the tribe is subject to strict rules. This is also true
for the distribution of the meat among the tribes themselves (Ogel 1978). Some
Turkish tribes like the Agqoyunlu and Qaraqoyuniu were named after their totem.
This shows that food played an important role even in the political hierarchy.
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The French traveller Bertrandon de la Broquiere described in his book Le voy-
age d outremer a food ceremony at court in honour of the ambassador of Milan,
during the rule of Murat II, in the year 1432 in Bursa, at that time the capital of
the Ottoman Empire. The description shows that at the court of Murat II the
customs originating in the steppes were still valid, and that meat and rice were
the main dishes. Originally rice came to the Middle East in the 15th century
from East Asia through the court of Timur (Yerasimos 2003: 65) and then to
Constantinople. Presumably rice was brought back to Anatolia by Hajj pilgrims.
Various sources provide evidence that India sent huge amounts of rice to Mecca
and Medina every year.

Ottoman cuisine during the reign of Mebmet 11

The essential features of Turkish cuisine have hardly changed since the 16th cen-
tury. The manner in which meals were prepared and cooked was thus established
very early. Because of the general standard in the preparation, it was not neces-
sary to take down the recipes (Reindl-Kiel 1995: 58). That is why traditional
Turkish cuisine was based on an oral tradition, with recipes handed down from
generation to generation. Written sources on food culture provided information
about the medicinal use of certain ingredients. Like today, foods were prepared
with many herbs and spices, which also were used in medicines to cure various
diseases. The manuscript of Hekim Mehmed bin Mahmud Sirvani, written dur-
ing the reign of Murat II (in three phases between 1421 and 1451), is a work for
such purposes. The book includes more than 250 recipes, with instructions on
how to use them and which diseases they can cure (Yerasimos 2002: 34). For a
long time this book was rather ignored since its recipes were considered to be
Arabian cuisine. Due to the influence of Byzantium, the Ottomans were more
interested in Mediterranean cuisine. The script gives a good overall view of Mid-
dle Eastern cuisine in general.

Traditional Turkish cuisine began to take shape in the 15th century. After
Constantinople was taken, a cuisine was born out of the mixture of the foods of
local aristocrats and travelling warriors. Further mixtures with Greek, Jewish, Ar-
menian, Levantine, Circassian, Georgian and Cappadokian food habits further
enhanced and refined the Ottoman cuisine.

After Constantinople was conquered, the demand for meat was covered by
stock breeders (celepkesan). After the Tanzimat-reforms the state granted the celep-
kesan tax privileges as an incentive to engage in wholesale trade. This wholesale
trade was conducted by Greeks and Albanians for the Ottoman needs in Mace-
donia and Thessaly and, for their needs in Anatolia, by Turks and Armenians.

During the reign of Mehmet II the kitchen at court was divided into four de-
partments. The first department (kushane) only cooked for the sultan himself.
The second department (has mutfak) prepared the meals of the sultan’s immedi-
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ate family. The other two departments took care of the sultan’s closer kinship
and the servants of the harem.

Siitheyl Unver’s book Fatih Devri Yemekleri gives examples of dishes that were
prepared in the Kushane of Mehmet II, dishes such as rice soup, bulgur soup,
knuckle, lamb goulash, and &drek (flaky pastry filled with spinach and rice). In the
year 1473 an unusual entry appears in the kitchen book. The entry mentions that
fish had to be purchased for the sultan’s meal (Bozis 2002: 52). A closer look at
such books reveals that shrimp and oyster were also purchased for the palace
kitchen (Unver 1995). Such entries are extremely important since a Muslim of the
Hanafitic school is not allowed to eat shell fish. This leads us to the question of
who in the palace ate such food, or since when the Turks eat seafood. These ques-
tions remain unanswered until today. It may be assumed that Byzantine prin-
cesses and, later on, European women in the harem introduced the habit of eat-
ing fish and seafood at court. In Byzantium fish was traditionally eaten by the
poor and the monks; later, fish began to be eaten at the Ottoman court. To meet
the needs of the Ottoman court, sweet-water fish was brought to Istanbul from far
away (Yerasimos 2002: 17). In the Muslim world, fish did not have the same reli-
gious function as a special food for fasting, which made it a culinary speciality in
Christian cuisine (Reindl-Kiel 1995: 77). In Byzantine times, fish was consumed
in the daily life in the same amount as bread. The most fish was eaten during the
orthodox period of fasting. When today in Emindnd, in Istanbul, balik ekmek (fish
and bread) is sold as fast food, it can be traced back to this tradition of fasting.
Also, during the Ottoman era, fish was the main food product of the Jewish and
Christian communities. For the Ottomans, on the other hand, fish was at the bot-
tom of the list of common food products. The Turkish tribes did use some sorts
of fish as a supplement to their daily meals. The main source of fish was primarily
the Caspian Sea and Lake Aral. Sweet-water fish like trout and carp were known
to the Turks. When the Turkish tribes came to Anatolia, they were introduced to
other sorts of fish by the Byzantine, Armenian and Greek populations of the
coastal region, and added those fish to their cuisine (Knich 1990: 16). According
to Professor Ilber Ortayli, it is evident that the Turks started to use fish in their
cuisine very late since the different sorts of fish bear Italian or Greek names.
There are two kinds of fish with Turkish names; the swordfish and the turbot.

The political occurrences in the 17th century changed the eating habits of the
Ottomans generally. The consequences of the defeat against Austria were espe-
cially significant. In the years between 1593 and 1606 Walachia and Moldavia of-
fered strong resistance to the Ottomans. This resistance had a negative effect on
the meat trade. As a result, the Ottomans had to loosen the state monopoly on
meat. The changes in the meat trade led to higher prices, and people could no
longer afford to eat large amounts of meat. From then on many dishes were pre-
pared with olive oil in place of meat. The cuisine also began using intestines in-
stead of meat(Yerasimos 2002: 43).
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The use of olive oil is documented by historical sources, such as the reports of
travellers. The Muslim population mainly used olive oil in oil lamps. In his book
Histoire generale du serrail et de la cour du grand seigneur de turcs, Michel Baudier
mentions in 1626 that the olive oil used in the cuisine of the court came from
the Pellepones and that the oil used in the sultan’s food was delivered from
Crete. He added that the Turks ate a lot of butter and butter fat and that they did
not drink milk. Instead they drank yoghurt. Milk was consumed by the Christian
and Jewish community (Bozis 2002: 52).

The cuisine of Constantinople has developed over a long time period to this
day, first by way of oral tradition from the cuisine of the court and the aristo-
crats, then through agevleri (taverns), and finally through restaurants and pubs
(Bozis 2002: 1). Even though the Ottoman Empire participated in World War
One, Ottoman cuisine survived as the most sublime cuisine of the Turks. Al-
though the Ottoman court no longer exists today, the cuisine of the palace has
survived in the soul of Istanbul. The city of Istanbul, for 500 years the capital of
a vast empire and, until today, a multi-cultural metropolis, also took on the lead-
ing role in matters of cuisine. Istanbul was best supplied with all different kinds
of food. This allowed the palace and the court to try out the newest recipes and
to experiment with recipes in the preparation of special dishes. Thus the palace
cuisine was developed, varied, refined and renewed. The art of cooking at court
and the imperial cuisine in the different metropolises like Constantinople,
Edirne, and Bursa were adopted by the people. The Anatolian tarhana soup
(made from dried yoghurt and tomatoes) was varied with dates and cornels at
court and so transformed into a delicacy (Knich 1990: 17). This so-called palace
cuisine is still considered the golden age of Turkish cuisine (Halict 1992: 202).
Ottoman aristocrats, made up of viziers, pashas and the elite military officers,
spread this fine cuisine outside Istanbul. Still, it is not possible to attribute this
cuisine to one group or people. Rather, Turkish cuisine was created from a multi-
cultural mixture that includes such dishes as Circassian-style chicken, Arabian or
Kurdish meatballs and liver Albanian style (Halic1 1992: 204).

The custom of eating on the ground was left behind in the 19th century with
the Tanzimat reformation period (1839-1876), making way for European tables
and chairs (Ursinus 1985: 155). Such furniture was first seen at the Ottoman
court and in the houses of aristocrats. The traditional lifestyle was first aban-
doned in the 19th century in the Pera district of Istanbul by the new aristocrats.
The first modern restaurants were opened in Pera. The interior changed from
Oriental to European style. In these times of changes two parallel lifestyles ex-
isted, one 4 la Franca and the other 4 la Turca. By eating at table, a new food cul-
ture began in the Ottoman Empire that centered on the individual. With the 4 la
Franca table culture, the food culture began a socializing process and, in connec-
tion with this, new standards of hygiene arose (Samanci 2003: 71).
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Until the 19th century the cuisine of the court used meat, rice, flour, oil, vege-
tables and fruit. Olive oil was not used as an ingredient in cooking. Relishing a
cup of coffee after dining has a long tradition in Ottoman history, though coffee
was not immediately accepted as a “national beverage”. Constantinople had to
wait until 1543 to be introduced to coffee. One year later the export of mocha
from Yemen through Damascus and Aleppo started. In the year 1555 the first
coffee house was opened in Istanbul by two Syrians. Not until 1617, during the
reign of Ahmet I, do the kitchen books contain written evidence of the purchase
of coffee for the Ottoman court. Coffee did not become popular at the Ottoman
court until the 17th century. Apart from the long coffee culture, the Ottoman
court also drank tea in daily life. Due to the loss of Yemen in World War One,
coffee became an import article (Reindl-Kiel 1995: 63). The growing of tea on
the eastern coast of the Black Sea around Rize began after 1920. The custom of
drinking tea after dining was first observed after 1950. In the time of the new
Turkish Republic, coffee was a luxury item that fetched a high price on the black
market (Bozis 2002: 26). During Turkey’s military regime, the situation became
aggravated, and in 1982 the import of coffee was frozen as an austerity measure
(Knich 1990: 12). Since then tea has been served after dining. Even though the
economic policy and the coffee prices have changed so that drinking coffee is af-
fordable today, tea has found its place in daily life and is not to be missed.

European influences

In the 19th century French cuisine gained a world-wide reputation for excellence.
French cuisine was largely developed by the aristocrats and the chefs in their
kitchens. About 20 years before the French revolution, a restaurant culture began
in France. With the revolution this culture spread (Mennell 1988: 187).

The word “gastronomy” was used for the first time in a poem by Joseph Ber-
choux in the year 1801. The origin of the word is Greek, and today this word
also signifies gourmet and chef (Mennell 1988: 339).

French influence also found its way to the Ottoman court and Ottoman cui-
sine. This influence began with the visit of Ottoman ambassadors to Paris. The
changes taking place in Ottoman society and lifestyle as well as the reforms that
were carried out are also connected to this influence. The sultan moved from
Topkapi Palace to Dolmabahge Palace, which was built on the French model of
Versailles. Sultan Abdulaziz visited Europe, and in the Pera district Istanbul be-
gan to take on the shape of a European city. Restaurants, hotels, theatres and
clubs were opened. Together with these changes, an Ottoman bourgeoisie arose
in Istanbul, in the beginning made up of non-Muslim citizens who brought new
and different tastes to Ottoman cuisine. Dishes prepared with béchamel sauce go
back to this era. The dish hiinkar begendi is a good example of this: an eggplant
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mousakka originally from Iran, in Ottoman cuisine it was prepared with bécha-
mel sauce and became an eggplant gratin called hinkar begendi.

The Ottomans did not use much cutlery when eating. In the early 19th cen-
tury (during the reign of Sultan Mahmut II), however, the use of cutlery was
more widely adopted and eating with one’s hands stopped (Coco 1997: 105).
The climax of this change was reached when during the reign of Abduilhamit II,
instead of the traditional wooden spoons and fruit knives, gold-plate cutlery for
120 persons, including oyster forks, was ordered (Bozis 2002: 57).

In addition to French influence, Russian influence is also worth mentioning.
After the Bolshevist takeover of Russia in 1918, about 200,000 regime opponents,
amongst them members of the aristocracy, bourgeoisie and high-ranking military
officers, came via the Crimea to Istanbul. These refugees brought a fresh spirit of
life to the streets of Pera and to Cadde-i Kebir. They opened new bars, restaurants,
nightclubs, pastry shops and cafés. They contributed much to the Europeaniza-
tion and modernization of Ottoman society. In 1940 a pastry shop was opened
which changed ownership in 1950; shortly thereafter the first fast food restaurant
in Turkey was opened there under the name Atlantik. The Atlantik served ham-
burgers and various kinds of cold and warm sandwiches (Bozis 2002: 87).

Istanbul has two Russian restaurants that have stayed in business until today.
The Regans and Ayaspasa became famous in Istanbul for their Russian salad,
chicken Kiev, lamb Karski and borscht soup. Interestingly the name Rus salatas:
(Russian salad) was changed to Amerikan salatas: (American salad) as a conse-
quence of the rising sympathy for America after 1950 (Eksen 2001: 19).

During the time of the Ottomans, tradesmen and guilds retained their interna-
tional character. The kitchen chefs and cooks at the Ottoman court were mainly
Christians from Cappadocia, both Greeks and Armenians. Regulations after
1922 led to the exclusion of non-Turkish tradesmen and cooks from the guilds.
As a result, the internationality of the guilds dramatically decreased.

Traditional fast food: Kebab

In the year 1501 Beyazit I had the guilds instructed about hygiene and prices in
a document in which the word kebab was mentioned for the first time in writing.
wAbcilar, kelleciler, kebapgilar ve birekciler yiyecekleri iyi pisirtsinler; saticilar bunlart iyi
pisirtsinler ve tabaklarini temiz suyla yikasinlar ve onlart temiz bezlerle silsinler...”
(Mantran 1995).

In the 19th century the famous “Ottoman Walk” (k- gezisi) was replaced by
the Kagithane grill party (Kagithane mangal). When Edmondo de Amicis, a fa-
mous traveller and author from Italy, visited Istanbul in 1874, he witnessed such
a grill party. He considered eating kebab in bread (pide) spread with butter a pun-
ishment for small sins.
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In the 1940s, kebab became popular in the big cities. Shortly thereafter, meat-
balls (kdfie) became a common fast food for the lower classes. One of the reasons
for this was the introduction of margarine instead of butter in 1950. Margarine
was cheaper than butter. Even though margarine was declared to be healthier than
butter, the aim of the kdffe makers was definitely to keep the sales price as low as
possible. That is why such fast foods were generally prepared with margarine.

In addition to balik ekmek, kifte ekmek made its way into the history of Turkish
food as a traditional fast food, before the advent of the hamburger. In the 1920s
a family came to Istanbul from Turkmenistan and became famous as the foun-
ders of Sultanahmet Meshur Halk Kofiecisi. They have been in business for four
generations (Eksen 2003: 31), and still today the best kdffe in Istanbul is said to
be served in their restaurant.

With the changing Zeitgeist,, hamburgers became more popular than kdffe.
Then, the menus of the fast food restaurants began featuring the déner-sandwich
(slices of lamb grilled on a rotating spit, served in pita bread), a lower calorie
variation on Turkish fast food. The actual kebab boom began in the last 15 or 20
years. In Turkey as well as in the rest of the Middle East, kebab reached the height
of its popularity. In addition, this form of fast food has become popular in
Europe through Turkish guest workers and entrepreneurs who specialize in diner
and kebab restaurants. Today it is not possible to imagine European fast food
without the kebab.

Eating outside one’s home was not always a symbol of wealth; at times it was
a sign of poverty. As in the Roman Empire, the 16%-century inhabitants of Cairo
and Istanbul did not cook at home. They either ate out or brought cooked food
to their homes. In the 16th century, only six percent of the houses in Istanbul
had a kitchen. The food demand was supplied by official food supply houses or
similar institutions. Not only the poor and homeless but also the working
classes, students, teachers, etc. were fed there. This tradition continued for a long
time, with the government leading and controlling these houses (Yerasimos
2003: 68).

Besides those organizations that took care of feeding the community, a sepa-
rate coffee house culture also existed that has to be mentioned here. When the
sultans began to prefer ruling from the harem rather than the battle field, the
Janissary became unemployed. As a result, they settled in the cities and, one by
one, opened coffee houses. Besides enjoying coffee, tea and water pipes, the cof-
fee house customers also ate small snacks while discussing politics. As time went
on, the Janissary became politically involved and powerful as coffee house own-
ers. In 1730 Sultan Ahmet was dethroned after an uprising which went down in
Ottoman history as the Patrona Halil Uprising and was masterminded out of
such a coffee house. Sultan Mahmut II recognized the threat of the Janissary and
ordered them removed of their power and their coffee houses closed (Kirli 2003:
76).
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The fast food phenomenon

“Erst kommt das Fressen, dann kommt die Moral” says Berthold Brecht in his Three-

penny Opera. Through globalization and rapid economic growth, fast food has
gained an important role in our lives. When we speak of fast food today, we
think not only of hamburgers or diner, but also of a habit or variation of eating
that has become multinational. The fast food phenomenon transcends the social
pyramid as it serves both low and high income earners. Modern fast food enjoys
an extraordinary popularity. Its success probably lies in the progress that fast
food culture has experienced over the time. And for many fast provides the feel-
ing of unlimited freedom.

It is clear that there are two kinds of fast food: “traditional fast food” and “in-
dustrial fast food”. When comparing them, various questions arise: What does
fast food mean? Is it eating fast? Is it preparing fast? Is it fast service? Is it the
American way of eating that has made its way into our lives?

Fast food in the sense of eating fast was invented by businessmen and not by
restaurant owners (Zischka 1993: 370). This shows that fast food is a product of
industrialization and, therefore, first appeared in highly developed countries.

As fast food is presented as an industrial product of America, consumers are
led to believe that they are not only exercising the freedom to choose what they
want to eat but also are partaking in the imagined wealth associated with Amer-
ica. What the big fast food companies are selling is not only food but also a total
package of American style, standards, wealth, freedom and the universal feeling
of being at home, things that bring even the hardest fast food opponents down.
Therein lies the secret of fast food’s immense success.

Companies such as McDonald’s have a systematic “global production-
consumption” marketing orientation, which first brought them success in the
working-class suburbs of America. In order to reach a broader spectrum of con-
sumers, they opened their first restaurant outside of America in1968 and, from
then on, continued to globalize their business. Certainly the flexibility and the
adaptability of the company also contributed to its success. The corporation tries
to reach every layer of society: their low prices target consumers with low in-
comes, and with the addition of salads to their menus, they attempt to attract
consumers who are more aware of what they eat and who wish to eat healthier.

Cultural differences enrich humanity as long as they are not used as a tool for
discrimination. The main argument of fast food opponents is that through the
globalization of food, the fast food consumers lose their awareness towards cul-
tural differences and diversity. The fast food companies’ answer to this dilemma
is adaptability and flexibility. While spreading American idealism, they also
make an attempt to reflect national and regional diversity and religious consid-
erations in their menus. For instance, it is not possible to order a burger made
out of pork in Turkey. For every country there is an adapted menu; in Norway
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Mclaks, in Holland Groenteburger (Ritzer 1997: 127), in Turkey Diiriim Kifie,
Mcpide and the traditional yogurt drink ayran. Special menus are made for the
fasting month of ramazan for consumers in Turkey as well as the Middle East.
Despite such efforts and attempts to adapt, the opponents of fast food still see it
as the evil face of globalization that creates cultural impoverishment and degen-
eration. As the pace of daily life becomes faster, speed at work and in private life
is in ever higher demand. This contributes to the success of fast food. If one op-
poses fast food, this means that one at the same time opposes the speed of daily
life. In the same way that fast food represents a certain lifestyle, its opponents are
seeking an alternative or anti-fast-food ideology.

In human history, traditional fast food mostly developed in response to states
of emergencies. Soldiers ate what they could carry and things that were quick
and easy to prepare. The same was true for travellers. Because of the distances
and the long journey times, kbans and caravanserais were built. Their function
was to offer exhausted travellers and their beasts of burden a place to rest, to
supply them with food and to give them shelter for the night. In such resting
places, guests could not order a la carte, but had to eat whatever was being
served. The era of eating while travelling began in the 19th century with the rail-
way and railway stations. Later, there followed highways and resting places with
gasoline stations, providing food and gasoline.

During the Crimean War, 1853-1856, canned food was used for the first time
in history and mass production had its breakthrough (Zischka 1993: 371). Today
it is impossible to imagine life without canned food.

Some of the first fast food chains in Europe were seen in the 1970s near
American housing areas, for example, in Munich in 1971. The first fast food res-
taurant in Turkey was opened in the Taksim district of Istanbul in 1986 (Aytar
2003: 117).

Even though McDonald’'s was founded in 1940 in San Bernardino, California
by Maurice and Richard McDonald, who implemented the first fast-food assem-
bly line production of hamburgers there in 1948, it was not until six years later,
when Ray Kroc, the founder of the McDonald’s empire, took over and bought
the rights to sell licenses for further McDonald's restaurants, that the key devel-
opment for the growth of fast food restaurants through franchising took place.
With the selling of licenses the first step was made towards globalizing fast food.
Ray Kroc was the first to use franchising in the fast food business, a concept first
used in the sewing machine and automobile industries (Ritzer 1997: 121). With
this concept the company was also able to expand outside of America. Through
Ray Kroc’s marketing strategies, by 1996 McDonald’s was able to open 18,000
restaurants in 89 different countries on six continents. While in America and
Europe McDonald’s targets low-income consumers who want good food cheap,
the target consumers in Turkey are those with a higher income. These consumers
are sold the idea that being able to eat at McDonald’s is a privilege. The main is-
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sue here is not the fast eating but the fact that one can afford it. A similar situa-
tion was seen in Russia when the first McDonald’s restaurant opened in Moscow
in 1990. The price of a meal was equivalent to the average monthly salary.

Today the franchise system is not only used by American companies but by
Turkish companies also. Local investors quickly recognized the potential of fran-
chising. Many Turkish catering companies and fast food restaurants operate ac-
cording to this model. This is a good example of thinking globally and acting lo-
cally.

McDonald’s-style franchising is used for both Turkish and international cui-
sine. We cannot imagine contemporary Turkish gastronomy without the Chi-
nese, Italian, Spanish, Russian and Mexican specialities served by Turkish restau-
rant owners. Even though one from time to time might think that the traditional
cuisine is being displaced and degenerated by industrial fast food, the Turkish or
Istanbul cuisine has been able to develop its own character and to offer a plat-
form for the international specialities which have found their place in Turkey
since 1990 when the Turkish economy opened up to foreign investors.

Research on food and food culture in Turkey began in the 1980s (Faroghi
2003: 19). Since then, a lot has been examined and written and, as a result, the
population has become more sensitive to the issues of food and food habits, re-
garding both the cuisine of Istanbul as well as the regional Anatolian cuisine.
Even though traditional Turkish cuisine may be threatened by the ever-growing
international fast food and franchising, the latter two constitute an enrichment
of Turkish cuisine in general.
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Kiiresellesen Kuliip Kiiltiirtintin Ticari
ve Kiiltiirel Aglari: Istanbul Durag:

Siiheyla Kirca Schroeder

Kiiresellesme stirecinin bir sonucu olarak kiltiirler giiniimiizde her zamankinden
daha fazla etkilesime girmiglerdir. Kiiltiirel etkilesimin yeni bigimleri , kiltiir
urtnlerinin ve fikirlerin iletisim teknolojileri yoluyla yayilmasi ve ayni zamanda
insanlarin, sermayenin ve ticaretin gittikge artan akiskanligi ile olusur. Toplumsal
hayatin ¢esitli alanlarinda gozlemlenen bu akigkanlik, yasam tarzlarinin ve kim-
liklerin olusumunda ¢ok sayida kiltiir ici ve kiiresel aglarin rol oynadigina isaret
eder.

Bu ¢alismada, yerel kiiltiirel pratiklerle kiiresellesen miizik ve eglence trendle-
rinin nasil bir etkilesim icinde oldugunu ve yeni bir kiiltiirel alan yarattigini Is-
tanbul’da gelisen kuliip! kiiltiiriinii ele alarak inceleyecegim.? Istanbul’da gelisen
bu yeni kiiltiirel olusumu anlayabilmek i¢in kiiltiir i¢i ve dig1 etkilesimleri birlikte
ele alarak incelemek gerekir. Hannerz’in (1992) da belirttigi gibi, kiltir dinamik-
tir ve kiltir ici ve dist etkilerin benimsenip emilmesi siirecinde gelisir.

Elektronik dans miiziginin gelisimi ve kuliip kiiltiiriiniin olusumu, Istanbul’da
1990’larin bagina rastlar. Bu yillara rastlamasi tesadiifi degildir; Ozal donemi li-
beral ekonomi politikalarinin bigimlendirdigi sosyo-ekonomik, politik ve kiiltiirel
baglam yeni kiiltiirel olusumlarin ortaya ¢ikmasina zemin hazirladi. Bu yillar ay-
n1 zamanda Sovyetler Birligi’nin yikiliginin ardindan, liberal ekonomi politikala-
rinin yayginlasmasina paralel olarak kiiresellesme siirecinin hiz kazandig: yillar-
dir. Kiresellesmeyi, bir merkezin diger uluslar1 ve kiltiirleri etkisi altina alarak
homojenlestiren ve tek yonli bir siire¢ olarak degerlendiren bakis agisina yonelik
elestiriler yine bu yillarda etkili olmaya bagladi. Held vd. (1999) ve Bird vd.
(1993) gibi yazarlar, ulusal kiltirlerin uzun siiredir melez 6zellikler gosterdigini,
Amerika’nin popiler kiiltiir tizerinde yillarca stiren ekonomik hakimiyetine rag-
men son yillarda yerel ve ulusal alternatiflerin arttigini ileri siirerler. Ulusal eko-
nomilerin, kiiltiirlerin ve yasam bicimlerinin kendileri de artik kiiresellesme siire-
cinin pargasidir. Miizik kilttrlerinin akigkanligt ve melez yapilar1 kiiresellesme
siirecinde yaganan bu degisimi gosteren en ¢arpici alanlardan biridir. 1980°li yil-
larda popiilerlesmeye baslayan rap veya elektronik dans miizik tirleri kiireselles-
meyi bu acidan tartismak i¢in bize énemli veriler sunar.

Kuliip, ¢esitli elektronik dans miizik tirlerinin Djler tarafindan ¢alindigi dans mekanina
verilen isimdir.

Istanbul, kuliip kiiltiiriiniin ve sektoriin Tirkiye’de ilk gelistigi ve daha sonra da merkezi
haline geldigi yer oldugu icin bu ¢alisma Istanbul {izerine yogunlast.
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Baglangigta alt kiiltir olarak ortaya ¢ikan elektronik dans miizigi, doniisiim
gecirerek popiilerlesti ve 1990’1 yillarda genglik icin “kiiresel bir alan” (global
space) haline geldi. Bu kiiresel alanin Istanbul duragina baktigimizda, kiiresel ku-
liip miizik kiiltiiriiniin Istanbul’un kiiltiirel yapisiyla ic ice gecerek yerel eglence
kultartiniin ve piyasasinin bir par¢asini olusturdugunu goruriiz.

Kulip kiltiriniin olusumu siirecinde etkin olan dinamikleri ikiye ayirarak in-
celemek miimkiindiir. Ilki, son otuz yildan bu yana devam eden ulusal ve kiiresel
medya enddistrilerinin yeniden yapilanmasidir; digeri ise Tirkiye’de bu yeniden
yapilanmaya zemin hazirlayan ve 1980’lerden beri uygulamada olan liberal eko-
nomi politikalarinin olusturdugu sosyo-ekonomik, politik ve kiltiirel baglamdir.
Bu dinamikleri kisaca tartistiktan sonra, Istanbul kuliip eglence sektoriiniin ve
kultiriniin gelismesinde kiiresel kiltiir ve finans aglarinin roliint ve yerel miizik
kuruluglariyla iligkisini inceleyecegim. Soz konusu aglarin nasil igledigini anla-
mak i¢in 2002 yilinda yuriittigiim alan aragtirmasinda 5 miizik organizasyon sir-
ketinin yoneticileriyle miilakat yaptim.3 Son boliimde ise kiiresel piyasanin geng-
lik icin ortak “kiiresel bir alan” olusturma c¢abalarinin nasil degerlendirilebilece-
gini tartisacagim. Bu tartigmada ileri siiriilen diistince, kiiresel olanin sosyal ya-
sami1 ve kiltirel pratikleri belirleyen bir ¢erceve olusturmadigi, ancak bu siirecin
bir taraftan sosyal ve kiiltiirel pratikler alaninda gesitlenmeye yol agarken, diger
taraftan gruplar arasi kutuplagmaya da neden oldugudur.

Kuliip Kiiltiiriindi Olugturan Dinamikler

Kuliip kiltirinin olusumunda rol oynayan dinamikler temelde ikiye ayrilarak
incelenebilir: Birincisi, 1970’lerde baglayan ulusal ve kiiresel medya endiistrileri-
nin yeniden yapilanmasi sonucu ortaya ¢ikan medya endistrisindeki genigleme
stratejileridir. Bu  stratejiler sonucu olusan sistem medya ¢aligmalarinda
“oligopoli” olarak bilinir; yani sirketler gittikge bityiir ve az sayidaki bu dev sir-
ketler piyasay1 kontrol eder. Medya sirketlerinin genislemesiyle pek c¢ok tilkede
gorillen kamudan Ozel sektore gegis stregleri arasinda bir paralellik vardir.
Ulusagiri medya sirketleri gesitli iilkelerdeki sektorle igbirligi yapmak ve yerel fir-
malari, markalari almak i¢in ciddi rekabet icindeler. 1980’ler ve 1990’larda gelisen
buyiik 6lcekli medya kurumlan farkli medya triinlerinin tretimlerini biinyele-
rinde barindirmak istediklerinden kurumlar arasi evlilikler stirekli artiyor.
Neo-liberal ekonomi politikalarinin yayginlagmasi ve sermayenin ulusagirilas-
mast medya ve eglence endiistrilerinde goriilen bu tiir degisim ve dontistimleri be-
raberinde getirdi. 1997°de yapilan Diinya Ticaret Organizasyonunun “Telekomini-
kasyon Endistrilerinin Kiiresel Liberilizasyonu Antlagmast’ buna bir 6rnektir.
Telekominikasyon ve medya endustrilerinin Ozellestirilmesiyle birlikte, medya

3 Club 1920, Urban Bug, Future Generation, Hip Production ve Kod Music isimli miizik

organizasyon sirketleri alan aragtirmasina dahil edildi.
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holdingleriyle bu kurumlar arasinda miizik, gorsel imaj dahil bilginin dijitallesme-
si ile ilgili bir dizi birlesme ve ortak projeler gergeklestirildi. Bu medya holdingle-
rinin kiltiirel Grtinleri kendilerinin iretip yeni telekominikasyon ve bilgisayar alt-
yapistyla dagitmasi gercek anlamda kiiresel medya-eglence-bilgi sirketlerinin olus-
tugunu ve gelismeye de devam ettigini gosterir. Caligmanin konusu olan elektro-
nik dans miizigine tretim ve dagitim agisindan bakildiginda -diger kiltiirel form-
lara, 6rnegin sinemaya gore- buylik sirketlerin kontroliintin bu sektdrde gorece
daha az oldugu goriiliir. Yine de agagida incelenecegi gibi, elektronik dans miizi-
ginin kiiresellesmesinde ve ticari bir boyut kazanmasinda 6zellikle merkezi Avru-
pa’da bulunan multi-medya sirketlerinin rolti olduk¢a 6nemlidir.

Istanbul’daki kuliip kiiltiiriiniin ve sektoriiniin olusum siirecinde rol oynayan
onemli dinamiklerden digeri, 1980’lerden beri siire gelen liberal ekonomi politika-
larinin olusturdugu sosyo-ekonomik, politik ve kiiltiirel baglamdir. Tarihsel olarak
Istanbul, ticaret konusunda Dogu ve Batr’'nin birlestigi bir yer ve dolayisiyla gesitli
melez kiltiirel formlarin merkezidir. Sehrin tarihsel konumu giiniimiizde de de-
vam eder ve uluslararas: kapitalizme eklemlenmeye ve “kiiresel bir sehre” donts-
tiirilmeye caligilan Istanbul, Tiirkiye’nin diinya piyasalarina agilan kapisidir.*

Istanbul’un kiiresel tiiketim kiiltiirine entegrasyonu 1980’lerin sosyo-ekono-
mik, politik ve kiiltiirel ortaminda gelismeye bagladi. Dénemin politik havasi ve
neo-liberal ekonomi politikalar: ticari alanda elit bir kitle yaratti ve 6zellikle bu
kitlenin ¢abalar1 Turkiye’nin kiiresel ekonomiye entegrasyonunu hizlandirdi. Bu
siireg, Istanbul sehrinin yapist ve gorsel imajindaki degisimlerle biitiinlesince, ye-
rel olanin kiiresel olanla nasil birlestigi daha da goriiniir hale geldi.> Bu degisim
ozunde demografik, politik, ekonomik ve kiiltireldir. Son yirmi yildir yerel yo-
netimlerde agirlikli olarak Islamci ve sag partilerin iktidarda olmasi nedeniyle,
s0z konusu degisiklikleri 6nemli 6l¢iide bu ideolojilerin bi¢imlendirdigi gorilir.
Yerel yonetimler ve iktidar yiiriittiikleri politikalarla, Istanbul’un tarihsel imajini,
kultirlerin ve metalarin akigindaki merkezi roliinii yeniden canlandirma ¢abast
icindeler.6

Son yirmi yildir devam eden liberallesme stirecinde, Tiirkiye’nin serbest piya-
saya kapilarini agmasi toplum tarafindan gittikge daha fazla kabul gordi. Bu st-

4 Kiiresellesme ve Istanbul tizerine tarihsel bir inceleme i¢in bknz. Caglar Keyder’in “Arka

Plan” makalesi. (2000)

Bu doénemde Istanbul’'un yapisal ve gorsel imajindaki degisiklikleri orta smif agisindan in-
celeyen Ayse Oncir’niin (1997) “The myth of the ‘ideal home’ travels across cultural
borders to Istanbul” isimli makalesi oldukga ilging bir ¢aligmadir.

Ornegin, yerel yonetimler kiiltiirel bilinci yeniden canlandirmak amaciyla Topkap: Saray
ve Halig evresindeki bazi bolgeleri yeniden diizenleyip restore ettiler. Osmanli Imparator-
lugu déneminde Miisliimanlarin merkezi olan bélgeleri bugtinkii sehir merkezinin bir par-
cast haline getirme ¢abasidir bu yapilanlar. Osmanli yagam tarzini simgeleyen ahgsap kogsk-
ler ve benzeri nostaljik cafe ve restorantlara olan ilgi artt1. Islam diinyastyla Avrupa arasin-
daki diyalogu gelistirmek i¢in diizenlenen zirveler veya ramazan aylarinda Osmanli tarzi
eglence mekanlarinin ve kiltiriiniin yeniden canlanmasi, bu ¢abalara verilebilecek diger
bazi drneklerdir.

5
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recte egemen politik kiltiiriin tiretilmesinde 6nemli bir rol oynayan medya, kent-
li orta sinif imgelerinin ve tiiketimin yeni 6zelliklerinin olugmasina katkida bu-
lundu. Bu da kaginilmaz olarak yerlesik yapilarin, hiyerarsilerin ve yasam bi¢im-
lerinin déniigmesine yol agti. Maddi ve sembolik degisimler sadece sehrin cografi
yapisini yeniden bigimlendirmekle kalmadi, bu degisiklikler ayni zamanda Istan-
bul’un sosyal ve kiiltiirel yasaminda da kendini hissettirdi. Ornegin, liberal eko-
nomi politikalar1 giyim, fastfood, ileri teknoloji, medya triinleri ve 6zellikle po-
ptiler mizik gibi kiiresel titketim trendlerine yeni kapilar agt1.

Kuliip kiiltiirii, Istanbul’'un orta sinif gengleri i¢in bu déniisiimiin 6nemli bir
ayagini olusturur. Diger bir deyisle, liberallesme siireci orta sinif genglere kiiltiirel
pratikler anlaminda yeni alanlar yaratti; kultip gibi eglence mekanlarina giden ve
bu kiilttirel olusumun bir pargasi olan genglerin profili bunu yansitir. Yas aralig
16-40 (Cobankent 2001: 17) olan clubberlar orta ve orta-iist stnif mensubudurlar.
Ancak burada belirtilmesi gereken iki konu var: Birincisi, yalnizca clubberlar degil,
bu kiltiirel olusumun gelismesinde etkin rol oynayan miizik organizasyon sirket
yoneticileri, kuliip sahipleri ve Djler de orta ve orta-iist sinifa dahildirler. Ikincisi
ise, son yillarda kuliip kiltiriiniin popiilerlesmesiyle birlikte kuliiplere giden
gruplarin sinifsal ve kiltiirel yapisinin heterojenlestigi gortilmektedir. Ali Akay
kuliip kiltiriiniin yeni kargilagmalara, yani zengin ve orta halli ve hatta para bi-
riktiren fakir genclerin birbirleriyle kargilasmalarina yer agtigini soyler (Akay
2004: 41). Ancak Akay’a gore gengler, buralardan ¢ikip giinlik yasamlarina don-
diiklerinde artik asil ait olduklari yerdedirler ve bazilari ayricalikli konumlarini
korumak i¢in ¢aba gosterir. Akay , bu kiiltiirel faktoriin temelini olusturan yapiy1
“liberal esitsizlik” olarak tanimlar.

Kuliip Kiiltiiriindin Gelismesi ve Cegitlenmesi

Bilgisayar teknolojilerinin gelismesi ve miizik formlarinin ¢ok yonlu hareketliligi
elektronik dans miuzik tirlerinin ve kuliip kiltirintin gelismesine ve popiiler-
lesmesine yol agan temel unsurlardir. Avrupali dans mizik yapimcilarina ve
Djlere ilham veren tekno muzik Detroit’teki siyahi miizisyenler tarafindan gelisti-
rildi. Onlar da 1970’lerde Kraftwerk ve Can gibi Alman sanatgilarin yaptig1 elekt-
ronik mizikten yararlandilar (Laing 1997: 129). Baslangicta alt-kultiir olarak or-
taya c¢tkan elektronik dans mizigi ve kuliip kilttirii zaman i¢inde dontisim gegi-
rerek kiiresel bir kiiltiirel alan haline geldi. Bazi miizik ve kuliip tiirleri halen alt-
kultir olduklarini idda etseler de, tekno, drumdobass, house ve trans gibi elektronik
miizik tiirleri en fazla kiiresellesen kiiltiirel formlar arasinda yer alirlar.

Elektronik dans mizigi ve kultip kiltiirii yeni kozmopolit bir kiiltiirel pratik-
tir, dahasi diger kiilttirel olusumlar gibi, genglere kimlik bilinci ve aidiyet hissi ve-
rir . Batinin metropol sehirlerinde 1980’lerde gelisen elektronik dans muzigi ve
kuliip kiiltiirii, Istanbul’da ancak 1990’larda yeni bir kiiltiirel form olarak kendini
gostermeye bagladi. Club 20 olarak bilinen mekan “Top 40s” ¢almaktan vaz gecip



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

KULUP KULTURUNUN AGLARI 41

elektronik dans muzik turlerini ¢alarak ilk adimi atmis oldu.” Baslangicta yavas
bir gelisim gosteren bu sektor, ozel partiler, agik hava partileri, elektronik dans
miizik agirlikl festivaller gibi gesitli organizasyonlarin artmasiyla 2000’1i yillarda
altin ¢agini1 yagamaya bagladu.

2000’li yillarda mekanlarin sayisinin artmasiyla birlikte kuliipler arasi farkli-
lasma da bagladi. Dans miizik kiltiirii icerisindeki gesitliligi genellemek veya ka-
tegorize etmek oldukga zordur. Yine de bu ¢aligmanin gerekliligi agisindan bakil-
diginda, Istanbul’da bulunan kuliipleri miizik aglari, biytikliikleri ve miisteri pro-
filleri agisindan kabaca ikiye ayirabiliriz.® Kullandiklar1 veniiler, miizik tarzlar ve
Djler acisindan kiiresel multi-medya sirketleri ile giicli baglart bulunan birinci
gruptakilere anaakim (mainstream) kuliipler denebilir. Bu grupta bulunan kuliip-
ler, Rupublic, Club Inn, Maslak Venue gibi, mekan agisindan daha genis, dekoras-
yonlarinda yeni trendleri takip eden ve genellikle uluslararasi alanda taninan
Djleri getiren kuliipler. Buralarda calinan mizikler agirlikli olarak kiiresel multi-
medya sirketleri tarafindan iiretilen ve dagitilan dans miizik tiirleridir. Ikinci
grupta yer alan kuliipler mekan olarak daha kiigtik, Dy se¢imleri ve organizasyon-
lar1 agisindan daha yerel 6zellikler gosterir. Bu kuliipler muizik turleri ve miisteri
profilleri acisindan diger gruba gore daha fazla gesitlilik gosterir. Ornegin, bazila-
1t homoseksiiel bir kitleye hitap ederken (6rnegin Bar Bahge, Neo), bazilar1 har-
cama giicii daha fazla olan zengin elit bir gruba hitap eder (6rnegin, Sobo, Godet,
Buzz). Kultplerin musteri profillerindeki bu farklilasma mizik tercihlerinde de
kendini gosterir; 6rnegin ikinci gruptakiler house, trance ve techno gibi belli muizik
turlerini ¢almayi tercih ederler.

Kuliipler arasinda goriilen farklilagsmanin yani sira agik hava partileri, elektro-
nik dans miizik festivalleri Istanbul’'un kuliip kiiltiiriine cesitlilik kazandiriyor.
Son yillarda Istanbul’da diizenlenen miizik festivallerinin yaklasik {igte birini ar-
tik uluslararast elektronik dans miizik agirlikli festivaller olusturuyor; Alternative
Music Festival, H2000 Music Festival, Dance and Techno Festival en cok bilinen festi-
valler arasindadir. Bu organizasyonlarin ve katilan kitlelerin sayisinin her yil kat-
lanarak artmast, pek ¢cok olgunun yanisira Istanbul’un kiiresel kuliip kiiltiirii agla-
1 igerisinde 6nemli bir durak oldugunun da gostergesidir.

Bu kiiltiirel olusumun yayginlasmasinda, yayinlarin artmasinin ve iletisim ag-
larinin genislemesinin rolii oldukga dnemlidir. Yabanci yayimlarin yanisira Istan-
bul’da yayimlanan t¢ dergi vardir: Zip Istanbul, ISTANbull... Dergisi ve Urban
Bug. Bu yayinlar kitapgilardan ve Beyoglu’nda bulunan kafelerden ticretsiz sag-
lanabiliniyor. Bu mekanlarda ayni zamanda aktiviteler hakkinda bilgi veren flyer
ve posterler de bulunuyor. Ayni isimli miizik organizasyon sirketi tarafindan ¢i-
karilan Urban Bug dergisi digerleri arasinda farkli bir yapiya sahip. “The Guide for
Alternative Urban Culture’ alt bagligindan da anlagilacag: gibi, bu dergide Istan-

7
8

Clup 20’nin yoneticisi ile soylesi.
Kuliip gesitleri oldukea fazla oldugundan ve hepsinin sadece iki kategoriye dahil edileme-
yeceginden buradaki kategorilerin 6zellikleri oldukga genis tutuldu.
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bul ve diger metropol sehirlerindeki kuliipler, organizasyonlar ve Djlerle ilgili
bilgiler yer aliyor. Ingiltere’de bulunan ii¢ multi-medya sirketinin Istanbul tem-
silciligini yapan Urban Bug ¢ikardigt dergide onlarin promosyonunu yapan bilgi-
lere agurlik veriyor.

Radikal gibi bazi ulusal gazetelerde kuliip aktivitelerine yer veren bilgilere artik
sik rastlaniliyor. Kuliip kiiltirinin yayginlasmasinda en etkin ara¢ kaginilmaz
olarak internet siteleri. Future Generation, Clubbernation, Turntable (TT), Preclub,
Funkfield, Clubberworld en poptilerlerinden bazilaridir. Bu tir siteler clubberlar ara-
sindaki iletigsimi ve etkilesimi artirarak bilgi akisini saglar ve dolayisiyla clubberlarin
kiiresel kultip kiiltiiriiniin bir pargasi haline gelmelerinde etkin rol oynar.

Istanbul’da Gelisen Kuliip Kiiltiiriiniin Kiiresel Aglar:

2002 yil itibar ile Istanbul’da on bes profesyonel miizik iiretim ve organizasyon
sirketi bulunmaktadir.? Biri diginda diger sirket isimlerinin yabanci olmasi, yere-
lin kiireselin icerisinde yer alma cabalarini agikca ortaya koymaktadir. Uluslarara-
st mizik turnelerine ev sahipligi yapmak, miizik festivalleri diizenlemek, kuliip
isletmek, radyo yayini yapmak, Dj organizasyonlari yapmak, CD tretmek, parti-
ler ve diger miizik aktivitelerini organize etmek gibi cesitli aktiviteleri biinyele-
rinde barindiran bu firmalarin ¢ogu 1990’11 yillarin sonlarinda kuruldu.

Istanbul’da gelisen kuliip kiiltiiriinii ve dolayistyla sektorel olusum siirecini
anlamak i¢in yerel sektoriin kiiresel aglarla olan iligkisini incelemek gerekir. Yerel
ve kiiresel arasindaki iliskinin kurulmasinda en etkin rolii Londra, Amsterdam,
New York gibi Bat1 metropollerinde bulunan multi-medya sirketleri oynarlar. Di-
ger sektorlerde oldugu gibi multi-medya sirketleri de farkli cografyalardan para
akigini saglamak igin miimkiin olan her yola bas vururlar. Ornegin, bunlarin en
buytiklerinden olan Globalunderground ve Ministry of Sound un dinyanin pek ¢ok
tilkesinde igbirligi yaptigi kurumlar bulunmaktadir. Bu multi-medya sirketleri ku-
liip miiziginin iiretim ve dagitiminda kiiresel markalar haline geldiler. Istan-
bul’daki organizasyon sirketlerinin de bu markalardan alti multi-medya sirketi ile
isbirligi anlagmalart bulunmaktadir.1

[stanbuldaki Miizik Uluslararsi Multi-medya
Organizasyon Sirketleri | Sirketleriyle Ortakliklar

Future Generation Ministry of Sound

Hip Production Renaissance

Urban Bug Globalunderground

Godskitchen, Slinky and
Miss Moneypenny’s

9 Bakiniz http://www.x-ist.com/rehber/org.htm. Miizik iiretim ve organizasyon sirketlerinin

net bir tanimini1 yapmak zordur. Bazilan sadece miizik organizasyonu yapiyor, bazilan
hem {iretim hem de organizasyon yapiyor. Bu da sektoriin degisken dogasina iligkin 6zel-
likleri yansitir.

10 By igbirligine ait veriler 2002 yilinda yapilan aragtirma sonucu elde edilmistir.
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Miizik organizasyon sirketlerinin anlagmalari dncelikle multi-medya sirketlerinin
Dj turnelerini Turkiye’de organize etmeyi kapsiyor. Yabanci sirketler ses-1sik di-
zeni, dekorasyon, miizik tarzlari ve Dj konusunda karar veriyorlar. Boylesi bir or-
taklik birbirinin kopyast olan eglence ortamlarinin ¢esitli tilkelerde yeniden ftire-
tilmesi anlamina geliyor. Sonug olarak, standartlart uluslararast bir multi-medya
sirketi tarafindan belirlenmis kiiresel eglence baglami, Asya’dan Avrupa’ya ve
Arabistan’a degisik cografyalarda yasayan geng kitlelerin tiiketimine sunuluyor.

Kiiresel aglarin diger bir boyutu Djlerin performans anlagmalarini igerir. Orga-
nizasyon sirketleri festivaller, kuliipler ve agik hava partileri i¢cin multi-medya sir-
ketleri araciligryla Djler getiriyor. Az sayida da olsa Turkiye’den Djler, kultp kil-
turtiniin 6nemli metropollerine davet ediliyor. 2002 yili itibariyla dort Turk Dy
Avrupa’da plak ¢ikartmay1 bagararak bu camiada aranan Djler oldular. Tirkiye’de
plak tiretim teknolojisi heniiz olmadigindan, bu ¢aligmalar sembolik de olsa mi-
zigin iki yonli akiskanligi i¢in bir baglangi¢ olusturmasi agidan olduk¢a onemli-
dir.

Radyo programlan kiiresel aglarin bir bagka boyutunu olusturur. Ornegin,
Ministry of Sound'n Tirkiye temsilcisi Future Generation’in (FG) elektronik dans
miizik yayini yapan bir radyo istasyonu var. FG radyo programlarinda temsil et-
tigi multi-medya sirketinin Dj, plak ve CD’lerinin promosyonunu yaparak piyasa
paylarinin artmasini sagliyor. Nitekim bu isbirligi oldukca etkili bir promosyon
stratejisidir.

Kiiresel aglarin etkin faaliyetlerine ragmen, elektronik dans miizik sektoriinde-
ki iktidarin yatay dagilimi, rock, pop gibi diger miizik tuirlerinin iiretim ve dagi-
timina gore daha genistir. Istanbul {izerine yapilan bu arastirmanin da gosterdigi
gibi, kultipler, Dj ajanslar, stiidyolar, biiyiik parti organizasyonlari, radyo istas-
yonlari, plak yapim sirketleri, miizik magazalari, i¢ki, uyusturucu, moda ve giyim
magazalart bu kiiltiiriin olusumuna etkide bulunan kuruluglar ve unsurlardir.
Bu ticari aglara ek olarak, sponsorluk kuliip organizasyonlar, festivaller ve acik
hava partileri i¢in hayati bir 6nem tagir. Miizik organizasyon sirketleri sponsorluk
seciminde oldukga segici davranirlar; genel olarak alkollii ve enerji icecek firmala-
11, sigara firmalar1 ve medya gibi kurumlardan sponsorluk almay1 tercih etmekte-
dirler.

Melez Miizikal Formlarin Akiskanligi ve Coklu Miizik
Aglarimin Geligimi

Turkiye’de miizik piyasasi i¢inde yabact miizigin orani sadece %10°dur ve kuliip
miiziginin bunun igindeki orani oldukga distiktiir.!! Sunu da belirtmek gerekir ki,
kuliip miuzik sektoriindeki ekonomik faaliyet diger miizik aktivitelerine gore ¢ok

11 KOD Miizik sirketinin yoneticisi ile soylesi.
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daha yiiksektir.!? Ancak bu alandaki gelirin 6nemli bir kism1 Dj organizasyonlari,
turneler, plak ve CD’ler araciligiyla uluslararasi multi-medya sirketlerine geri
dénmektedir. Ekonomik ve kiltiirel aglarin bu sekilde islemesi Bati metropolle-
rinde ekonomik giicti elinde bulunduran segkinlerin, kiiresel kiiltiriin tiretim ve
tuketimini etkin bir bicimde kontrol ettikleri tezini ka¢inilmaz olarak dogrular.

Ote yandan, ileri teknolojiler, yeni pazarlama stratejileri, miizik iiretimindeki
maliyetlerin diismesi, zevk ve tarzlardaki degisimler ve kiltiirleraras: etkilesimin
artmast, muzigin lokal, ulusal veya global diizeyde merkezi gligten, yani biytik
sirketlerin kontroliinden, gittikce daha bagimsiz hareket etmesini sagliyor. Miizik
tretiminde yaraticiligt gelistiren ve iki tarafli miizik akigina olanak veren bu ¢ok-
lu muzik aglan elektronik dans miizik piyasasinin diger bir boyutunu olusturur.
Elektronik medya araciligiyla yapilan ve dagitilan mizik tiirlerinin artmasi sonu-
cu, teknolojiyi kullanarak miizik yapan ve dinleyen bir neslin gelistigine iligkin
belirtiler cesitli kiiltiirlerde kendini gosteriyor. Boylesi aktif ve tiretken gruplar
miizigi belli 6l¢iide bityitk kuruluglarin kontroliinden gittikce uzaklasgtirir. Yeni
tretim ve tiketim teknolojileri yerel miizik tiirlerinin yeniden yorumlanmasina,
dolagima girmesine ve kiiresel seslerle birlesmesine olanak sagliyor. Turkiye aci-
sindan baktigimizda Mercan Dede’nin ¢alismalar ilk akla gelen 6rnekler arasin-
dadir. Bu melez muzik formlarinin dagitimi bagimsiz yapimcilar, plak sirketleri,
ozel kuliip organizasyonlar1 ve derleme CD’ler gibi ¢oklu yerel ve kiiresel aglarla
gergeklesiyor. Kiiresel multi-medya sirketleri tarafindan birebir kontrol edileme-
yen bu aglar, miizisyenler arasinda iletisim ve etkilesim saglayarak ortak muzik
projelerin gelismesine imkan veriyor.

Turkiye’deki muzisyenlerin ve yapimcilarin bu aglara dahil olmalar1 her ne
kadar uzun bir ge¢mise sahip degilse de, Doublemoon gibi yapim sirketlerinin
trettigi derleme CD’ler, gesitli muzik projeleri, mizisyenlerini 6zellikle Avru-
pa’da tanitma ve miizik piyasasina dahil etme yontemleri ¢oklu yerel ve kiiresel
aglarin bu cografyada nasil igledigine iligkin 6rnekler sunar. Marjinal, kii¢iik 6l-
cekli ve bazen alternatif sayilabilecek kultiplerin varligi ve buralarda ortaya ¢ikan
cesitli miizik tarzlart bu ¢oklu aglar sayesinde gelisiyor. Bu miizik aglari 6zellikle
Bat1 disinda yagayan miizisyenler icin, hem yerel hem de kiiresel elektronik dans
miizik killtiiriiniin bir pargast olabilmeleri agisindan oldukg¢a 6nemlidir.

Sonug¢

Istanbul’da gelisen kuliip kiiltiirii i¢ dinamiklerin dis etkenleri kendisine uydur-
dugu ve emdigi bir siirecin sonucunda olustu. Bu kiltiirleraras: etkilesimler yuka-
rida anlatilan ¢oklu miizik aglarinin artmasini ve yayginlagsmasini sagladi. Elekt-

12 Bu konuda net bir rakam vermek miimkiin degil, ¢iinkii miizik organizasyon firmalari ve
kultipler ekonomik faaliyetleri ile ilgili istatistiki bilgi vermekten ¢ekiniyorlar. Ancak kuliip
endistrisinin geliri hakkinda bir fikir edinmek i¢in Britanya’ya bakabiliriz: Kultip endiistri-
sinin Britanya’da bir yillik geliri iki milyar sterling’dir (Malbon 1998: 266).
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ronik dans mizik aglarinin etkilesim iginde oldugu kurumlar (kultpler, Dy ajans-
lari, miizik organizasyon sirketleri, radyo istasyonlari, plak sirketleri, icecek firma-
lar;, medya, moda ve giyim magazalari gibi) ilk bakista herhangi bir merkezi giic-
ten bagimsiz gibi goriilebilir. Ancak Istanbul’da olusan popiiler kuliip kiiltiiriinii
goz online aldigimizda, kiiresel multi-medya sirketlerinin bu muzik aglar i¢in
odak bir nokta olusturdugunu goriiriz. Multi-medya sirketleri kiiresel kilttrt
kendi ekonomik ¢ikarlari ¢ercevesinde bigimlendirmeye ve miizigin akisina ve eg-
lence mekanlarinin fiziksel ve estetik standartlarina yon vermeye calisiyorlar. Bu
agidan bakildiginda, kuliip kiiltiiriiniin kiiresellesmesi yerel miizik kiiltiirlerinin
tretildigi baglamin dontstirilmesi anlamina gelir. Kiiresel boyutta tretilen bu
kultiirel alan gengler i¢in muzik etrafinda gelisen yeni zevkler ve hazlar sunar;
dolayisiyla yeni kiltiirel alanlar genglerin 6zdeslesebilecegi kimlikleri duragan
olmaktan ¢ikarir. Kiiltiirel alanda goriillen bu devingenlik kaginilmaz olarak kiil-
tir ve kimlik konusunda siire giden tartigmalara yenilerini de eklemektedir.

Istanbul’da olusan kuliip kiiltiiriine baktigimizda, kiiresel bigimlerle biitiinle-
sen muziksel ve sektorel bir gelisme gorityoruz. Fakat bunun, gintimuz Tarki-
ye’sinin mizik kiltiirinde belirleyici bir yere sahip oldugunu iddia etmek yanlis
olur. Kuliip miizigi ve bu mizik ¢evresinde olusan kiiltir popiilerlesti ancak yine
de belli bir sinif ve yas grubuna ait kisiler igin kiiltiirel bir ¢erceve olusturur. Time
Out Istanbul dergisinde belirtildigi gibi, Tirkiye’nin miizik kiltiirii, rock ve popun
etkisiyle hi¢ bir zaman karakteristik 6zelligini kaybedecek noktaya gelmemistir
(2001: 213). Thrag edilen miizik kiiltiirleri sehrin fiziksel, sosyal ve kiiltiirel yapi-
sin1 degistiriyor, ancak tiirkii gibi geleneksel miizik bi¢imleri de degisen yeni kiil-
tiirel ortam igerisinde doniiserek varligini siirdiiriiyor. Ornegin, tiirkii 1990’larda
[stanbul’un miizik-eglence diinyasinda énemli bir ivme kazandi; Alevi ve tiirkii
barlar alternatif eglence mekanlar1 haline geldi. Bu da gosteriyor ki, kiiresel aglar
bir taraftan kultip killtiirii araciligiyla gesitli cografyalarda kiiresel bir alan yaratir-
ken, diger taraftan belli bir cografyaya ait kiiltiirel ve ekonomik dinamikler yerel
miizik kiiltiirlerini daha goriiniir hale getiriyor.

Post-modernist kuramcilarin belirttigi gibi, kiiresellesme kisilerin kiiltiirel kim-
likleri ve deneyimleriyle yasadiklar yer arasindaki iligskiyi donustiriiyor. Kiiresel-
lesen kultip kiltiiri bu déntisiimii agik¢a ortaya koyan bir alandir. Bu yeni kent-
sel alanin yarattigi kiltiirel sonuglar karmagik ve ¢ok boyutludur. Bir taraftan
sehrin sosyal ve kiiltirel ylizeyini donustirtyor ve giinlitk yasam pratiklerine ve
miizik killturlerine cesitlilik katiyor. Connell ve Gibson’un isaret ettigi gibi “wmii-
zik kiiltiirel akiskanligin aglarini ve mekanlarini yaratir ama bunlar: politika, ticaret ve
sosyal yasam alanlarmdan bagimsiz kilmaz ” (2003: 18). Bu nedenle, kiiresel aglarin
olusturdugu kuliip kiltirtntn, Turkiye’nin kiltiirel ortaminda Bati titketim ide-
olojisi tarafindan pompalandigi goz ardi edilmemelidir. Diger taraftan, kiltiirel
bir pratik olarak kuliip gruplar aras: kiiltiirel farkliliklar artirarak kutuplagmalarin
olugmasina neden oluyor. Bat1 kiiltiirlerinde gruplar arasi diyalogun kuruldugu
bir alan olarak kargimiza ¢ikan kuliip kilturt, Turkiye’de kendilerini milliyetci ve
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Islami sdylemlerle ifade eden gruplarla Bat1 kaynakli degerler ve yasam bigimle-
riyle 6zdeglestiren gruplar arasindaki ugurumu artiriyor. Kiiresel ve yerel dinamik-
lerin ve etkenlerin i¢ ice gegmesiyle_popiilerlesen bu kiltiir, gruplar arast sinifsal
ve kultirel farkliliklart daha da belirginlestiriyor.!3

Bu farkli kimliklerin ingasinin ardinda yatan nedenler nelerdir? Yerel ve kiiresel
kimlikler arasindaki miizakereler nasil yapiliyor? Kisiler miizik ve mekanlar araci-
ligiyla olusturduklart kilttirel kimliklerini nasil tanimliyor ve deneyimliyorlar?
Bu tiir sorular alan aragtirmalarini kapsayan yeni ¢aligmalara isaret ediyor ve Bati-
dig1 kiiltiirel baglamlarda deneyim, kimlik politikalart ve haz gibi konulari ince-
lemek i¢in daha genis bir a1 sunuyor.
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Representing the Non-Muslims

Arus Yumul

A few years ago a friend of mine whose mother was Turkish and whose father
was Laz told me that in her childhood and youth she was almost ashamed of her
father’s ethnic origin because in those years the connotation of being Laz was far
from positive. Because it was associated with backwardness, provinciality and
boorishness, she had carefully avoided identifying herself with her father’s ori-
gins. Nowadays, she admitted that not only was she at ease in accepting her Laz
roots as one of the constituent elements of her identity, but she also would have
donated money, if she had had enough, to the establishment of an institute for
the research of Laz culture. My first reaction to this confession was the impres-
sion that “the distinction between the modern and postmodern with respect to identity
must be something like this.” Here it should be remembered that while for a long
time any mention of ethnicity was considered inappropriate in “polite circles”, in
more recent decades ethnicity has become extremely popular and “being ethnic”
has become fashionable.

It was in the 1990s that the word ethnicity made its appearance in Turkish of-
ficial, political, intellectual and journalistic discourse. Whereas in the past the ex-
istence of Muslim ethnic groups had been officially denied, in the nineties at
least liberals began to acknowledge that Turkey, as heir to a multi-ethnic and
multi-religious empire, was itself a multicultural society, in fact, a mosaic. Thus
Turkish society has recently come face to face with the exotic culture of its Other
in the form of ethnic arts, literature, music and cuisine. Such cultural products,
robbed of their history and context, have been piled up and re-packaged for con-
sumers. Diverse cultures have returned as homogenized folkloric exhibitions.
Difference has been commodified, and a portrait of plurality and multicultural-
ism has been produced. It was again in this period that Turkish society rediscov-
ered the non-Muslims.

My aim in this paper is to look at ways in which various discourses, or what
Michel Foucault calls discursive formations, have worked together to construct
the non-Muslims as specific objects of analysis in a particular way, and in the
process have limited the alternative ways in which they may be constituted.

The rediscovery of the non-Muslims had as much to do with what Kevin Rob-
ins (1991) calls “fascination with difference” as with a nostalgic longing for old Is-
tanbul at a time when Istanbulites were starting to feel the threat of rural mi-
grants, who, with their lifestyles and cultures, were transforming the cultural
landscape of the city. The so-called civilized and modernized sections of the
population focused their attention on Pera, the most Westernized and cosmo-
politan district of Ottoman Istanbul. Related to this nostalgia for bygone life-
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styles, there emerged a longing for the old inhabitants of Pera, namely the non-
Muslims. It was asserted that Istanbul had lost its civility with the departure of
the non-Muslims. The latter were reconstructed as precious objects of the past
that had to be protected. Having lived among non-Muslims in the past and be-
ing knowledgeable about their lifestyles became symbols of status or distinction.
This nostalgic impulse involves what McCracken (1998) has called “patina”.
McCracken suggests patina as a general term to refer to that property of objects
by which their age turns out to be a key indicator of their higher status, and their
promise to invoke nostalgia. Objects with patina are continuous reminders of the
passage of time, and whenever elite lifestyles are endangered, patina acquires
double significance, indicating both the special status of its owner and its
owner’s special relationship to a way of life that no longer exists. This is what
makes patina an exceptionally scarce resource, for it always indicates the fact that
a way of life is now gone forever. Turkish society reconstructed the non-Muslims,
among other nostalgic items such as antiques, as objects having patina. They
were “seized from time”, made present and were assigned the nostalgic role as
objects of value to be retrieved for the benefit of a weary, standardised and vul-
garised Istanbul.

This discovery of non-Muslims in the nineties corresponded to what Stanley
Fish (1997) has designated as “boutique multiculturalism”. Boutique multicultur-
alism, which should be differentiated from strong multiculturalism, “is the multi-
culturalism of ethnic restaurants, weekend festivals, and high profile flirtations with the
other in the manner caricatured by Tom Wolfe under the rubric of radical chic” (378).
Boutique multiculturalism is defined by its shallow and decorative relationship
to the objects of its affection. In the Turkish version of boutique multicultural-
ism non-Muslims are depicted as esoteric objects and vestiges of the past that
have to be preserved. The fact they are different is recognised. They are ap-
proached with curiosity, friendliness and tolerance. They are portrayed as warm,
friendly, considerate individuals. They are seen as people who, with their differ-
ent lifestyles, customs, cuisines, accents and so on, add depth and colour to the
culture of the country. Intellectuals, writers, and journalists indulge in nostalgia
for those days of yore when there were far more non-Muslims in Turkey. How-
ever, boutique multiculturalism keeps the multiplicity at the margins. Thus, the
multiple identities within the nation are never pluralized as part of the nation.
What is lacking in most of these accounts say non-Muslims is the acknowledg-
ment of the fact that they themselves form an integral part of the nation;
whereas such accounts portray them as outsiders, marginals or guests, non-
Muslims stress that they seek inclusion and equality in a common society. Let
me note in passing that such representations of ethnic or racial groups, so popu-
lar in the contemporary world, tolerate the folklorist Other deprived of its sub-
stance - like the multitude of ethnic arts, cuisines, and so on. Any “real” Other,
by contrast, is instantly condemned for its fundamentalism, since “the real Other is
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by definition “patriarchal’, “violent’, never the Other of ethereal wisdom and charming
customs” (Zizek 1997: 37).

This fact is clearly demonstrated by the results of a number of recent surveys,
which show that the majority of Turkish youth believe that non-Muslims are evil
and that a great many people prefer not to have non-Muslims as their
neighbours. Of course these findings have to do with the negative portrayal of
non-Muslims by the media, politicians and others who through their privileged
access to public discourse play a formative role in shaping attitudes and opinions
about others in society.

It was again in the nineties that the non-Muslims were reconstructed as dan-
gerous objects. This involved the revitalisation of old prejudices. The designation
as non-Muslim has been stigmatized. Non-Muslims have been depicted as the
root of all evil, as people who stabbed the Turks in the back, as the enemies
within. Such discourses have rendered normal the pejorative use of the terms
“Greek”, “Armenian” and “Jew”, as in the case of curses such as “son of a Greek”,
“servant of a Jew” and “of an Armenian womb”.

The ethnic loyalties of the non-Muslims have been perceived as a destabilising
force subversive to national unity. They have been approached with suspicion
and mistrust. They have been pressed to contribute to national causes as a proof
of their loyalty, not only by those who are negatively disposed towards them,
but also by those who oppose anti-minority sentiments and practices. One such
person, for example, after referring to the supposed affluence of non-Muslims
advised the religious heads of the non-Muslim communities to contribute finan-
cially to the Bosnian cause. A liberal Turkish journalist, on the other hand, inter-
viewing two Jewish journalists, persistently asked them if they, like all the other
Jews living in Turkey and in fact all over the world, were not agents of MOS-
SAD, thus implicitly questioning the loyalty of the Jewish community to the
Turkish state and arousing the suspicions of the Turkish public that the Jewish
community is serving alien purposes (Akman 1997). These examples, as well as
the portrayal of non-Muslims as relics of the past that have to be protected,
demonstrate that discursive formations once established as a ready-made way of
thinking, rule out alternative ways of thinking or talking about a topic.

The concentration of non-Muslims in trade and industry--the outcome of his-
torical circumstances-has been re-interpreted as a significant defect on their part.
They have popularly been seen as exploiters of the wealth of the country at the
expense of the Muslims, and without showing any signs of gratitude. Their pres-
ence in the economic sphere has been seen as damaging and dangerous to the
welfare of the nation. Such discourses were recycled especially after research was
published and a recent film was made on the Capital Levy (varlik vergisi) im-
posed during the Second World War. Although the Capital Levy was introduced
as an emergency fiscal measure to tax war profiteers and high-income groups, it
was applied in a discriminatory way and was imposed mainly on non-Muslims:
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Non-Muslims had to pay ten times the Muslim rate and Ddnmes—the crypto-Jews
who had converted to Islam in the seventeenth century—-twice the rate. Payment
had to be made in cash and defaulters were deported to Askale, Erzurum for
forced labour. The tax was instrumental in destroying the economic position of
the non-Muslims and transferring control of the market to the Muslims.

In this context, I would like to describe a relatively recent TV commercial ad-
vertising Petlas, a Turkish tyre company, based on a real-life episode: During the
Dardanelles War, when the vehicles carrying guns and ammunition to the front
have run out of tyres, the commander of the regiment sends one of his soldiers,
Mugzaffer, to Istanbul, ordering him to find tyres at any cost, since the fate of the
war depends on them. Muzaffer finds the tyres in a shop owned by a Jew who
will only give the tyres in exchange for a cash down payment. The country is at
war and money is tight. Determined to get the tyres through fair play or foul,
Muzaffer resorts to forgery. Working through the night, he prepares an Ottoman
banknote almost identical to the real note, with one important exception:
Whereas real banknotes included a clause stating that the value would be paid in
gold in Dersaadet (Istanbul), this one states that it will be paid with the blood of
the martyrs in the Dardanelles. Next morning, at the break of dawn, Muzaffer
goes back to the Jewish trader and purchases the tyres with the false note. The
Jewish trader realises that he has been deceived only when he reads the statement
concerning the method of payment, after Muzaffer has already left with the
tyres. The state later pays the money to the merchant. The audience learns from
the narrator, an old man, who had accompanied Mehmet Muzaffer to Istanbul
during the episode and who is recounting the story to Petlas workers, that
Muzaffer died in another battle. After referring to the importance of the “na-
tional” production of tyres (by Petlas) the narrator utters the following words:
“Mehmet Muzaffer is proud of you my sons.”

The message the advertisement conveys is clear: If industrial production and
economic activities are left to the “outsiders”, then at such crucial moments as
war we will be left without the necessary supplies. As such, the ad mobilises fear
and anxiety not only about national security but also about “outsiders”, “ene-
mies in our midst”, a conception that triggers an intense “boundary-drawing bustle,
which in its turn generates a thick fall-out of antagonism and hatred to those found or sus-
pected guilty of double-loyalty and sitting astride the barricade” (Bauman 1989: 65). By
depicting Jews, who have been living amidst Muslims for centuries, as outsiders
the commercial both certifies the socio-cultural validity of the definition of the
Turkish nation present in the popular mind, and reinforces it, despite official
definitions to the contrary, as being Muslim.

Although based on a historical event, the Petlas advertisement, by depicting
the Jews as controlling trade while Muslims heroically defend the fatherland, re-
sorts to an ahistorical representation of the Jews, making no reference to the
chain of events leading to this situation. The population of the Ottoman Empire
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was divided into the categories of Muslims and non-Muslims. And in accordance
with Islamic Law, non-Muslims professing monotheistic religions based on reve-
lation were accorded the protection and tolerance of the state on the condition
that they unequivocally acknowledged the primacy of Islam and the supremacy
of Muslims. Besides paying an additional tax, there were certain restrictions im-
posed on them, the chief one being their exclusion from governmental service
and the privilege of bearing arms. This state of affairs led to an ethnic division of
labour, with Muslims dominating the government and non-Muslims the econ-
omy, especially, trade. What remains obscure in the advertisement is the fact that
in the Ottoman Empire the key basis of power as well as status was service to the
state: “the wielders of political power, not the merchants, were the first citizens of the
realm” (Mardin 1973: 172).

That the merchant is a Jew amplifies the significance of stereotypical represen-
tation. The universal stereotype of the Jew as the eternal stranger is reaffirmed by
the commercial. As a member of a supra-national people hated for their cosmo-
politan internationalism, the Jewish merchant cannot be expected to display any
sense of patriotism towards the fatherland. Although the advertisement makes no
explicit reference to the merchant’s identity, his Jewishness is inscribed on his
body. His stature, size, facial structure, nose and so on, that is, his physicality, to
use Eisenstein’s (1996) term, are reminiscent of figures used to depict Jews in cari-
catures. He fits the ubiquitous profiteering Jewish merchant stereotype. As such
the depiction points to the immutability of the otherness of the Jew. Although he
utters just a few words, his accent discloses his identity. His physicality represents
the polar opposite of the strong-built, tall and handsome Mehmet Muzaffer. His
dress makes it clear that he is living a prosperous life, in sharp contrast with the
poverty of the “authentic” members of the nation (Yumul 2004: 40-3).

In recent years another discourse that presents an idealised history concerning
the tolerance of the Ottoman Empire towards its non-Muslim subjects has
gained wide popularity. Representatives and religious heads of non-Muslim
communities have been invited as speakers to conferences and seminars dedi-
cated to the theme of tolerance in an effort to romanticise the Ottoman Em-
pire’s treatment of its non-Muslim subjects and disseminate legends of a peaceful
coexistence throughout centuries of Ottoman rule. Concerning the hierarchical
nature of Ottoman multiculturalism, this discourse has either remained silent
about or implicitly justified the inferior status of non-Muslims.

Non-Muslim communities that were accorded the status of a religious com-
munity (millet) under the Ottoman Empire were allowed a considerable degree of
autonomy in their internal affairs. In this system each ethno-religious group was
placed under the leadership of its respective religious head, who was the admin-
istrative officer responsible to the state for his community and vice versa.

The Turkish Republic established in 1923 not only adopted a secularist policy
but also embraced the civic conception of the nation, which, in principle, ac-
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cords equality to all citizens irrespective of race, ethnicity or creed. Common
laws, rights and duties bind its members. Article 88 of the 1924 Constitution
stated that “The word Turk, as a political term, shall be understood to include all citizens
of the Turkish Republic, without distinction of; or reference to race or religion.” The 1982
Constitution maintained this position. Thus, Article 66 reads that “A Turk is
someone associated with the Turkish state by the ties of nationality” . Yet the ethos upon
which the Republic is based has since its earliest years incorporated use of the
word Turk in a racial, religious as well as political sense (Nisanyan, 1995). Vague-
ness has characterised the use of the word Turk, with different definitions em-
phasised at different times.

The legal status of non-Muslims in the Republic of Turkey was established by
the Treaty of Lausanne (24 July 1923), which recognises Jews, Greeks and Arme-
nians as minorities. The Treaty stipulated that as citizens of Turkey they were en-
titled to the same civil and political rights as their fellow citizens, and that with-
out distinction of religion, they were equal before the law (Lozan Baris Konferans
1973: 10-4). Beyond the rights enjoyed by all citizens, the Treaty conferred on
these communities the right to run their charitable, religious, cultural and educa-
tional institutions. The Treaty granted all three minorities the special privilege of
maintaining their own laws governing family and inheritance matters (Article
42). The three minorities, however, yielding to the pressures exerted by the au-
thorities, renounced this privilege. Thus the millet system ceased to exist; the au-
thority of the heads of the non-Muslim communities was reduced to spiritual
matters only. The non-Muslims became citizens and Turkey achieved legal unity.
But across the ages, religion and nationality have been so inseparably intertwined
that in the popular mind being Turk has been associated with being Muslim, and
differences of faith have been used to advance nationalistic objectives. Despite
official definitions to the contrary, it was the cultural identity of the demos, es-
pecially its religious identity, which constituted the nation, thus collapsing the
political/legal category of “Turk” into a category of identity, and perverting the
egalitarian logic of citizenship by rendering those left outside the cultural defini-
tion of the nation, explicitly or implicitly, into second-class citizens.

The categorisation of the population into Muslims and non-Muslims has been
accompanied by status differentials. Here let me cite the remark of then Presi-
dent Silleyman Demirel in 1995, concerning the Kurdish problem, who, after
pointing out that under the Lausanne Treaty Kurds were considered equal citi-
zens of Turkey, added: “We are telling the West that ... [the Kurds] are the owners of the
whole of this country. Why should they be given minority rights and made second classe”
(Turkish Daily News, 10 May 1995).

The classification of the population into Muslims and non-Muslims has
marked more than religion. It has involved not only status differentials but also in
the dominant culture it has signified a divide between qualitatively different kinds
of human beings. The prevalent portrayal of non-Muslim women in Turkish nov-
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els and films has been as servants, prostitutes and mistresses. With their beguiling
seductiveness these women arouse the sexual desires of Muslim males. The latter
have no intention of marrying them. Rather, experiencing sex with non-Muslim
women has been for them a way to make themselves over, to leave Muslim inno-
cence and enter the world of experience. The sexually available female Other with
her lasciviousness has been constructed in direct opposition to the assumed sex-
ual purity of the Muslim female. One of the main objections of the intellectuals
and columnists to the above-mentioned film on the Capital Levy was that it por-
trayed a Muslim woman falling in love with an Armenian man. The way women
are represented is important because nationalism requires women to bear the
burden of representation, for it is the women that are constructed as the symbolic
carriers of the identity, honour and values of the collectivity.

As is apparent from the foregoing, non-Muslims have been imagined as falling
outside the definition of the nation. In various discourses they have been as-
signed the symbolic role of representing all those characteristics and values that
the authentic Turkish nation does not stand for. They have been depicted as out-
siders, foreigners or guests. Although their existence in these lands extends over
centuries, in some cases pre-dating Muslim existence, they have been constructed
as the stranger in the Simmelian sense, that is, as the person who comes today
and stays tomorrow. Non-Muslims, on the other hand, see themselves as people
who belong to the land, and as such, oppose being portrayed as domestic aliens,
as individuals who because of their ethno-religious backgrounds do not possess
the right stuff to be considered real members of the nation. “All through my school
life and afterwards”, resents an Armenian, “I have repeatedly been asked the following
questions: “Where did you come frome”; “Why did you come™; “Are you from Greece?”;
Are you an immigrante”; “Why did you settle in Turkey?” As a person belonging fo a
Samily [living in this country for generations], being exposed to such and similar questions
makes me feel that we are not considered as integral parts of the whole. ... Nowadays I re-
ply to these questions in the following way: “We have been here all the time; where did you
come froms” (Hanc1 1995: 36).

Just as the representation of the non-Muslims has been ambivalent and am-
biguous so was the response of the latter. Perhaps for the first time since the es-
tablishment of the Republic, it was in the nineties that non-Muslims began to
get involved in identity politics. They demanded recognition and preservation of
their cultures. Identity politics also involves claiming one’s identity as a member
of an oppressed or marginalized group. Non-Muslims, especially the intellectu-
als, started to talk openly about their present grievances and the injustices com-
mitted against their communities in the past.

They transformed themselves from the silent Other into one seeking recogni-
tion and equality, rather than toleration. A Jewish intellectual, Rifat Bali, for ex-
ample, has recently asserted that the relationship of a modern nation state with
its citizens cannot be based on granting toleration. This was new. On the other
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hand, non-Muslims continued with their old survival strategy, namely that of
maintaining a good reputation as law-abiding, loyal citizens providing willing
hands to prop up the national economy, super-patrons promoting the nation’s
vision and destiny. They remained committed to displaying their faith in the sys-
tem and their future. They were assimilated to various discourses of Ottoman
pluralism and tolerance. In 1992, the Turkish Jews, for example, established the
Quincentennial Foundation to mark the five hundredth anniversary of the ac-
ceptance by the Ottoman Empire of Sephardic Jews fleeing persecution in Spain.

In the nineties both the representation of the non-Muslims in Turkish society
and the counter-representation of non-Muslims in their own communities have
involved the articulation of a new discourse to an already existing one. This has
resulted in ambivalence and ambiguity. Ambivalence is characterized by the co-
existence of conflicting drives and sentiments towards the same object. It refers
to the co-existence of love and hate.
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Islamic Patterns of Consumption

Ugur Komegoglu

Under the relatively liberal administration of the Motherland Party (1983-1991)
Turkey witnessed the introduction of a market economy and the privatization of
the mass media. Opening up the economy to market forces accelerated the
emergence of nounveaux riches. During this process Islamic groups were also able
to develop their own middle and upper middle classes by using the advantages
of engaging in business in an open market economic system. This upward social
mobility helped them to form their own educated elite. Through secular and
modern education, Islamic actors also succeeded in transforming newly-acquired
economic capital into social and cultural capital. As a result of this embonrgeoise-
ment, consumption gained a prominent place among Islamic groups. They have
come to take part in consumerism as much as other sections of society do.

The transformation of Islamism in Turkey from radical and political struggles
to moral and cultural representations in everyday life can be linked to the new
ethics of consumption among Islamic actors. Since the 1980s a Turkish Islamic
movement has developed through the appropriation of political avenues of par-
ticipation. However, some recent changes in the post-1990 period can be related
to the accommodation of Islam to the market economy and consumer society. In
other words, Islamism has been transformed from within. The Islamic appropria-
tion of new forms of urban economic and cultural life has reshaped the move-
ment. As they pursue their economic interests, Islamic actors interact with society
at large. Especially in inclusionary contexts where upward social mobility prevails,
Islamic entrepreneurs and middle classes participate and become visible within
the given public sphere, on the one hand, and try to mould new public spaces of
their own in conformity with the requirements of the Islamic faith and Islamic
way of life, on the other. This engenders tension with the ideological and collec-
tive prerequisites of the movement. In a sense, Islamic actors who owe their pres-
ence and empowerment to collective movements, are in the process of borrowing
from secular lifestyles as they adopt modern consumption practices. Turkish
Islamism now expresses more and more the traits of this cultural movement.

However, this is not a simple process of assimilation to worldly lifestyles or
capitalistic forces. Consumption is significant because people can exercise con-
trol over how they consume and invest a sense of identity in the process. More-
over, consumption may generate important divisions among cultural groups.
Middle class Islamic groups use the consumer components of clothing, eating
and drinking, vacation and so on to demarcate a lifestyle, to mark out their way
of life in contrast to the secular others. Their construction of a sense of identity
occurs as much through the use of consumer items as it does through body poli-
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tics. Consumption involving the human body and its Islamization through new
kinds of physical statements has considerable significance.

The suggestion that social classes are in part constituted through cultural prac-
tices, including patterns of consumption, is not a new one. Veblen’s (1934) and
Bourdieu’s work (1984) remain some of the most comprehensive treatments of
the topic, although there have been other studies of the middle classes which
have explored how consumption practices or lifestyles have served to differenti-
ate between social groupings (Savage et al. 1992).

In the broadest sense, consumption practices work to reinforce social hierar-
chies. Whether or not such practices have become more important than the eco-
nomic class position is difficult to judge, and in any case, the answer would vary
depending on the social group in question. The economistic approach to con-
sumption explored the relationship between patterns of consumption and major
economic classes. But in the context of Islamic morality we can shift our atten-
tion from economistic to social definitions of class. In the social sciences, devel-
oping from Weberian perspectives, the notion has emerged of social status
groups using consumption patterns as a means of marking out their group iden-
tity. For the purpose of this study, Weber’s concept of social status has consider-
able significance, since he formulated the concept of status as encompassing the
influence of ideas, beliefs and values upon the formation of groups without los-
ing sight of economic conditions.

Income levels are only one part of the explanation of the new patterns of con-
sumption. Consumer items have become involved in the processes, which have a
degree of autonomy from economic class or even traditional social status groups.
In this vein, Bourdieu emphasized the symbolic aspects of consumption and
linked it to the making of distinctions and the marking of differences between
groups whose position is established both by their socio-economic position in
the system of economic capital, and by their position in the systems which
transmit and reproduce cultural capital (Bourdieu 1984). These two systems are,
however, regarded as linked but relatively independent of each other.

Yet traditionally, consumption has been seen as either a material process
rooted in human needs, or an ideal practice, rooted in symbols, signs and codes.
Bourdieu’s Distinction sought to combine the importance of social status and
patterns of consumption as a way of marking one way of life from another, with
the idea that consumption involves signs and symbols, not only the satisfaction
of different sets of needs. Here, Bourdieu may be seen as having attempted to
combine the well-established economistic approach to consumption through no-
tions of social status groups with the newer analytical approach to signs, sym-
bols, ideas and cultures. Departing from this point, it can be argued that the as-
ceticism of 1980s Islamism has broken down into an ethic which promotes con-
sumption as a means of establishing new Islamic social and cultural statuses.
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In the post-1990 period affluent Islamic social groups used their purchasing
power to claim social status through the visible display of commodities signal-
ling high social standing. Patterns of consumption among the Turkish Islamic
middle classes radically changed and the intensity of this practice reached a
qualitatively new stage. Cultural patterns and lifestyles associated with middle
class consumption as markers of status have been attractive to the Islamic circles.
Western style furniture, modern home decorations, jeans, perfumes, attractive
outfits, summer holidays and many other components of modern consumption
have been emulated.

During an in-depth interview, the well-known Turkish Islamic intellectual Ali
Bula¢ complained that, although his family remained loyal to the religious tradi-
tion by taking their meals sitting on the floor, he had bought a large dining table
at the behest of his wife. Instead of using the table for meals, the family employs
it for other purposes: “It is not used [for dining]. We put books and other ob-
jects on it.” In the house, the most spacious room decorated with Western style
furniture is reserved for the guests, whereas the smallest and least comfortable
room serves as the family living room. A formal living room that is always kept
clean and tidy and is excluded from the usage of family members is typical of
the modern middle class Turkish home. Bulag also explained that the division of
the inner house into formal and family living rooms was alien to him because in
his hometown (Mardin) a single room could be used for multiple purposes by
temporarily re-arranging the traditional light furniture. Bulag tries to show how
he could not avoid modern patterns of home decoration in the metropolitan
city of Istanbul despite his unpretentious Islamic way of life. He says: “We are an
Islamic family, but our use of the space is modern”. Although urbanization has
altered the patterns of consumption among rural-to-urban migrants, this example
not only demonstrates that the use of identical products and the meaning attrib-
uted to them can vary across groups and categories within society, but also the
fact that Islamic culture simultaneously adapts to and resists lifestyles associated
with modernity.

Goods Related to Islamic Consumption:
Pork, Alcobol, Cola, Perfume, Headscarves

The above anecdote shows that the more the peripheral Islamic actors have ac-
cess to central urban life and economy, the more they may seek Islamic sources
of reference to redefine or redraw the boundaries of their world.

For instance, a hotly debated issue among Islamic groups concerns the possibil-
ity of their being exposed to products derived from pork in the big cities. It has
been argued that Muslims may have eaten pork or lard unknowingly. One of the
cover banners of Aksiyon, an Islamic community weekly, read “They are making us
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eat pork!”! Referring to the FAO’s (Food and Agricultural Organization) reports ac-
cording to which 3,000 tons of pork are consumed annually in Turkey, the weekly
asks: “/In which sector] is this pork being useds” Pork and lard are not only forbidden
(haram) for Muslims to eat, but all commodities produced from pork derivatives
are considered ritually unclean (reczs). For instance, toothbrushes, shaving brushes,
shoes, leather outfits, hair gels, drug capsules, lipsticks, some other cosmetics and
any other commodity containing pork derivatives or lard are all designated #ecis
for pious Muslims; and a Muslim cannot perform the act of prayer (zamaz) before
removing all zecis things from his/her body. The article warns Muslims to be extra
vigilant in their consumption of certain items that might contain pork or its
chemical derivatives. It states that 100,000 pigs are produced in the pig farms in
Turkey; this large number is possible because pig breeding and reproduction are
easy and inexpensive: On average a pig gives birth to twenty offspring a year, and a
pig can eat everything except glass. The article further warns Muslim consumers to
beware of the cheap hotdogs sold in the take-away stands (bifeler) because they
have no brand names and are possibly made of pork.

In Turkey, from time to time the Islamic newspapers and magazines publish
lists of food ingredients, citing scientific abbreviations which stand for pork de-
rivatives, and encourage Muslims to establish research institutions on the issue.
After mentioning that even in non-Muslim countries like the UK and the USA
the state supports the formation of organizations that certify religiously allowed
(belal) food, the newspapers give the Internet addresses of those organizations. By
reporting such news concerning food consumption, Islamic actors seek to force
the government and the Ministry of Health to be sensitive toward the issue and
thus create a new public debate.

Whereas this example shows that exposure to consumerism has made Islamic
actors more conscious of their Islamic identity, the following examples attest to
the simultaneous processes of differentiation and de-differentiation through con-
sumption.

Orthodox Muslims have long refrained from using perfumes containing alco-
hol. However, perfume consumption has recently gained popularity among Is-
lamic groups. Some small Islamic firms produce perfumes that imitate the scent
of famous Western brands but do not contain alcohol. Although, they use the
same brand names, the perfumes are put into small bottles different from the
originals. The imitation scents come in identical bottles and are only differenti-
ated by their labels. In this way pious Muslim youth who wish to consume fa-
mous Western brand names are given the opportunity to do so by purchasing
those semi-imitated fashionable perfumes. Since perfume without alcohol is very
oily and leaves a longer-lasting odor on the skin, Islamic perfumes are sold in
small bottles.

1 See the web page of the magazine, http://www.aksiyon.com.tr/detay.php?id =11099.



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

ISLAMIC PATTERN OF CONUMPTION 61

Another example concerning alcohol is related to cola drinking. In the 1990s
the Islamic company, [hlas Holding started to produce Kristal Cola as an alterna-
tive to Western cola brands, which are claimed to contain alcoholic ingredients.
The advertisement for Kristal Cola included the phrase “Drink with trust” (Giivenle
i¢in), implying that one can never be sure of the content of Western cola. Actu-
ally, the ideological dispute over soft drinks is not new in Turkey; some leftist
groups in the 1970s promoted the consumption of the local brand Arkara Ga-
zozu instead of Western cola brands. When the Coca-Cola Corporation first be-
gan operations in Israel, Islamic countries in the Middle East boycotted the cor-
poration and the Arab world was encouraged to drink Pepsi-Cola instead. During
the 1970s, Islamists in Turkey, too, were supporting Pepsi-Cola for the same rea-
son. Although Coca-Cola has traditionally dominated the international scene (or
at least until 2004), for more than four decades Pepsi-Cola has enjoyed a mo-
nopoly in the Arab world, as close ties with Israel prevented Coca-Cola’s sale in
the Gulf. At that time, however, Islamists in Turkey did not call into question the
Pepsi-Cola ingredients. In fact the support for Pepsi-Cola was totally political
and radical because the campaign aimed to hinder the economic development of
Israel. However, the above-mentioned Islamic dispute over the ingredients of
Western cola comes from a completely new perspective and attests to the trans-
formation of Islamism from radical to moral and cultural practice. However, this
does not diminish the importance of the economic aspect. One should remem-
ber that the Islamization of some goods is not disconnected from the ambitious
profit orientation of Islamic entrepreneurs, who are certainly aware of the huge
market potential of Islamic-based consumption, but the demand is certainly
rooted in the moral and cultural domain.

The symbolic value of Kristal Cola and newly established Cola Turka, also
founded by pious Muslim entrepreneurs, shows how consumption is always the
mechanism that promotes localization, or Islamization in this case. Islamic con-
sumers of Kristal Cola or Cola Turka balance such Islamicizing with attempts to
show how cosmopolitan they are in their consumption of global commodities.
The idea of a given commodity having an Islamic quality is thus a sign of the
consumers’ involvement in increasingly global relations. The point is that the
global consumption is experienced within a given “Islamic locality”. These ex-
amples show that Islamic signs, symbols, rules and principles are being articu-
lated through capitalistic forms of consumption. They express the ambiguous
desire for the demand to accommodate the “modern” while remaining “Islamic”.

It is also significant that the cover banner of the first issue of the weekly Aksi-
yon read “Consumption temples” (Tiiketim tapmaklart), connoting that people were
worshipping consumption in the big shopping malls of Istanbul like Akmerkez,
Capitol, etc. This kind of news reveals the tension between Muslims’ desire to
consume and their wish to distance themselves from non-Muslim contexts of
consumption.
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Islamic consumers do not solely purchase items of clothing, food, cosmetics,
perfumes, furniture or a style of entertainment; they also try to create a sense of
who they are through what they consume. Thus the term consumption involves
not only the consumption of material objects but also of symbols. Muslims con-
sume items, which helps them to create and sustain their own image of identity.
What they consume are also cultural signs. Consumers are interested both in the
status value and the symbolic meaning of the commodities purchased. The will
to consume Western perfumes in an Islamic way, for example, reflects the impor-
tance of fine scent as a status marker on the one hand, and shows how the ingre-
dients of the same scent marks Islamic identity, on the other.

The reality of living in the city has increased the awareness of style, the need
to consume within a repertory or code which is both distinctive to a specific so-
cial group and expressive of individual preferences. The modern urban Islamic
individual is no longer the austere and modesr type who would not spend
money on trivial items. Islamic status groups use patterns of consumption both
as a means of demarcating themselves from others and as a means of winning
social acceptance by imitating well-recognized cultural signs. All status groups
use some markers to differentiate themselves from others. The markers Muslims
use to realize this are neither identical to nor completely different from those
used by other groups, and signify group values as well as individual esteem.

The emphasis of my research is on how consumption practices are embedded
in broader cultural relations through which goods acquire meanings. This line of
thinking focuses on how goods gain cultural values, and how they become a part
of daily practices through which identities are built. Thus, consumption can be
viewed as an active process involving the symbolic construction of an Islamic
identity, which necessitates symbolic distinctions to differentiate the Islamic way
of life from its secular counterpart. In a media-saturated, consumption-oriented,
and increasingly urban social environment such as contemporary Turkey, the
possibility of Islamic identity as a viable cultural alternative competing with the
mainstream secular culture is contingent upon establishing these similarities and
distinctions.

The visual images or the wording of headscarf advertisements in Islamic news-
papers, magazines and television channels can also be interpreted as the desire of
Islamic actors to be recognized as members of high status groups. To cite just one
of many examples, advertisement slogans used by Islamic headscarf companies
use slogans such as “For first class worlds” (Birinci sinif diinyalar icin) and “What is
real is noble” (Asil olan asil olandir) and are accompanied by the visual image of a
fully veiled woman. Islamic clothing companies also use foreign words like “crea-
tion” and “collection” in their brand names without any hesitation.?

2 For a detailed discussion of these advertisements, see Ozlem Okur (1997).
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Roland Barthes (1973) argues that there is always a dual aspect to consump-
tion: it fulfills a need, as with clothing, but also conveys and is embedded within
socio-cultural symbols. A headscarf, for example, can both cover the hair of a
Muslim woman and signify an image of the pious “first class” or “noble” Islamic
female in public life. The function of consumer goods cannot be separated from
the symbolic meaning of commodities, or what Barthes calls their significations.
Islamic consumption is embedded within systems of signification, of making and
maintaining distinctions, always establishing boundaries in both intra-group rela-
tions with Islamic actors and inter-group relations with secular actors. Headscarf
consumption among urban, middle or upper middle class Islamic women has
different symbolic dimensions. First, the luxurious fabrics, colors and styles of
the headscarves used by the new Islamic women stand in direct contrast to the
casual appearance of the traditional head-covering. Rural Muslim women still
wear their headscarves knotted under their chins, and often let the hair above
their foreheads show. The traditional head-covering contrasts with the present
wearing of the headscarf among urban Islamic women, who do not let a single
hair escape the scarf in public. Their inspirational motivation is fashion, not tra-
ditional modesty. Second, the usage of codes and signs employed by high status
Westernized groups such as “noble”, “first class”, “creation” and “collection”, re-
veals the urban Muslim woman’s desire to be accorded the same status, but still
to be differentiated from them by the very practice of veiling. Third, this type of
veiling by differentiating itself from the traditional head covering, which lacks
any political dimension, gives veiling a political meaning on the one hand, but,
in the post-1990 period with its emphasis on stylishness and luxury, mitigates Is-
lamic militancy characterized by orthodox modesty, on the other.

Social Psychology of the Veiled Female and Islamic Consumption

Islamic women in public spaces are symbolically introducing a form of distance
between their “selves” and their social others. The Islamic headscarf and dress,
though providing neither isolation nor anonymity, bestow the idiom of privacy
upon their wearer and allow her to stand somewhat separate from the social in-
teraction while remaining a part of it. The images associated with the individua-
tion strategies of veiled girls are reflected in their styles of dress. Some young
veiled actors state that they do not favor the mass-produced dresses or images of
the Islamic clothing (tesettiir) companies, which leave no room for personal dif-
ferences, tastes or choices. In their opinion, such dress appeals more to the mid-
dle class housewife. For the urban veiled youth, personal preferences and origi-
nality in dress become more important as they try to create their own styles
through individualistic preferences related to consumption.

Among the youth, the style of wearing the headscarf varies according to per-
sonal taste. It does not emerge as a fixed article of clothing to be worn uni-
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formly. The actors are continually adjusting and readjusting the headscarf, chang-
ing the height at which it is worn, tugging on the lower part of it, tightening its
ends, etc. There is a knack that makes the headscarf more elegant by varying the
colors of the various clothing items and individualizing the mode of wearing.
Wrapping the headscarf has become an art form. The young headscarved actors
who frequently habituate particular public spaces object to uniformity in the
manner of veiling. In contrast to those of a more radical disposition, they prefer
to lessen the social distance between their “selves” and the unveiled females in-
stead of emphasizing the physical difference. And this is accomplished by using
common brands of headscarves or styles of consumption. It is possible to claim
that the effort of lessening the social distance between veiled and unveiled
women is an emerging pattern among the new generation of Islamic females,
which can be understood as the normalization process of veiling created by a
modern understanding of consumption.

Visual signs such as dress styles and accessories become important in creating
an impression about the Islamic self. Young Islamic females regard new con-
sumption patterns as a practical technique for resolving the dilemma of being
veiled and being visible; the dilemma of their co-presence with males in the pub-
lic spaces and the Islamic rhetoric surrounding domesticity and femininity. In
fact, the nature of consumption accommodates this dilemma.

The hyperfeminine appearance of the fashion-conscious veiled girls with their
exaggerated make-up, fitted blouses and jeans, their Western-brand rucksacks, for-
eign cigarettes and cellular phones points to the change in the way the Islamic self
is expressed. Empowered with such consumption practices, these young actors
also recast their needs for gender socialization, thereby increasing the extent of
their social presence in public. In the summer they wear tunics in various light
colors over trousers or jeans. This style of dress completely contrasts with the tra-
ditional Muslim attire. The tunics are not very long, mostly not reaching their
knees, and are shaped at the waist. They are not loose fit but rather tight, high-
lighting the body’s feminine form . Thus the young women have transformed the
veil into a fashion statement. In the summer many of them wear open shoes
which show their feet, and their toenails and fingernails are often painted in
bright colors like pink or red. They also use quite seductive make-up, especially
on their eyes. In this middle class publicness, with their choice of light colors and
garments like tunics and jeans, their high-heeled shoes and make-up, women are
expressing their femininity in public within the limits of an Islamic dress-code.

However, not all Islamic males accept these new consumption preferences.
Because the new consumption preferences of fashion-conscious Islamic women
blur the differences between the veiled and unveiled, between the Islamic and
the modern, a new conflict emerges.

While the Western styles adopted by the veiled actors are subject to certain
strictures, the women’s ability to express personal styles in one form or another
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promotes autonomy of action. The veiled actors’ insistence on playing with the
symbols of the unveiled is certainly an essential signifier of their will to interact
with the secular others, and they do not mind the aspersion or criticism of Is-
lamic males. These women give the others enough cues for the game of social in-
teraction with secular segments of society to go forward.

In everyday life a person may be preoccupied with presenting an image of self
to others, thus adopting a particular style. That is, “f0 be a self is to be a human body
that is mimetically involved with other such bodies but nevertheless has a capacity to dis-
tinguish itself consciously from others and to regard its prospects as its own” (Hare and
Blumberg 1988: 27-8). These interactive consumption games with the secular
others are used as a “catharsis for anxieties” (Goffman 1973: 14). This type of con-
sumption not only gives the veiled actor flexibility, but by decreasing the display
of attachment both to the religious means and ends of her behavior and to the
opinions of puritan Islamic males, she is not trapped into a commitment to
moral obligations. Goffman (1956) has written eloquently on the person as a sa-
cred object, a bearer of a demeanor, a recipient of deference. The veiled woman’s
sense of worth and significance is threatened by her moral vulnerability because
her social appearance has been perceived as the embodiment of Islamic morality.
But new styles of veiling challenge this puritanism intrinsic to Islamic morality.

Goffman takes the term “personal front” to refer to the items of expressive
equipment, the items that people identify with the performer herself. Clothing
and sex are included in personal front. He divides the stimuli which make up
personal front into “appearance” and “manner”. And they may sometimes tend
to contradict each other (Goffman 1973: 24). The reaction of puritan Islamic
males is related to such contradictions between “appearance” and “manner”. The
Islamic man expects a confirming consistency between the veiled female’s ap-
pearance and manner. When the veiled woman does not fulfill the expected
roles of interaction, he feels that Islamic public morals have been compromised.

Bourdieu links such differing preferences to his major concept of habitus.
They are shaped far more by these deep-rooted and long-standing dispositions
than they are by surface opinions and verbalizations (Bourdieu 1984). Many Is-
lamic males want to shape veiled women’s preferences for even such mundane
aspects of culture as entertaining, smoking, laughing, chatting, listening to music,
playing games, etc., which are shaped by competing habituses. Wearing the veil
is not by itself sufficient for a woman’s moral position in the public sphere.
However, by the introduction and spread of new lifestyles and consumption pat-
terns, an issue not really problematized in practice during the eighties arose.
More significantly, the continuous debate around the question of appropriate
codes of public behavior and manners for young veiled women reflects the quest
for change which may be named as an unintended transformation of Islamism
from within.
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The beauty of veiled women also gained importance with the rise of new Is-
lamic middle classes. Beauty parlors catering to the needs of veiled women began
to appear. The Secret Face Giizellik Merkezi at Istinye in Istanbul is one such center.
The word, “secret” refers to the privacy (mabremiyet) of the veiled woman’s
beauty. The advertisement for the center in the Islamic newspapers includes the
picture of an unveiled, short-haired, modern-looking woman wearing a low-cut
jacket, which might seem ironic at first glance. The paradox, however, is resolved
in the written text, which explains that “female employees serve veiled female custom-
ers”. (Bayan elemanlarla tesettiirlii hanimlara hizmet verilmektedir.) Similarly in the
hair salons located in more conservative parts of Istanbul, like Fatih, separate
rooms are reserved for veiled women so that males can neither see nor touch
their hair. Both instances show the manner in which certain public places for
women are privatized according to Islamic principles governing the distinction
between the forbidden and non-forbidden (mabrem and na-mabrem).

Islamic Holiday Sites: Spaces That Allow Both Similarity to and
Differentiation from Secular Morality

Holiday sites in the south of Turkey offer a comfortable exoticism, prioritizing
pleasure for all. Although words such as “tranquil”, “peaceful” or “secure” are not
frequently used in the ads for Turkish holiday sites marketing the three “S’s”
(sand, sea, and sun), Islamic hotels in the same region frequently promote a
“peaceful, tranquil, untroubled vacation” (huzurlu tatil) to emphasize that Islamic
morality is protected, especially with respect to gender relations. The direct trans-
lation into English of the expression huzurlu tatil with its Islamic connotations is
difficult. Huzurlu tatil means pleasure within the limits of Islam. The hotels offer
summer vacations in conformity with Islamic rules: hours of praying are re-
spected and only non-alcoholic beverages are served. With its Islamic connota-
tion huzurlu tatil also refers to maintaining the Islamic boundary between the
private and public sphere. This is provided by the architectural design of the ho-
tels, which offer private spaces for women, such as separate beaches and swim-
ming pools. Thus the creation of Islamic privacy in exterior spaces once more
challenges the conventional distinction between private and public.

There are several Islamic holiday sites on the western and southern coasts of
Turkey: Hotel Ionia, Hotel Kerasus, Hotel Amarante, Sunset Beach Hotel, Sah
Inn Hotel, Giilnihal Suite Hotel and Caprice Hotel. These sites are part of Tur-
key’s flourishing Islamic market. There are also camping sites, spas and beach re-
sorts that segregate men and women. A cursory survey of these sites shows that
most of them carry foreign brand names. Another seeming paradox is found in
the TV advertisement for Sunset Beach Hotel that begins with the image of a
whirling dervish, symbolically representing the asceticism inherent in Sufi Islam,
which encourages the annihilation of the self and withdrawal from worldly
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pleasures. In these advertisements, entertainment within the limits of Islamic
morality is visualized side by side with an otherworldly appeal; worldly pleasures
are juxtaposed to ecstatical meta-worldly pleasures. Thus, the modern lifestyles of
consumer society are mixed with the signs and symbols of unpretentious Islamic
identities. Caprice Hotel advertises “a modern vacation complex where the sound of
Muslim prayer (ezan) is heard five times a day”. An additional advertisement slogan
of this site, “the name of alternative vacation” (alternatif tatilin adi) points to the
Muslims’ will to differentiate themselves in the same consumption domain.

Another issue relates to body politics at Islamic holiday sites, namely, the style
of swimsuits. Swimsuits for Islamic women include a tight headscarf, a long-
sleeved top and full-length pants. They fit loosely so as not to emphasize the
women’s figures and are made of a quick-drying synthetic material. Interestingly,
not only the covering of women but also the covering of men becomes an issue
in this context. According to the Sunni body of knowledge on Islamic rules and
principles (Sunni Fikh), males should cover their bodies from the belly to the up-
per knees. For this reason, Islamic clothing companies produce proper swimsuits
for Muslim men. This type of male swimsuit is known among Islamic groups as
hagema, which is the abbreviation of hakiki seriat mayosu (“genuine Sharia swim-
suit”). The interesting point is that hagema is also the brand name of the first Is-
lamic swimsuit company. The Islamic entrepreneur Mehmet Sahin, who de-
signed this male swimsuit because of his own problems on the beach, said “we
used to have to cut off long pants, but we were not satisfied with this practice so we decided
to establish the company”3 The company then expanded to include women’s swim-
suits. “We are even trying to develop a swimsuit that the sun can penetrate, so women can
get a suntan™, Sahin said. hasema’s catalogue features over half a dozen different
colors, and the company cannot keep pace with demand.

Although other Islamic clothing companies produce male swimsuits in the
same style under different brand names, Muslim consumers refer to all such
garments as hagema because Islamic vacation is a new phenomenon and until re-
cently there was no term for this type of garment in the Islamic idiom. The idea
of consuming male swimsuits was alien to Muslim men. Even the slogan used in
the advertisements for hasema — “finally you can swim” (artik denize girebilirsiniz) -
attests to the novelty of the phenomenon. Through the emergence of Islamic
middle classes with their demand for summer holidays, a brand name has been
transformed into the generic name for a specific Islamic garment.

Since the 1990s the radical Islamic discourse of the previous decade has been
challenged by self-reflexive practices that prove the social significance of modern
consumption preferences and lifestyles in Islamic circles. Private beaches for Is-
lamic women, sports centers for veiled girls, non-alcoholic restaurants, Islamic

3 See the website. http://oursworld.net/ingilizce-ders/ ingilizce-okuma/passages-08.htm
4 Ibid.
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vacationing, and Islamic hairdressers and beauty parlors illustrate the formation
of new pious middle classes attempting to carve out their own alternative spaces.
As Niliifer Gole points out, these are the sites where the boundaries between the
moral and immoral, between private and public, are problematized by Islamism.
The agency of the Islamic consumer appropriating his/her own consumption
items and such social spaces are transformative forces that visualize the cross-
fertilization of Islam and modernity. Illustrations of Islamic experiences of con-
sumption are not simply adaptations to consumer society or market rationality
but self-reflexive experiences. On that account, we can speak of a new Islamic
framework in which Islamism is waiving its political claims but increasingly per-
meating everyday life practices (Gole 2000: 94-95). The main reason why Islamic
actors adopt modern consumption is that they want to try different public be-
havior and actions, everything from appearance, dress codes and styles to new
forms of sociabilities. It is a matter of readapting, testing and reacting to the
taken-for-granted Islamic limits. Islamic consumption is part of the new forms of
public visibility that Islam has acquired in the past decade. Not only do these
new forms transform the composition and social imaginary of Islamism, but they
also shape the Islamic individual by bringing about a new dynamic and gender
conflict among the Islamic actors as they familiarize themselves with values of
consumption and reflect upon their new cultural practices. What emerges is the
possibility of Islamic subjectivity, and of thought and experience, as a function
of modern consumption.
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Yeni Uluslararast Go¢ Hareketleri ve Tuirkiye’deki
Moldovali Kadin Hizmetciler

Selmin Kagska

I¢inde bulundugumuz dénem “gd¢ cag” olarak nitelendirilmektedir (Castles ve
Miller, 2003). 20. yiizyil farkli go¢ dalgalarina taniklik etmekle birlikte (Abadan-
Unat, 2000), yizyilin son doneminde meydana gelen uluslararas: go¢ hareketle-
rinin daha Onceki go¢ hareketlerinden farkli yonleri oldugu bilinmektedir.
Castles ve Miller, i¢cinde bulundugumuz dénemde insan hareketlerinin “kiiresel-
lestigini, hizlandigini, cesitlendigini ve ‘kadinlastigini’™ belirtiyorlar (Castles ve
Miller, 2003: 8-9). Gergekten genel gozlemlerimize dayanarak uluslararasi gogiin
dinamiklerinin degistigini sdyleyebiliyoruz. Baska bir deyisle go¢tin hacmi, bi-
¢imleri ve gd¢menlerin kompozisyonunda énemli degisiklikler gbzlenmeye bag-
lanmistir. Bu yeni gog hareketlerinin yeni analizleri gerektirdigi agiktir. Ornegin,
1960’larin gog alan ve gog veren tlke ayrimlari artik agiklayiciligini yitirmektedir.
O donemin gog veren tlkeleri go¢ alan tlkeler haline gelmeye baglamistir. Er-
der’in de belirttigi gibi, bu ayrimlar, buglinkii go¢ akimlarinin ‘kaotik’, ‘ne za-
man, nereye, nasil yonelecegi bilinmeyen’ niteligini agiklamakta yetersiz
kalmaktadir (Erder, 2000).

Giintimiizdeki go¢ hareketlerinin temel 6zelliklerinden biri de 1960’larin di-
zenli go¢ oruntistintin hizla degismeye basglamasidir. Bugiinkii go¢ akimlar esas
olarak “diizensiz go¢” seklinde tanimlanan bir nitelik tasimaya baglamistir.! Bu
makalenin konusu agisindan diizensiz gog¢ kavrami, diizensiz ikamet ve diizensiz
calisma acilarindan ele alinacaktir.

Bu calisma bakimindan yeni gog¢ hareketlerinin diger bir temel 6zelligi ise go-
¢iin toplumsal cinsiyet boyutunda meydana gelen degismedir. Go¢men kadin ol-
gusu yeni bir olgu olmamakla birlikte bu olgunun analiz edilmeye baglanmasi
oldukea yakin tarihlere rastlamaktadir. Bilindigi gibi, 6zellikle 1970-1980’lere dek
go¢ calismalari toplumsal cinsiyet boyutu tizerinde durmamigtir ve gog hareketle-
rinde kadinlarin erkek gdogmenlerin izledigi, goglin bityiik olgiide erkek gd¢men-
lere dayandigi, kadinlarin erkek go¢menleri pasif izleyicisi olduklari yaklagimi

1 “Diizensiz gé¢” kavramini tanimlama yoniindeki gabalar siirmektedir. Ornegin Uluslararasi

Gog Orgiitii, bireylerin temel olarak, kaynak, transit ve hedef ilkelerin ilgili yasalarini ve
diizenlemelerini dikkate almayan, diizenlenmemis her tirlii akisini diizensiz gog olarak ta-
nimlamaktadir (IOM 2000: 2). Pratikte diizensiz gd¢ farkli bigcimler almaktadir. Gogmenle-
rin hedef iilkeye giriste o tilkenin yasal diizenlemelerini dikkate aldiklari, ancak o ilkede
ikametlerinde bu diizenlemelere uymadiklart durumlar vardir. Bu nedenle, Ghosh’un
diizensiz gocii hem gog veren hem de go¢ alan lilke agisindan ele alan ve gog alan tilke
agisindan da diizensiz giris, diizensiz ikamet ve diizensiz istthdam olmak {izere ti¢ temel
Ogeyi birbirinden agik¢a ayirt eden tanimlamast daha kullanigh gozitkmektedir (Ghosh
1998: 4).
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egemen olmustu. Ancak 1970 sonlarindan itibaren 6zelikle feminist aragtirmaci-
larin galigmalar1 toplumsal cinsiyet boyutu tizerine egilmeye baglamistir. Bununla
birlikte, Kofman ve digerlerinin de belirttigi gibi, “gd¢iin kadinlagmasi” olgusun-
da son derece hizli bir degisme yasanmaktadir, ancak bizim bu hareketi kavram-
sallagtirmamizin ayni hizla gergeklestigi soylenemez (Kofman vd.2000; 21).

Son dénemlerde uluslararasi go¢ hareketlerinde iyice belirginlesen kadin gocii
olgusu ile ilgili olarak ortaya ¢ikan bir egilim ev i¢i hizmetlerinin kiiresellesmesi
olgusudur. Bir yandan bu olguyu analiz etmeye ¢alisan teorik cabalar stirmekte,
bir yandan diinyanin cesitli yerlerinde yapilan 6rnek-olay ¢aligmalari bu olguyu
anlamaya ve agtklamaya ¢aligmaktadir (Anderson, 2000; Hondagneu-Sotelo, 2001;
Parrenas, 2001; Saban, 2002, Ehreinreich ve Russell Hochschild, 2003.)

Bu makalede ben diizensiz gog¢ ve toplumsal cinsiyet konularini Tarkiye’de ev
ici hizmetlerde ¢alisan Moldovali gogmen kadinlar baglaminda ele almaya calisa-
cagim. Once 1990’lardan itibaren eski SSCB iilkelerinden Tiirkiye’ye yonelen
yeni uluslararasi go¢ hareketinin genel bir resmini ¢izmeye caligacagim. Daha
sonra, Moldova hakkinda kisa bir bilgi aktaracagim. Son olarak da ev ici hizmet-
lerde calisan Moldovali gogmen kadinlarla ilgili bazi gozlemlerimi aktaracagim.
Turkiye’de ev i¢i hizmetlerde ¢alisan Moldovali kadin gogmenler, yeni uluslara-
rast go¢ akimlarinin toplumsal cinsiyet boyutunu izlemek i¢in bir 6rnek olus-
turmaktadir. Yaklagik on-on bes yildan beri siiregelmekte olan bu olgu hakkinda
heniiz yeterince bilgiye sahip degiliz. Bu olgunun cesitli yonleriyle degerlendi-
rilmesi, hem Turkiye’nin yeni go¢ hareketlerini nasil deneyimledigini anlamak
hem de ev i¢i hizmetlerin kiiresellesmesi olgusunu Tirkiye baglaminda tartigmak
icin uygun bir baslangi¢ noktasi olusturabilir.

Tiirkiye’nin Yeni Uluslararas: Go¢ Deneyimi

Gog veren tlilke olarak Tirkiye’nin uluslararasi go¢ hareketlerindeki deneyimi iyi
bilinmektedir. Clinkii Turkiye gorece uzun bir dénem boyunca gog veren tlkeler
arasinda 6nemli bir yer tutmaktaydi. Bununla birlikte son dénemde Tirkiye’nin
goc¢ tarihinde yeni bir egilim ortaya ¢ikmaya baglamigtir. 1980’lerin sonlarindan
baglayarak Tiirkiye bir ¢ok tilkeden - Orta Dogu, Afrika ve eski Dogu Bloku tilke-
lerinden - gittik¢e artan sayida go¢menin transit ya da hedef tilkesi haline gelme-
ye baglamistir. Cesitli ekonomik, sosyal ve politik gelismeler bunun nedenini
olusturmaktadir.

Yeni go¢ hareketleri baglaminda Tirkiye heterojen bir gogmen kitlesi ile kargi
kargtya kalmigtir. Bu heterojen kitle icinde {i¢ farkli kategoriyi transit gd¢menler,
miilteciler ve ¢aligmak ya da ticaret yapmak amaciyla Turkiye’ye gelenler olus-
turmaktadir.2 Bu yazida tizerinde durulacak olan grup son gruptur. Bu grup dahi

2 Bu konuda bkz. Erder 2000. Transit go¢ konusunda bkz. I¢duygu, 1996 ve 2003. Miilteci-
ler i¢in bkz. Kirisci, 2002.
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kendi i¢inde heterojen bir yapi sergilemektedir. Bu grup Tiurkiye’ye esas olarak
turist vizesiyle, dolayistyla yasal yollardan giris yapmaktadir. Bunlar arasinda fark-
Ii ilkelerden, farkli etnik gruplardan farkli sosyo-ekonomik kompozisyona sahip
kadin ve erkek gogmenler yer almaktadir. Ulkeye girislerinde herhangi bir diizen-
sizlik unsuru s6z konusu olmamakla birlikte, diizensiz gd¢men olarak tanimladi-
gimiz bu grup Turkiye’de ikamet ve ¢alisma izni ile ilgili kurallar bakimindan
diizensiz gogmen niteligini almaktadirlar. Bu grupta bavul tiiccarlarini, enformel
ekonominin degisik alanlarinda calisanlari, seks iscilerini, eglence sektoriinde,
spor merkezlerinde, saglik kuruluglarinda ve ev i¢i hizmetlerde ¢alisanlari goz-
lemleyebiliyoruz. Bunlar arasinda eski Sovyetler Birligi ve Dogu Avrupa tilkele-
rinden gelenler ¢cogunlugu olusturmaktadir. Ben bu makalede eski Sovyetler Bir-
ligi tilkeleri tizerinde yogunlasacagim.

Eski SSCB Ulkeleri lle Artan Etkilesim

Tiirkiye ile eski SSCB {ilkeleri arasinda ¢esitli alanlarda gittikge artan bir etkilesim
oldugu bilinmektedir. Turkiye’ye yonelik niifus hareketleri ile ilgili mevcut ista-
tistikler, yabancilarin giris-gikis sayilarini, ikamet iznine sahip olan yabancilarin
sayilarini, evlilik yoluyla vatandaglik edinenlerin sayilarini ve sinir dig1 iglemlerini
gostermektedir. Tim bu istatistikler, bu etkilesimi yansitmaktadir. Bagka bir de-
yisle giris, ikamet izni ve evlilik sayilar1 bu tilkelerden cesitli amaglarla Turkiye’ye
gelenlerin ve Tirkiye’de bulunanlarin hizla artmakta oldugunu gostermektedir.
Hig kugkusuz bu tek yonlii bir akim degildir, Turkiye’den de s6z konusu tilkelere
cesitli sektorlerde calisma, egitim, turizm gibi cesitli amaglarla bir akim oldugu
bilinmektedir. Asagida, mevcut istatistiklere dayanarak, bu {ilkelerden Tiirkiye’ye
yonelik niifus hareketlerinin bazi yonleri tizerinde durmak istiyorum.

[lk olarak giris sayilar {izerinde durmak yararli olacaktir. Bu sayilara baktigi-
mizda, 1988 yilinda eski Sovyetler Birligi’'nden Tirkiye’ye sadece 4505 giris ya-
pilmigken 2003 yilinda bu saymnin iki milyonu astigint gorityoruz. Ek 1’deki tab-
lo, 1997-2003 yillar1 arasinda eski Sovyetler Birligi tilkelerinden Turkiye’ye girig
yapan yabancilari sayisal ve oransal olarak gostermektedir. Elbette tablodaki ra-
kamlarin timii gogmen sayilarini gostermemektedir. “Gergek” turistler de bu ra-
kamlara dahildir. Ayrica bu rakamlar Turkiye’ye giris sayilarini gostermekle birlik-
te, toplam kisi sayisini gostermemektedir, ¢inkt bir kisinin birden fazla sayida
giris yapabildigini biliyoruz. Bununla birlikte diizensiz go¢menlerin turizm sem-
siyesi altinda girig yapmalari nedeniyle bu rakamlari ele almakta yarar vardir.

Ek 1°deki tablo incelendiginde, drnegin 2003 yili itibariyle eski SSCB {ilkele-
rinden Turkiye’ye turistik giris yapan yabancilarin sayist 2.157.558°dir. Bu rakam
o yil toplam yabanci girisleri i¢cinde %16’lik bir oran olusturmaktadir. Yabanci gi-
rigleri i¢inde eski SSCB iilkelerine bakildiginda en fazla giris sayisinin Rusya Fe-
derasyonu’na ait oldugu goriilmektedir (%59.6). Izleyen iilkeler ise Ukrayna
(%10.5), Azerbaycan (%8.9), Giircistan (%8.0), Kazakistan’dir (%3.0). Moldova
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ise %2.7 orani ile altinct sirada gelmektedir. Bu alti iilkenin eski SSCB tilkelerin-
den toplam girisler i¢indeki orani %92.7’dir, dolayisiyla diger eski SSCB tilkele-
rinden toplam %8.2 oraninda giris yapilmugtir.

Eski Sovyetler Birligi tilkelerinden yabanci girislerinin toplam yabanci girisleri
icinde oranina bakildiginda da, Turkiye’ye 2003 yili icindeki toplam girisler i¢in-
de Rusya Federasyonu %9.8 gibi bir oran olusturdugu goriilmektedir.

Eski Sovyetler Birliginin dagilmasindan sonra kurulan devletler arasinda Turki
cumbhuriyetler olarak bilinen Azerbaycan, Kazakistan, Kirgizistan, Ozbekistan ve
Tiirkmenistan’dan yapilan giriglerin toplami1 yaklagik 310 bindir. Bu tilkelerden
yapilan girislerin toplam eski SSCB tilkeleri i¢indeki orani %14.2°dir. Bu tilkeler
arasinda Azerbaycan %8.9 ile ilk sirada gelmekte, onu Kazakistan (%3.0), Ozbe-
kistan (%0.9), Tirkmenistan (%0.8) ve Kirgizistan (%0.6) izlemektedir.

Turkiye’deki diizensiz gogmen sayisina iligkin bazi tahminler yapilmis olmakla
beraber, niteligi geregi bu go¢ hareketinin hacmi hakkinda istatistiklere sahip de-
giliz.> Bununla birlikte eski Sovyetler Birligi tlkelerinden gelenlerin 6nemli bir
kisminin diizensiz go¢men oldugunu o6ne stirmek yapilan gozlemlere dayanarak
miimkiin gozitkmektedir.

Bu go¢ hareketlerinin en énemli nedeni kugkusuz ekonomiktir. Sovyetler Bir-
ligi doneminde istthdam oranin yiiksek oldugu bilinmektedir. Ancak SSCB’nin
yikilmasindan sonra pazar ekonomisine ge¢is donemi baglamistir ve bunun en
onemli etkilerinden biri igsizlik oranlarindaki ciddi artig olmus; hayat standardi
da ¢ok belirgin bir bi¢cimde diigmiis, tim bu faktorler yogun bir go¢ hareketinin
baglamasina neden olmustur. Sovyetler Birliginin dagilmasindan sonra ekonomi
alanindaki giiglikler yeni kurulan devletlerin vatandaglarini bu dramatik kogullar-
la miicadele etmek icin yollar bulmaya dogru itmistir. Bu yollardan biri go¢ et-
mektir. Tirkiye de hedef iilkelerden biridir. Bu durumu sadece “gekici faktorler”
yardimiyla agiklayamiyoruz. Bilindigi gibi “cekici faktorler” go¢ edilen yerdeki
ekonomik farkliliklar ve yasam standartlarinin gogmenleri goce yonlendirdigini
one siirer. Tirkiye bu agidan go¢menleri cezp edecek bir nitelikte gorinmemek-
tedir. Clinkt yiiksek bir igsizlik orani vardir, resmi rakamlar %10 civarinda bir is-
sizlik orani oldugunu gostermektedir, ancak bunun daha da yiiksek oldugu yo-
lunda yaygin bir kant bulunmaktadir. Bu durumda sorulmas: gereken soru, goc-
menlerin hedef ilke olarak Turkiye’yi se¢melerinin nedeninin ne oldugu sorusu-
dur. Bu sorunun asagida da deginilecegi gibi bir¢cok cevabi bulunmaktadir. Bun-
lardan kuskusuz en onemlisi, Tirkiye ekonomisi icinde enformel ekonominin
buytklugt ile ilgilidir. Kuskusuz enformel ekonomiye giris, ¢aligma ve oturma
izni olmayan ve dolayisiyla formel ekonomide istthdam olanagini elde etmesi
miimkiin olmayan diizensiz go¢menler agisindan gorece ¢cok daha kolaydir. Bag-
ka bir deyisle diizensiz go¢menler yalnizca enformel ekonomide istihdam olana-

3 Calisma ve Sosyal Giivenlik Bakanlig1 ge¢mis yillarda Tiirkiye’de bulunan yabanci yasadist

iscilerin sayst ile ilgili olarak, birgok kez 1 milyon rakamini telaffuz etmisti. Ornek olarak
bkz. Milliyet, 24.7.2001
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&1 bulabilmektedirler. Turkiye’nin hedef tilke olarak se¢ilmesindeki bir baska ne-
den de cografi yakinliktir. Bu durum seyahat giderlerini gorece 6denebilir bir di-
zeye indirmektedir. Bu iilkeler ile Tirkiye arasinda son yillarda artan bilgi akist ve
etkilesim de 6nemli bir faktordiir.

Bir bagka faktor de Turkiye’nin bu tlkelere uyguladig: vize politikasi ile ilgili-
dir. Tirkiye’nin uyguladigi goreli olarak liberal vize rejimi bu tilke vatandaglari-
nin Tirkiye’ye girisini kolaylagtirmaktadir Tim eski Sovyetler Birligi devletleri
vatandaglar1 Turkiye’ye girmek icin vize almak durumundadir. Ancak bu iilkeler
ile olan iligkilerin niteligine ve kargilikli anlagmalara bagli olarak bazi farkliliklar
da s6z konusu olabilmektedir.*

Eski Sovyetler Birligi tilkeleri ile Turkiye arasinda artmakta olan niifus hareket-
lerini izleyebilecegimiz bir baska yon, turistik ziyaret hari¢ Turkiye’de ¢esitli
amaglarla bulunan, bagka bir deyisle Tiirkiye’de oturma iznine sahip yabancilar-
dir. Ek 2°deki tablo bu sayilar1 ve oranlart 19972003 yillar1 i¢in vermektedir. Tiir-
kiye’de 2003 yili itibariyle bu say1 toplam 152.203’tir. Bu saymuin %19’luk bir
boliimi eski Sovyetler Birligi tilkelerine aittir. Tablodan da goriilebilecegi gibi es-
ki Sovyetler Birligi tilkeleri arasinda bu konuda ilk sirada gelen tlke Azerbay-
can’dir (%32.7). Onu sirastyla Rusya (%21.1), Kazakistan (%11.8), Ukrayna
(%8.0), Kirgizistan (%7.7), Tirkmenistan (%5.7), Ozbekistan (%3.7) izlemekte,
Moldova %03.6 orani ile sekizinci sirada gelmektedir. Ukrayna ise %3.3 orani ile
Moldova’y: izlemektedir. Bu ilkelerin eski Sovyet iilkeleri arasindaki toplam
orani %97.6’dir. Diger alt1 eski Sovyet tilkesinin toplam orani ise %2.4’tir.

2003 yilinda turistik ziyaret dig1 gesitli amaclarla Turkiye’de bulunan eski Sov-
yetler Birligi tlkeleri vatandaglari arasinda Tiirki Cumbhuriyetlere baktigimizda
ise, bu tilkelerin %61.6 gibi biiyiik bir oran1 olusturdugunu goriyoruz.

Turkiye’ye toplam yabanci girisleri icinde eski Sovyetler Birligi tlkelerinin
kendi i¢indeki dagilimma bakildiginda Rusya Federasyonu’nun, Turkiye’de
oturma izni olan yabancilar arasinda da Azerbaycan’in ilk sirada geldigi goriil-
mektedir. Bagka bir deyisle, Tirkiye’de cesitli amaglarla bulunan yabancilar icin-
de eski Sovyetler Birligi tilkelerinden Azerbaycan’in orani %6.3’diir. Rusya Fede-
rasyonun genel toplam i¢indeki orani ise %4’tiir ve eski Sovyetler Birligi tilkeleri
arasinda Azerbaycan’dan sonra ikinci sirada gelmektedir.

Ek 3’deki tablo, 1995-2001 doneminde evlilik yoluyla Turk vatandashig edi-
nen eski SSCB vatandaglarini gostermektedir. Tablodan da goriildagi gibi bu l-
ke vatandaglarinin evlilik yoluyla Tirk vatandasligi edinme egiliminde artis soz

4 Ornegin Disigleri Bakanliginin vize uygulamas: ile ilgili verdigi bilgiye gore, bazi iilke va-

tandaglar Tirkiye’ye girerken sinir kapilarinda iki aylik ¢oklu giris vizesi alabilmektedir. Bu
tlkeler Belarus, Rusya Federasyonu ve Ukrayna’dir. Sinirda bir aylik ¢oklu giris vizesi uygu-
lamasi Azerbaycan, Ermenistan, Estonya, Letonya, Litvanya, Moldova, Tacikistan
ve Tirkmenistan igin sdzkonusudur. Giircistan vatandaglan sinir kapilarinda onbes giin-
lik tek giris vizesi alabilmektedir. (Vize uygulamast ile ilgili bu bilgiler, Disisleri Bakanligi-
nin web sitesinde yer almaktadir. (http://www.mfa.gov.tr/MFA/ConsularInformation/
ForForeigners/Visalnformation.)
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konusudur.1995-2001 donemindeki toplam 24.300 sayisi icinde en biytiik oran
Azerbaycan vatandaglarina aittir (%44.8), izleyen iilkeler ise Rusya Federasyonu
(%25.4), Moldova (%14.9), Giircistan (%11.3) ve Turkmenistan’dir (%3.6).

Oturma izni ve evlilik yoluyla vatandaglik edinme sayilarindaki bu artiglar, bas-
ka bir deyisle s6z konusu lilke vatandaglarinin Tiirkiye’de daha uzun siireli kalma
egilimlerini, Prof. Dr. Sema Erder ile yaptigimiz diizensiz go¢ ve kadin ticareti ko-
nulu bir aragtirmada “yeni egilim” olarak nitelemistik (Erder ve Kagka, 2003).

Bu yeni niifus hareketleri ile ilgili olarak istatistiklerin yan1 sira mevcut yasal
cerceve de onemli bir nitelik tagimaktadir. Burada belirtilmesi gereken nokta,
Tirkiye’nin kurumsal ve yasal cerceve acisindan son gog¢ akimlarina hazirliksiz
yakalandigidir. Ttrkiye bu go¢ akimiyla karsi karsiya geldiginde mevcut yasal ¢er-
ceve, yabancilarla ilgili ¢cok sayida yasal diizenleme olmasindan otiiri sistematik
bir nitelik tastmamaktaydi. Ayrica konuyla ilgili bazi yasalar oldukea eski tarihle-
re dayanmaktaydi ve yapildiklar: donemin kosullarina uygun diizenlemeler iger-
mekteydi. Bu nitelikteki yasal ¢ercevenin son donemlerde ortaya ¢ikan ani ve yo-
gun insan hareketlerini diizenlemeye elverigli olmadig1 aciktir.

Tirkiye’deki yabancilarin ikamet ve calisma izinlerini diizenleyen yasalar ara-
sinda Pasaport Kanunu (1950, No. 5862), Yabancilarin Tiirkiye’de Ikamet ve Se-
yahatleri Hakkinda Kanun (1950, No. 5683) ve Yabancilarin Caligma Izinleri
Hakkinda Kanun 6nemli bir yer tutmaktadir. Ayrica Tiirk Vatandaglik Kanunu da
yabancilarin vatandaglik edinme kurallarini diizenledigi i¢in 6nemlidir.

Son donemlerde meydana gelen yeni gelismeler dolayisiyla yasal gercevenin
bazi yonlerinde degisiklikler yapilmaya baslanmistir. Bunlardan biri Ttrk Vatan-
daslik Yasasinda degisiklik yapan yasadir (No. 4866). Haziran 2003’te eski Dogu
Bloku tilkesi vatandaglarinin, 6zellikle kadinlarin Tarkiye’de ikamet ve ¢aligma
izinleri sorununa ¢6ztim olarak Tirk vatandaglar ile sahte evlilik yoluyla vatan-
daslik edinmeleri egilimi nedeniyle bu yasada degisiklik yapilmistir. Bu degisiklik
bir yabancinin evlilik yoluyla Tiirk vatandashigini elde etmesini ti¢ yillik bekleme
stiresi getirmek suretiyle zorlagtirmistir.

Yasal cercevedeki bir bagka degisiklik Yabancilarin Calisma Izinleri Hakkinda
Kanun (No. 4817) ile getirilmistir. Subat 2003’te ¢ikarilan bu yasa, Turkiye’de
yabancilarin galigmasini diizenlemekte ve calisma izni ile ilgili kurallar sistemi ge-
tirmektedir. Bu yasa yabancilara Turkiye’de caligma izni verme yetkisini tek bir
kuruma, Calisma ve Sosyal Giivenlik Bakanligia vermistir. Onceki diizenleme-
de, calisma izni farkli kurumlar tarafindan verilmekteydi. Bu yasa uyarinca ve
yabanci “kagak” iscilik ile miicadele politikast paralelinde izinsiz yabanci is¢i ¢a-
ligtiran igverene ve yaninda calisan isciye degisen miktarlarda para cezast uygu-
lanmaktadir.’

> 4817 sayil Yabancilarin Calisma Izinleri Hakkindaki yasa 6 Eyliil 2003’de yiiriirliige gir-

migtir. Bu tarihten 15 Ocak 2004’e dek gecen 4 aylik siirede toplam 3.600 yabanci uyruklu
kisi Tarkiye’de calisma izni almak {izere Caligma ve Sosyal Givenlik Bakanligina bagvuru-
da bulunmugtur. Bunlardan 2000 kisi Tiirkiye’de ikamet edenlerdir, yurtdisgindan bagvuru
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Yeni Gogmenler Ulkesi: Moldova

Sovyetler Birliginin dagilmasindan sonra 1991°de bagimsiz bir devlet olan Mol-
dova, ciddi sorunlarla kars1 karsiya kalan tilkelerden biridir. Bagimsizliktan itiba-
ren ciddi bir ekonomik kriz icindedir. Romanya ve Ukrayna ile komsu kiiciik bir
tilke olan Moldova’da, Sovyetler Birliginin dagilmasinin ardindan ticret ve maas-
lar hizla diigmis, kisi bagina diigen milli gelir azalmigtir. 2002’de kisi basina orta-
lama yillik gelir 417 Euro olarak hesaplanmistir. Bu da Moldova’yr Avrupa’nin
en fakir tlkesi yapmaktadir (Jandl, 2003). Nifusu 4.3 milyon dolayinda olan
Moldova’nin ekonomisi bityiitk 6l¢iide tarima dayanmaktadir. Birlesmis Milletler
tarafindan hazirlanan rapora gore, Moldova’da kent nifusunun toplam niifusa
oran1 1998 sonunda %42; kirsal nitfusun orani ise %58°dir (UN, 2000). Ote yan-
dan Moldova niifusu i¢cinde okuma yazma bilenlerin orani ylksektir (%96).

Moldova’da farkli etnik gruplar yasamaktadir. Romanyali/Moldovalilar %64.5,
Ukraynalilar %13.8, Ruslar %13, Gagavuzlar %3.5, Yahudiler %]1.5, Bulgarlar
%2.5 ve digerleri %1.7 oranindadir.®

Bagimsizliktan sonra Moldova’nin karsi karstya kaldigt azalan gelirler, hizla ar-
tan igsizlik, sosyal giivenlik sisteminin ciddi bi¢imde zayiflamasi gibi sorunlar
sonucunda, 1990’larin ilk yarisinda 6nemli bir dig go¢ hareketi baglamistir; yasal
go¢ olanagi ¢ok sinirli oldugundan, bu iilkeden kaynaklanan gog hareketlerinin
cok biiytik bolimu diizensiz go¢ hareketi niteligi tasimaktadir. Sleptova’nin be-
lirttigine gore, Moldova resmi rakamlari diizenli ya da diizensiz Moldova’li gog-
men sayisini 2003 yilinda toplam 234.000 olarak agiklamaktadir. Oysa, yine
Sleptova’nin belirttigine gore, daha gercekei bir nitelik tagiyan resmi olmayan
tahminler, diizenli gogmen oraninin ¢ok disiik oldugunu, diizensiz gogmenlerin
sayisinin 600.000 ile 1.000.000 arasinda oldugunu gostermektedir (Sleptova,
2003). Bagka bir deyisle, iilke digindaki Moldova vatandaglarinin ¢ok biyiik bir
boliminiin bulunduklan ilkelerde yasal olmayan konumda calistiklar1 tahmin
edilmektedir (Jandl, 2003).”

Yasanan ciddi ekonomik sorunlar sonucu ortaya ¢ikan igsizlik hem nitelikli
hem de niteliksiz emegi go¢ etmeye itmistir. Moldova’da ortalama aylik gelir 40-

sayisi toplami ise 1.600°dtir. Bu 3.600 kisiden gerekli kosullari yerine getiren 530 kisiye
calisma izni verilmis, belgelerindeki eksiklikleri tamamlamasi i¢in 600 kisiye ek siire veril-
mis, bunlara 3 ay siire ile ¢alisma izni taninmistir. 220 bagvuru reddedilmistir, diger 2250
bagvurunun iglemleri devam etmektedir. Calisma izni bagvurularinin ¢ogunlugu Pakistan,
Hindistan, Giiney Kore, Moldova ve Ukrayna vatandaglarindan gelmistir (http://www.
ekocerceve.com/haberDetay.asp? haberlD=38288:Kategori=8 (19.01.2004)).
http://www.moldova.org

Moldova ile ilgili olarak aktarilan bu verilerin sadece egilim gosteren nitelikte oldugu-
nu belirtmekte yarar var. Diizensiz gogle ilgili olarak hemen tiim tilkeler bakimindan
glivenilir istatistik elde etmek neredeyse imkansizdir. Bununla birlikte Moldova Cum-
huriyeti hakkindaki demografik veriler, bu iilkenin istatistik sistemindeki yetersizlikler
nedeniyle ¢ok saglikli olmadigr belitilmektedir. (http://www.undg.org/documents/1733-
Moldova_CCA_-_Moldova_1997.pdf).
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45 Euro civarindadir ve niifusun yaklagik %80’inin yoksulluk sinir1 altinda oldu-
gu tahmin edilmektedir (Jandl, 2003).

Moldovalilarin gog ettikleri tilkeler arasinda Rusya, Ukrayna, Romanya, Cek
Cumbhuriyeti, Polonya, Almanya, Italya, Portekiz, Ispanya, Yunanistan, Tiirkiye,
Kibris ve Israil sayilmaktadir. Bazi tahminlere gore, yaklastk 200.000-250.000
(Jandl 2003 ve Sleptova 2003) Moldovali Rusya’da, bir o kadar da Italya’da bu-
lunmaktadir. Gagavuzlar igin ise ana dogrultunun Tirkiye oldugu belirtilmekte-
dir. Hedef iilkelerin secilmesinde cografi uzaklik, is olanaklari ve dil benzerlikleri
gibi faktorler rol oynamaktadir (Jandl, 2003).

Genel olarak gog veren iilkelerdeki olumsuz kosullarin 6ncelikle kadinlar etki-
ledigi soylemek yanlis olmayacaktir. Issizlik oranlarinda kadin/erkek farklar bu-
nu agik¢a gostermektedir.® Birlesmis Milletler Kalkinma Programi’nin (UNDP)
Moldova raporuna gore, 1994 yilinda kayitli igsizlerin %62.7’si, 1998 yili baginda
ise %%68’1 kadindir (UNDP, 2000).

Tiirkiye deki Moldoval: Gogmenler

Turkiye’deki Moldovali diizensiz gogmenler izerine ayrintili ve giivenilir istatis-
tikler bulunmamakla birlikte, Moldova’dan Tiirkiye’ye yonelik niifus akist hak-
kinda var olan verileri sunmak istiyorum.

Tablo 1: Moldova’dan Tiirkiye’ye Gelen ve Tiirkiye’den Cikis Yapan Yabanci Sayilar: (1997-2003)

Yillar Giris Sayisi Cikis Sayist
1997 50.596 38.772
1998 61.843 49.734
1999 77.260 63.285
2000 65.112 53.735
2001 46.895 49.205
2002 47453 44.422
2003 58.905 54.908

Kaynak: Igisleri Bakanligi Emniyet Genel Miidiirliigii’nden
alman rakamlar

8 Ornegin Rusya’da 1990 ortalarma dek bu oranin 70/30 oldugu belirtiliyor. Ote yandan
1993’te kadinlarin ortalama iicreti erkeklerin tigte biri; emekli maaglari ise erkeklerin maas-
larinin %70’ dolayinda idi. Kirsal bolgelerde yasayan kadinlar agisindan bu rakamlar daha
da kotiidiir (Marsh 1998:103). Ote yandan Bridgera gére, Moskova bolgesindeki ilk isten
cikarmalar savunma sanayinde, arastirma enstitiilerinde ve bakanliklarda calisan kadin
mithendis ve iktisat¢ilart vurmugtur (Bridger 1999:75). Dolayisiyla bu nedenler eski Sovyet-
ler Birligi’nden 6nemli oranda kadinin gog siirecine katilmasini agikliyor.
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Daha 6nce de belirtildigi gibi, bu sayilar Turkiye’yi ziyaret eden ya da Tirkiye’de
kalan Moldovalilarin gergek sayilarini gostermemektedir, ¢iinkii ¢oklu girigler bu
sayilara dahildir ve ayirt edilmemis durumdadir. Ayrica bu veriler cinsiyete gore
toplanmadig: i¢in kadin ve erkek sayilart bilinmemektedir. Bununla birlikte, Tu-
rizm Bakanlig: tarafindan yapilan Yabanci Ziyaret¢i Anketi sonuglarina gore,
2001 yilinda Tirkiye’den ¢ikis yapan Moldovalilarin %75°1 kadindir.

Emniyet Genel Mudurligtintin verilerine gore Tuirkiye’de ikamet izni verilen
Moldovalilarin sayilar1 ve ikamet nedenleri soyledir:

Tablo 2: Tiirkiye'de Tkamet Izni Verilen Moldovalilar (1998-2003)

1998 2001 2002 2003
Muhtelif Sebeplerle Ikamet Eden 233 379 472 661
Calisan 396 268 258 221
Ogrenim Goren 177 208 160 173
Toplam 806 855 890 1.055

Kaynak: Igisleri Bakanligi, Emniyet Genel Miidiirliigii'nden alinan rakamlar

Tablo 2’de goruldugu gibi, Turkiye’de ikamet izni olan Moldovalilarin arasinda
caligma izni olanlarin sayist ¢cok disiiktiir. Bu da Moldovalilarin ¢ok biiyiik bo-
liminiin gerek ikamet gerekse calisma acisindan diizensiz gé¢men olduklarini
gostermektedir. Ote yandan evlilik yoluyla Tiirk vatandagligi edinen Moldovalila-
rin sayilart EK 3’deki tablodan izlenebilir. 1995-2001 déneminde bu sayilarda
dalgalanma olmakla birlikte bir artig egilimi de izlenmektedir. Evlilik yoluyla va-
tandaglik edinme, oturma ve calisma izni sorununu ¢6zmek bakimindan da
onemlidir. Bununla birlikte, asagida da deginilecegi gibi, Tirkiye’de evigi hizmet-
lerde calisan Moldovali kadinlarin ¢ok biiyiik bir boliimii i¢in amag Tiirkiye’ye
yerlesmekten ¢ok Turkiye’de belli stireler caligmaktir.

Tiirkiye'de Ev Ici Hizmetlerde Calisan Moldovali Kadinlar

Tiirkiye’de ev i¢i hizmetlerde calisan Moldovali kadinlar diizensiz g¢men eme-
gin belli bir tirtint olusturmaktadir. Bu emek tiiriiniin varligini genel gézlemlere
dayanarak saptayabiliyoruz ve bunlarin sayilarinin artmakta oldugunu soyleyebi-
liyoruz. Ancak bu konuda istatistiksel veriler olmadig1 i¢in sayisal bilgi vermek
miimkiin degildir, bagka bir deyisle evi¢i hizmetlerde calisan Moldovali kadinla-
rin sayisini bilemiyoruz.

Moldovali kadinlar 1990’larin baglarinda ekonomik nedenlerle Tiirkiye’ye gog
etmeye baglamiglardir. Gog kararinin daha ¢ok ailenin yagam stratejisinin bir par-
cast olarak alindigini séylemek miimkiindiir. Gog ederken amag Tirkiye'de ca-
lismaktir. Moldovali kadinlar Tirkiye’ye bir aylik turist vizesi ile giris yapmakta-
dirlar, dolayisiyla girisleri yasaldir. Ancak vize siiresinin bitiminden sonra Tiirki-
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ye’de kalmaya devam etmektedirler, dolayisiyla diizensiz gogmen durumuna
diigmektedirler. Yakin zamana dek bu grubun ¢aligmasi yasal diizenlemeye tabi
degildi, yani bu yasal olarak diizenlenmemis bir alandi. Ancak bu makalede daha
once de belirtildigi gibi, son zamanlarda ¢ikarilan bir yasa ile bir 6lciide de olsa
diizenleme getirilmistir (4817 sayili ve 27.2.2003 tarihli, “Yabancilarin Calisma
Izinleri Hakkinda Kanun). Ancak bu yasanin Moldovali ev hizmetcileri baki-
mindan etkileri hakkinda hentiz bir sey soyleyebilecek durumda degiliz. Dolayi-
styla 6niimiizdeki donemdeki gelismeleri izlemek bu konu ile ilgili yorum yap-
mamizi kolaylastiracaktir. Ancak herhangi bir diizenlemenin yoklugunda, goc-
menlerin yasadisi konumlarinin onlari giigstiz bir konuma yerlestirdigi bilinmek-
tedir. Diizensiz go¢menler igverenlerle ticret ve ¢alisma kogullart tizerinde pazar-
lik yapabilecek konumda degillerdir. Dolayisiyla diisiik ticretleri ve kotii ¢alisma
kosullarini kabul etmek durumunda kalabilmektedirler.

Turkiye’de ev i¢i hizmetlerde ¢aligan yabancilar yeni bir olgu oldugu i¢in bu
konuda son derece az sayida caligma vardir ve bunlar da daha ¢ok devam etmek-
te olan caligmalardir. Ben UGINAR projesi gercevesinde® yaptigim goriismelere
ve basin taramalarina dayanarak asagidaki bazi 6n gozlemleri sunmak istiyorum.

[k gogmenler Tiirkiye hakkinda bilgiyi farkli kaynaklardan, 6rnegin bavul tiic-
carlar1 ve Moldova’da ya da eski Sovyetler Birliginde bulunan Tiirk vatandagla-
rindan elde etmislerdir. Turkiye’ye geldiklerinde orta sinif ailelerin evlerinde ¢a-
ligmaya baglamiglardir. Tirkiye’de orta ve st siniflarda ev i¢i hizmetlerde temiz-
likgi, hizmetci vb. istthdam etmek yaygin bir egilimdir. Buna ragmen bu konuda
yapilan ¢alismalarin sayisi son derece azdir.10

Turkiye’de ¢ocuk bakimi, yash ve hasta bakimi aile i¢inde ve enformel iligki
aglari yoluyla saglanir. Yani bu tir hizmetler veren kamu/6zel kuruluglarinin sa-
yist azdir. Bu baglamda Moldovali kadinlar ev i¢i hizmetlerde gorece kolay bi-
cimde ig bulabilmiglerdir. Baglangicta Gagavuz kokenli Moldovalilar Tiirkge bil-
meleri dolayistyla tercih edilmiglerdir. Moldova Cumhuriyetindeki Gagavuz nii-
fusun buyukligi 160.000 dolayindadir. Bununla birlikte, talep arttikca Moldo-
va’dan farkli etnik kokenli kadinlar da istihdam edilmeye baglamistir. Bu alanda
caligsanlarin ¢ogunu Moldovalilarin olusturdugunu gozlemlere dayanarak soyle-

9 “Uluslararas1 Gog, Isgiicii ve Niifus Hareketleri Arastirma Projesi” (UGINAR) Marmara
Universitesi, Iktisadi ve Idari Bilimler Fakiiltesi Calisma Ekonomisi ve Endiistri Iliskileri
Boliimii 6gretim {iyeleri tarafindan yiiriitiildii ve Marmara Universitesi Arastirma Fonu ta-
rafindan desteklenen ve 7 alt projeden olugan bu arastirma, uluslararast gog, niifus ve isgi-
cil hareketlerindeki yeni egilimleri ve bu egilimlerin Tiirkiye tizerindeki etkilerini incele-
meyi ve uygulamaya doniik politika onerileri gelistirmeyi amaglamaktaydi. Bu alt projeler-
den biri gogiin toplumsal cinsiyet boyutuyla ilgili idi. UGINAR gergevesinde yaptigim ca-
ligmaya dayanan ve bu makalede de yer alan bazi 6n gozlemlerimi daha énce yayinlanan
bir bagka yazida aktarmistim (Kagka, 2002).

Bunlar arasinda Kalaycioglu ve Rittesberger-Tilig (2001), Ozbay (2002) ve Ozyegin’in ca-
ligmalar1 (2001) sayilabilir.
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yebiliyoruz, ancak yine gozlemlere dayanarak, Azeri, Gurcli, Bulgar, Tirkmen
kadinlarin da ev i¢i hizmetlerde ¢alistig1 bilinmektedir.

Istanbul’da ev ici hizmetlerde calismak isteyen Moldovali gogmen kadinlarin
is bulma kanallarina gelince burada cesitli yollar vardr. Ilki Laleli’de bulunan bir
otoparkta karsilasma bicimindedir. Bu otopark bir tiir enformel is ve is¢i bulma
kurumu fonksiyonuna sahiptir. Hizmetgi, cocuk bakicisi vb. arayanlar pazar giin-
leri bu otoparka gitmekte ve orada beklemekte olan gdogmen kadinlarla temas
kurmakta, ig kosullar1 ve ticret tizerinde konugmaktadirlar. Eger anlagma saglanir-
sa gogmen kadin ige alinmaktadir. Bunun hala kismen de olsa etkili bir kanal ol-
dugunu soyleyebiliriz.

Ikincisi, genellikle aile danigmanlik sirketi adi altinda calisan &zel istihdam bii-
rolaridir,!! Bu sirketlere bagvuru halinde isverene aradigi niteliklere uygun en az
birkag go¢gmen kadin hakkinda bilgi verilmektedir, daha sonra iki taraf kargilas-
makta ve eger anlagma saglanirsa gogmen kadin ige alinmaktadir. Bu sirketler ver-
dikleri hizmet karsiliginda genellikle igverenden belli bir oranda komisyon ticreti
talep etmektedirler. Bu danigmanlik sirketlerine gazete ilanlart araciligiyla ulagmak
mumkiindiir. Bu sirketler verdikleri ilanlarda hizmetcilik, bakicilik, ahcilik vb igle-
ri yapmaya aday olan kadinlar hakkinda kisa bilgi vermekte, adayin tecriibesinden
ve Tirkge biliyor olmasindan soz etmektedirler. Aile danigmanlik sirketlerinin ya-
ni sira yine igveren ile gogmenler arasinda aracilik yapan ve 6rnegin bakkallik vb.
gibi islerle ugrasanlart da gormek mumkiindiir. Bunlar genellikle ditkkanlarina as-
tiklari ilanlar aracilig ile igveren adaylarina bilgi iletmektedirler. Aracilar da verdik-
leri hizmet karsiliginda komisyon talep etmektedir. Hem aile danigmanlik sirketle-
ri hem de aracilar i arayan go¢men kadinlara ulagmakta, diger kanallarin yanisira
tipki bireysel igveren adaylar1 gibi Laleli’deki “otoparki” da kullanmaktadirlar.

Bir iigiincii yol olarak ise iligki aglarindan s6z etmeliyiz. Ozellikle ev ici hiz-
metlerde Moldovali go¢gmen kadin ¢alistirma egiliminin yayginlagsmaya baglama-
sindan sonra, bakici, hizmetci vb arayan igveren adaylari, kendi yakinlarinin ca-
listirdiklar1 go¢gmen kadinlarin akrabalariyla (6rnegin kiz kardesleri, kizlari, anne-
leri, diger akrabalari ya da tanidiklari) temasa gegmektedirler, boylece igverenler
hi¢ tanimadiklari, hakkinda hig bilgi sahibi olmadiklar1 birini ige almak yerine,
hakkinda dolayli da olsa bilgi sahibi olduklart Moldovali bir kadin1 “tavsiye tize-
rine” ige almis oluyorlar.

Ev i¢i hizmetler icin belirlenen ticret genellikle aylik 300 dolardir. Ancak bu
rakam hem ekonomik konjonktiire, hem isin hem de go¢men kadinin emeginin

112003 yilinda ¢ikarilan 4904 sayili Tiirkiye Is Kurumu Kanununun yiiriirliige girmesinden
sonra, 19 Subat 2004 tarihli Resmi Gazetede yayimlanan Ozel Istihdam Biirolar: Yénetme-
ligi ve 2 Agustos 2004 tarihli Resmi Gazetede yayimlanan Ozel Istihdam Biirolart Hakkin-
da 1 no’lu teblig kapsaminda 6zel isttihdam biirosu olarak faaliyette bulunmak miimkiin
hale gelmistir (http://www.iskur.gov.tr/Mydocu /OIBDUYURU2-2.doc). Baska bir deyisle
6zel istihdam biirolar yasallagmis ve formellegmistir. Ancak aile danigmanlik sirketi olarak
faaliyet gosteren biirolarin ne kadarinin formel oldugu ayri bir konudur.
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niteligine gore degisebilmektedir. Aylik ticret yatili olarak ¢alisan kadinlara
o0denmektedir. Gogmen kadinlar haftada alti1 gtin ¢aligmaktadir, pazar ginleri ise
izin giiniidiir. Is saatleri uzun ve belirsizdir. Isverenler evlerinde calistirdiklar:
Moldoval: kadinlara haftada ya da iki haftada bir kez Moldova’ya telefon etme
izni vermektedir.

Ev i¢i hizmetlerde ¢alisan Moldovali kadinlarin yaptiklari isler gesitlidir. Bazi-
lar1 sadece temizlik, bazilar1 sadece ¢ocuk bakiciligi yapmaktadir. Bazilari yasli ya
da hasta bakimi isini Gstlenmektedir. Ancak genellikle bu islerden birkagini bir-
likte yaptiklar1 gozlenmistir. Genellikle calistiklar1 evde, konutun olanaklarina
bagli olarak kendilerine ayri bir oda verilmektedir, ancak bunun istisnalarindan
da s6z edilmistir.

Tiirkiye’de &zellikle Istanbul ve Ankara gibi biiyiik sehirlerde ev ici hizmetler-
de Moldovali gogmen kadinlari istihdam etme egilimi gittikge yayginlagmaktadir.
Burada akla gelen soru Tiirk kadinlar yerine Moldovali kadinlarin neden tercih
edildigidir. Yukarida da deginildigi gibi, Tiirkiye’de orta-sinif ailelerde giindelikgi
olarak temizlik igleri yapan kadinlarin istihdam edilmesi ¢ok yaygindir. Isverenle-
rin biyiik sehirlere go¢ etmis kirsal kokenli kadinlar yerine Moldovali kadinlari
tercih etmeye baglamasmnin sebebi olarak, Moldovali kadinlarin yatili kalmay1
kabul etmeleri, islerini daha iyi yapmalari, is disiplinine sahip olmalari, egitimli
olmalar gosterilmektedir. Ornegin ¢ocuk bakiciligi yapan pedagoji formasyonu-
na sahibi kadinlar ya da hasta bakimi isiyle ugrasan hemgireler verilen 6rnekler
arasindadir.

Moldovali kadinlar kazandiklar1 paranin ¢ok az bir kismini Tiirkiye’de harca-
maktadirlar, buyik kismini Moldova’ya ailelerine gondermektedirler. Bunlarin
biylik ¢ogunlugu evli ve ¢ocuklu kadinlardir. Bagka bir tilkede ¢aligmalarinin ne-
deni olarak da ¢ocuklarinin egitimi, ailenin hasta bir tiyesinin tedavisi, ailenin bi-
rikmis borglarinin 6denmesi, tasarruf ederek Moldova’da ev satin alma gibi ne-
denler gostermektedirler. Go¢men kadinlar bunlarin hi¢birini Moldova’da caliga-
rak gerceklestiremeyeceklerini belirtmektedirler. Is bulma olanag: olsa bile aylik
tcretler ¢ok disiik oldugu ve ayrica her an igyerinin kapanmasi ve isten ¢ikarilma
riski s6z konusu oldugu i¢in go¢ etmenin onlara bir ¢6ziim sundugunu soyle-
mektedirler.

Go6g¢men kadinlar, yukarida sozii edilen “otoparki” ayni zamanda kendi arala-
rinda bulusma yeri olarak da kullanmaktadirlar. Ayrica iilkelerine para ya paket
gondermek istediklerinde bagvurduklari adres yine bu “otopark” olmaktadir. Ge-
nellikle minibiis/otobiis soforiine 6denen belli bir ticret karsiliginda para havale
etmek ya da paket gondermek miimkiin olmaktadir.

Daha 6nce de belirtildigi gibi, Turkiye’ye yasal olarak (pasaport ve vize ile) gi-
rig yapmaktadirlar ve Turkiye’ye giriste sinir kapilarinda bir aylik turist vizesi ala-
bilmektedir. Moldova’dan Tiirkiye’ye seyahat ya karayolu ile ya da havayolu ile
olmaktadur. Istanbul’a geldiklerinde ilk duraklar ise genellikle daha énce s6z edi-
len “otopark” olmaktadir.
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Ev i¢i hizmetlerde istihdam etmek tizere Moldovali bir go¢men kadini ise alan
igverenler, giivenlik gerekgesi ile onlarin pasaportlarini alikoymaktadir. Eger is ai-
le danigmanlik sirketi ya da aract araciligiyla bulunmussa pasaportu alikoyan on-
lar olmaktadir. Sirketler ya da aracilar igverene kargi sorumlulugu da istlenmig
olmaktadir. Pasaportlarin alinmis olmasi go¢men kadinlar agisindan bir dezavan-
taj olusturmaktadir, ¢iinkii bu nedenle izin giinleri olan pazar glinleri bile ev di-
sina cikmaya gekindiklerini belirtiyorlar. Ote yandan pasaportlari alikonulmamis
olsa dahi, bir aylik turist vizesinin siiresi bittiginde, go¢men kadinlarin Tirki-
ye’deki konumu yasadisi olmaktadir. Bu nedenle Moldovali gogmen kadinlar ¢cok
belirgin bir bi¢cimde ev disina ¢ikma korkusunu ifade ediyorlar. En biytik korku-
lar1 polis tarafindan yakalanmak ve sinir dist edilmektir.

Ev i¢i hizmetlerde ¢alisan Moldovali gogmen kadinlarin 6nemli bir 6zelligi,
Turkiye’de yerlesme amaci tasimamalaridir, dolayisiyla gog gegici ve gorece kisa
stireli bir hareket olarak algilanmaktadir; yeterli paray1 biriktirdikten sonra tilkele-
rine geri ddnmeyi planlamaktadirlar.

Moldovali gogmen kadinlar tipki tim diizensiz gogmenler gibi herhangi bir
saglik sigortasi ya da sosyal givenlik olanagina sahip olmadan caligmaktadirlar.
Ustelik caligma kosullar1 ya da iicret ile ilgili konularda sorun yasadiklarinda si-
kayetci olma olanagindan da yoksunlardir, ¢iinkil yasadisi gogmen olarak Tiirki-
ye’de bulunmakta ve bu durumun polise bildirilmesi endigesini tasimaktadirlar.

Bunun digsinda onlari kamusal alana ¢ikmaktan alikoyan bir bagka 6nemli fak-
tor, eski Dogu Bloku {ilkelerinden gelen kadinlara iligkin onyargilardir. “Nataga”
ad1 dolaysiz bir bigimde seks isciligini ¢agristirmaktadir. Basinin yeniden trettigi
bu imaj, daha 6nce yurittigimiiz bir aragtirma sirasinda Tirkiye’de bulunan es-
ki Dogu Bloku iilke vatandasi kadinlarin belirttikleri en onemli sorunlari arasin-
daydi (Erder ve Kagka, 2003).12

Yapilan 6n goriigmeler sirasinda, Moldovali go¢gmen kadinlar genellikle Tirki-
ye’de ¢aligmaktan memnun olduklarini belirtmislerdir. Onlara gore kocalarinin
Tirkiye’de is bulmasi daha zordur, ¢linkii Turk erkekleri arasinda igsiz olan ¢ok-
tur. Onlar i¢in en 6nemli faktor para kazaniyor olmaktir. Bu nedenle agir is ko-
sullarindan genellikle sikayetci degildiler. Calistig1 aileden memnun olanlar agi-
sindan en biyiik sorun, yukarida da deginilen “polis korkusu”dur. Ancak gog-
men hizmetci ile yerli isveren arasindaki iligkiler her zaman yolunda gitmeyebil-
mektedir. Bu iligki resmi kurallarla diizenlenmemis bir iligki oldugu i¢in tama-
men taraflarin inisiyatifine bagli olarak yurtimektedir. Bazi durumlarda igverenle-
rin kot muamelesine maruz kalan, cinsel tacize maruz kalan kadinlar oldugu 6n
gorlismeler sirasinda ifade edilmistir. Uzun ve yorucu i saatleri ve kotii ¢aligma
kosullar1 stk olmasa da dile getirilen sorunlar arasindadir. Ayrica 6rnegin hastalik

12 Bu 6nyargt bagka iilkeler icin de gegerlidir. Ornegin Chin’in Malezya’da ev i¢i hizmetlerde
calisan Filipinli ve Endonezyali kadinlar iizerindeki (Chin 1997), Remennick’in Israil’deki
Rusca konugan kadinlar tizerindeki arasgtirmas: (Remennick 1999) benzer onyargilarin bu
toplumlarda da varoldugunu gostermektedir.
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ya da kaza gibi durumlarda ne yapilacagi tamamen igverenin inisiyatifine bagli-
dir. Bazi ailelerde go¢men kadina evde ayri bir oda verilmemesi de dile getirilen
sorunlardan biridir. Isverenden ve yasal diizenleme yoklugundan kaynaklanan
sorunlarin yani sira gogmen kadinlardan kaynaklanan sorunlar da yasanabilmek-
tedir. Burada kargilagilan 6nemli bir sorun gogmen kadinin, ailenin izin verdigi
stire ve miktarin diginda yaptig1 telefon konusmalaridir. Ayrica igveren yaptigi is-
ten memnun kalmadigi zaman go¢men kadinin isine son verebilmektedir. Bazi
isverenler go¢men kadin caligtirma deneyimleri sirasinda hayal kiriklig1 yasadikla-
rint belirtiyorlar. Bu durumda ya bagka bir gogmen kadin ise alinmakta ya da
Tiirk yardimci, hizmetgi, bakici istthdam edilmeye baglanmaktadir.

Sonug Yerine

Son yillarda meydana gelen uluslararasi go¢ hareketlerinin eski gog¢ hareketlerin-
den farkli nitelikler tagimaya bagladig1 bilinmektedir. Tiirkiye’nin de bu yeni gog
hareketlerinde hedef tilkelerden biri olmaya baslamasi, bu yeni gog¢ hareketlerinin
Tiirkiye baglaminda da incelenmesini gerektirmektedir.

Yeni go¢ hareketlerinin farkli niteliklerden biri de diizensiz go¢ ve toplumsal
cinsiyet boyutunda karsimiza ¢ikmaktadir. Gittikge artan sayida kadinin gog ha-
reketlerine dahil olmaya baslamasi dis go¢ ile ilgili ¢alismalarda yeni arastirma
giindemleri ortaya ¢ikarmistir. Bunlardan birisi de “evigi hizmetlerinin kiiresel-
lesmesi” biciminde ifade edilmektedir. Bircok iilkede evici hizmetlerde artik ne-
redeyse tiimilyle gogmen kadinlar istihdam edilmektedir. Bunlarin pek azinin
diizenli gogmen konumunda oldugu bilinmektedir. Bu durum diizensiz gogmen
kadin emegi ile ilgili aligmalarin artmasina neden olmustur. Italya ve Ispanya
gibi bazi iilkelerde bu alani diizenli hale getirmek konusunda sinirli da olsa bazi
girisimler s6z konusu olmakla birlikte, bu alanin hala esas olarak diizenlenmemis
bir alan oldugu gortlmektedir.

Son yillarda Turkiye’de de, ev i¢i hizmetlerde yabanci kadin emegi istihdami
belirgin bir egilim olarak gozlenmeye baglanmistir. Bu makalede, bu egilimi Tiir-
kiye’de ev ici hizmetlerde enformel olarak isttihdam edilen Moldovali diizensiz
kadin gogmenler tizerinde gozlemlere dayanarak izlemeye calistim. Moldovali
goecmen kadinlar tizerine yuritiilecek aragtirmalar ve sistematik gozlemler, ev ici
hizmetlerin kiiresellesmesi konusundaki gittikce artan literatiire, Tiirkiye 6rnegi-
nin eklenmesini mimkiin kilacaktir. Bu baglamda, Turkiye’de evici hizmetlerde
calisgan Moldovali kadinlarin konumunda, yabancilarin ¢alisma izni ile ilgili yeni
¢ikarilan yasa baglaminda nasil ve hangi tiir degisiklikler meydana gelecegini iz-
lemek yararli olacaktir.



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

YENI ULUSLARARASI GOC HAREKETLERI 85
Kaynakga

Abadan-Unat, N. 2000. Kiresellesme, Go¢ ve Toplumsal Degisme. Der. Fulya
Atacan vd. Miibeccel Kiray Igin Yazilar . Istanbul. 235-259.

Anderson, B. 2000. Doing the Dirty Works The Global Politics of Domestic Labour.
London.

Bridger, S. 1999. Enterprise and Survival: Moscow Women and Market My-
thologies. S. Bridger (ed.) Women and Political Change. Perspectives from East
Central Europe. London. 75-90.

Castles, S. & Miller, M. 2003. The Age of Migration. New York.

Chin, B.N.C. 1997. Walls of Silence and Late Twentieth Century Representation
of the Foreign Female Domestic Worker: the Case of Filipina and Indonesian
Female Servants in Malaysia. International Migration Review, Vol. 31, Nr. 2
(Summer). 353-385.

Ehrenreich, B & Hochschild. A.R. (der.) 2003. Global Women-Nannies, Maids and
Sex Workers in the New Economy. London.

Erder, S. 2000. Uluslararas1 Gogte Yeni Egilimler : Tiirkiye Go¢ Alan Ulke mi?
Fulya Atacan vd. (der.) Miibeccel Kiray Igin Yazilar. Istanbul. 235-259.

Erder, S. & Kaska, S. 2003. Irregular Migration and Trafficking in Women : The Case
of Turkey. Geneva.

Ghosh, B. 1998. Huddled Masses and Uncertain Shores. Insights into Irregular Migra-
tion. London.

Hondagneu-Sotelo, P. 2001. Domestica-Immigrant Workers Cleaning and Caring in
the Shadows of Affluence. Berkeley.

Ieduygu, A. 1996. Transit Migration in Turkey. IOM. Migration Information Pro-
gram. Budapest.

Ieduygu, 2003. Irregular Migration through Turkey. IOM.

IOM (International Organization for Migration) 2000. Irregular Migration and
Trafficking in Migrants. The Case of Georgia. Tbilisi.

Jandl, M. 2003. Moldova Seeks Stability Amid Mass Migration.

www.migrationinformation.org. 2.11.2004.

Kalaycioglu, S. & Rittersberger-Tilig, H. 2001. Evlerimizdeki Giindelikgi Kadinlar.
Comert “Abla”larmn Sadik “Hanim”larr. Ankara.

Kagka, S. 2002. Irregular Migration and Female Immigrants from Moldovia in
Turkish Households. T. Geisen (ed.) Mobilitat und Mentalitaten. Frankfurt and
London. 153-165.

Kirisci, K. 2002. Justice and Home Affairs Issues in Turkish-EU Relations. Istanbul.

Kofman, E. vd., 2000. Gender and International Migration in Europe : Employment,
Welfare and Politics. London and New York.



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

86 SELMIN KASKA

Marsh, R. 1998. Women in Contemporary Russia and the Former Soviet Union.
R. Wilford and R.L. Miller (eds.) Women, Ethnicity and Nationalism. The Politics
of Transition. London. 87-119.

Ozyegin, G. 2001. Untidy Gender. Domestic Service in Turkey. Philadelphia.

Ozbay, F. 2002. Evlerde El Kizlar: Cariyeler, Evlatliklar, Gelinler. A. Durakbasa
(haz.) L. Davidoff : Feminist Tarihyaziminda Sinif ve Cinsiyet. Istanbul. 13-47.

Parrenas, R. S. 2001. Servants of Globalization-Women, Migration and Domestic
Work. Stanford.

Remennick, L. I. 1999. Gender Implications of Migration: the Case of Russain
Speaking Women in Israel. G. Kelson and D.L. Delaet (eds.) Gender and Im-
migration. London. 163-185.

Saban, R. 2002. United Arab Emirates : Migrant women in the United Arab Emirates-
the case of female domestic workers. GENPROM Working Paper No. 10 (Series on
Women and Migration). Geneva.

Sleptova, E. 2003. Labour Migration in Europe: Special Focus on the Republic
of Moldova. http://www.ipp.md/publications/St~ Sleptova~ fin.doc

Web-sayfalar:

www.mfa.gov.tr/ MFA/ConsularInformation/ForForeigners/Visalnformation.
http://www.ekocerceve.com/haberDetay.asp?haber] D=3828&Kategori=8
(19.01.2004)
http://www.undg.org/documents/1733-Moldova_CCA_-_Moldova_1997.pdf
http://www.iskur.gov.tr/ mydocu/ OIBDUYURU2-2.doc
http://www.un.md/key_pub_documents/pic/CCA_Moldova_2000.doc



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

YENI ULUSLARARASI GOC HAREKETLERI

87


https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

88

SELMIN KASKA



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

YENI ULUSLARARASI GOC HAREKETLERI

89


https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

Part 2: Cultural Changes in the Turkic World



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

Sincan Uygurlar1 ve Cinliler Arasindaki Etnik
Iligkiler ve Kimlik*

1ldiké Bellér-Hann

Uygurlarin yasadigt Sincan bolgesi Cin Halk Cumhuriyetinin boliinmez bir par-
cast olarak kabul edilir. Uygurlarin anavatani sayilan bu boélge Cin Halk Cumhu-
riyeti topraginin altida birini tegkil ettigi halde bolge niifusu cografi sartlar yu-
ziinden (17 milyon) nispeten dustktir. (Cin’in ntfusu 1.2 milyara yakindir). Bu
bolgede Cin hitkiimeti tarafindan resmen kabul edilmis olan 13 etnik grup ya-
samaktadir, ancak ntifusun bityiik bir kismini Uygurlarla Cinliler tegkil eder. Uy-
gurlar toplam niifusun %47’sini, Cinliler ise %38’ini tegkil etmektedirler (Toops
2000: 155). Bolgenin cografi kosullari, dil ve etnik terkibi Cin’in diger bolgele-
rinden ¢ok farklidir ve niifusun buyiik bir kismi (yani Uygurlar) dil, din ve kiltiir
bakimindan Sovyet sisteminin ¢okiisiinden sonra siyasi bagimsizligina kavusan
Tiirk dilli Orta Asya halklarina (6zellikle Ozbeklere) daha fazla yakinlik goster-
mektedir. Bu halklarla Uygurlar ortak bir sdémiirge tarihini paylastiklari halde,
Uygurlarin simdiki durumu daha farklidir. Bu halklardan farkli olarak Uygurlar
siyasi bagimsizliklarina kavugamamis ve kendilerine yabanci bir devletin pargast
olarak sosyalist sistemde yasamak zorunda kaldilar. Ote yandan, Cin sosyalizmi
de onemli degisimler gecirmektedir. Cin’in diger bolgelerinde oldugu gibi Sin-
can’da da degisim 1970’lerin ikinci yarisinda Mao déneminin sona ermesiyle bas-
ladi. Deng Xiao Ping, Mao’nun belirledigi siyasetten vazgecip, serbest pazar eko-
nomisine gegise yol verdi. Deng’in gerceklestirdigi reformlar arasinda ikinci top-
rak slahati, yani sahislara sinirli toprak miilkiyeti hakki verilmesi énemli bir yer
alir. Ilk toprak islahat1 sosyalizm déneminin basindaki “collectivisation” yani 6zel
miilk olan topraklarin birlestirilerek ortak miilk haline getirilmesi idi (Fairbank
1989, Madsen 1991, Soucek 2000: 263- 274, Hinton 1990).

Reformlar tilkede onemli sosyal déniisiimlere yol acti ve Cin’in olumsuz ima-
jint diizeltip iyilestirdi. Reform siyasetinin Sincan’daki bolgesel sonuglari - iktisa-
di ve siyasi “serbestlik”- yerel kogullara gore belirlendi. Bu 6zellikler Sincan’in
Cin Halk Cumhuriyeti i¢indeki yeri ve konumu ile ilgilidir:

Sincan’in 18. yiizyildan beri Cin’e ait olmasina ragmen burada yasayan Cinli
olmayan gruplar, 6zellikle Uygurlar, bolgeyi Cin’in i¢ somiirgesi olarak gormek-
tedirler (Gladney 1997, 1998b, 1998/9, Sautman 2000).

Bu arastirmay: finansal agidan Britanya Ekonomik ve Sosyal Aragtirma Konseyi destekledi
(R0O00 235709). Bana arastirma siiresince yardim eden Uygur koyliilere, ve bilimadamlar
Dr. Tsui Yenhu and Prof. Fang Xiachua’ya da tesekkiirler. Ttirkge metnin hazirlanmasinda-
ki katkilarindan dolay1 Lale Yalgin-Heckmann’a tegekkiir ederim.
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Sovyetler Birliginin ¢okiisiinden sonra bagimsizliga kavusan Orta Asya’nin
Misliman (ve ¢ogu Turk dilli) halklarinin deneyimlerinin Uygurlar tizerindeki
etkisi Cin’deki hdkim kesimlerce tehdit olarak algilanmaktadir Uygurlarin diger
Islam iilkeleriyle iliski kurmas1 Cinliler tarafindan gene ayni sekilde tehdit olarak
gorillmektedir. Bu ylizden tlke capindaki “yumusamalara ve agilmalara” ragmen
hitkiimet Sincan’da siyasi “agilmay1” daha sinirli bir gekilde ve dikkatle uygula-
maktadir. (Dreyer 2000).

Uygurlarin halihazirdaki durumu Maoizm dénemine gore daha iyi oldugu hal-
de, Uygurlarin hitkimetten cesitli sikayetleri mevcuttur: bolgenin zengin yer altt
kaynaklarinin somuriilmesi, Cin’in serbest pazar politikalar1 ytiztinden hizla fakir-
lesen bolgelerinden Cinlilerin hiikiimet tarafindan Sincan’a goge tesvik edilmest,
Cinlilerin emek pazarinda Uygurlardan 6ncelikli olmasi, hitkiimetin aile planlan-
ma siyasetinin 1990’lardan itibaren azinliklara da uygulaniyor olmasi (planiik togut),
hiikiimetin Islam dinini bask: altinda tutmas: (bu baski 11 Eyliil 2001°deki olaylar-
dan sonra daha da artt1), hitkiimetin uluslararas: terdrizme karst savastan faydala-
nip Musliman Uygurlarin insan haklarini ihlal etmesidir. Ayrica, Sincan impara-
torluk doneminden miras kalan bir anlayigla Cin’in ananevi stirgiin yeri sayilir ki,
buradaki ¢alisma kamplarinda hem adi cinayetten, hem de siyasi faaliyetler ytiziin-
den tutuklananlar bulunmaktadir. 1990’lanin ortalarina kadar Cin niikleer deneme-
lerini Sincan’in ¢ollerinde sirdiirdii. Bu nedenlerle Uygurlar 1990’lardan itibaren
artan siddetle Cin hakimiyetine karst ¢ikmaya bagladilar (Dillon 1995, Weggel
1984, Grobe-Hagel 1991, Toops 2000: 168, Hoppe 1998: 45-6).

Bu ve benzeri nedenlerle, ginimiiz Sincan’inda Uygurlar hakkinda yapilan ant-
ropolojik arastirmalarin odaklasma konusu Cin-Uygur etnik iligkileri ve bu iligkile-
rin gerginligidir. Bu aragtirmalar otoriter devletin modern etnik kimliklerin ortaya
¢ikmasi ve belirginlesmesindeki roltinii vurgulamiglardir, ancak tarihi mirasin varli-
g1 cogu zaman gozden kagmustir. Aragtirmaci antropologlar bu iliskilerdeki gergin-
ligin tarihi boyutlarina pek inmeden giiniimtizdeki durumu genellikle sosyalist et-
nik siyasetle agiklamaya calistyorlar (Rudelson 1997, Smith 1999, Bovingdon 2001,
Cesaro 2002). Cagdas Cin devletinin etnik siyaseti her ne kadar esas olarak Sovyet
ornegine dayansa da, etnik siireclerin olusumunda yerel sartlar ve tarihsel deneyim-
ler de 6nemli bir rol oynamaktadir. Burada savunulan tez, hem tarihte, hem de
giiniimiizde, kimliklerin devamli uyarlanabilen ¢ok yonlii vefa baglariyla belirlen-
digidir. Etnik kimlik, hem tarihte, hem de glinimiizde olasi aidiyetlerden sadece
birisidir ve her zaman en 6nemlisi degildir. Haliyle, sosyalist devletin etnik siyaseti
hem etnik kimligin manasini degistirdi, hem de Uygurlarin (ve diger etnik grupla-
rin, ornegin Cinlilerin) etnik bilincinin gelismesini tegvik etti. Ancak, her iki do-
nemde de (yani sosyalizm 6ncesi ve sosyalizm dénemlerinde) miicadele ve ¢atigma
kadar bariggil bir arada yagama 6rnekleri de bulunabilir. Aragtirmacilarin siirekli et-
nik farkliliklar: ve kiiltir kavraminin kurgu yoniinii vurgulamalari, bilim adam ve
kadimnlarini, bilmeden ve istemeden de olsa, dini, dilsel ve yoresel sinirlarin daha
kesin hatlarla ¢izilmesine katkida bulunmaktadirlar.
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Stncan ictimai taribine bir bakis
1. Grup sinrlarmnmn belirlenmesi

Sosyalizm 6ncesi donemlerde (s6z konusu olan dénem 19. yy’in sonu ve 20.
yy'mn ilk yarisidir) etnik kimlik, “yabancilarin” kimi cemaatlerce benimsenmesi ya
da dislanmasi siire¢ ve bigimlerinde rol oynadigi halde, bu kimlik diger kimlik-
lerden daha 6nemli degildi.

Uygurlarin etnik kimligi sadece dil veya din farkliligina dayanmaz: Sincan’da
Uygurlardan bagka bir kag ayr1 Tiirk dili konugsan Misliiman gruplar da yasad:
(Kazak, Tatar, Kirgiz, Ozbek).! Bundan bagka, Cinliler arasinda da Miisliimanlar
vardi, ama Tunganlar Miisliiman olduklart halde dil ve kiiltiir agisindan Cinli idi-
ler. Bu yiizden, her ikisi de Miisliman olmakla beraber, Tunganlarla Uygurlarin
iliskileri iyi degildi (bu iki toplum, ayrica, Islam’in iki farkli mezhebindendiler).
Tungan-Cinli miinasebetleri de ¢atismalarla ve kargilikli giivensizliklerle bezen-
misti. Hakimiyet son yiizyillarda Mangular ve Cinlilerde oldugu halde, Musli-
man ayaklanmalari zamaninda durum gegici de olsa tam tersine dondii. Bu do-
nemlerde, 6rnegin Yakub Bey’in Islami diizeni altinda Cinlilerden binlercesi din
degistirip Misliman olmak zorunda kaldi. Gruplar arasindaki ¢atigmalarin anist
sozli edebiyatta kugaktan kusaga aktarilip glinimiize ulasmistir: bu hikayeler ve
siitler hem Tunganlara hem de Cinlilere kars1 verilen savaglari anlatmaktadirlar
(Ornekler igin bkz. Le Coq 1919: 78, Le Coq 1926: 60, Pantusov 1890: 75). Bu
baglamda, etnik kimligin yapist din, dil, yasam tarzi ve tarihi tecriibelerle olustu.
Bu kimlikler sosyalizm 6ncesi donemde de mevcuttu. ve ¢ok sik ifade edildigi
gibi sosyalist donemde benimsenen devlet siyasetinin sonucu olarak ortaya ¢ikip
gelismedi. Sosyalizm oncesi donemde etnik kimlik giiniin siyasi kogullarina gore,
bazen giiclenip bazen zayifliyordu. Istikrarli dénemlerde diger kimliklerin etnik
kimlikten daha gli¢li olmast miimkiindii. Sosyalizm oncesindeki etnik kimlik bir
kisiyi tanimlayan diger aidiyetler biitiiniiniin bir parcasi idi, ama her zaman diger
aidiyetlerden daha 6nemli ya da tistiin degildi

Bu bolgedeki farkli aidiyetler iginde yoresel, 6zellikle vaha aidiyetinin 6nemini
stereotipler gosterir. Bu tiir sinir ¢izmelerde namus ve ahlak gibi kavramlar
onemli rol oynadilar. Mesela, Sayram’in hirsizlarin yeri oldugu soylendi, ve Kuga
ise “vurdumduymaz kocalar”la unlii idi (Le Coq 1911: 46-7). Hotan’da, deyise
gore, her sehre yetecek kadar fahige vardi (hatta bunlar arasinda Cinlilerle iligki
kuranlar da mevcuttu). Ancak, sozlii gelenekler arasinda olumlu basmakalip tip-
lemelere de rastlayabiliriz, 6rnegin:

1 Bkz. Hoppe 1998. Bu dénemde Uygurlardan bahsetmek aslinda dogru degil, Uygur sézcii-

&l 20. yuzyilin ortalarinda kullanilmaya baglandi. Daha 6nce Dogu Tiirkistan’in vaha halk-
larina Sart veya Turk denilirdi, ama bu s6zlerin anlam1 daha genis idi.
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Atus iyi bir sehirdir,

Pazartesi bazar var,

fakir oksiizlere sadaka verilir,

ve sultan mazari da burada bulunur (Jarring 1948: 81-82)

Justin Rudelson vaha kimliklerinin giinimiiz Sincan’inda &zellikle aydinlar ara-
sinda buytk bir rol oynadigini iddia etse de, basmakalip tiplemeler sadece vaha-
lar arasindaki farkliliklart vurgulamamakta: bunlar kimi zaman vahadan daha ka-
ciik yerlerle, vahadan daha genis bolgelerin halklar1 arasinda da ayrim yapmakta-
dir (Rudelson 1997). Ornegin, deyise gore, Tokkuzak adamlari hi¢ misafirperver
degildir (Jarring 1985: 57, Stein 1904: 229), Ucat koyliileri ise dinlerine bagli de-
gildir, Giiney Sincan’dakiler Kuzeyde yasayan Tarangilar1 “kendi sehirlerini sat-
maga hazir olmakla” suglarlar (Jarring 1948: 130). Basmakalip tiplemeler genellik-
le espriyle kargik ortaya ciksalar da, gruplarin kendilerini tanimlama ve diger
gruplarla aralarindaki sinirlarin belirlenmesi siirecinde 6nemli bir rol oynar. An-
cak sabit ve degismeyen sinirlardan ziyade daha esnek ve akigkan bir sinir ¢izme
pratiginden s6z etmek olasidir. Kisiler duruma gore farkli grup aidiyetlerini vur-
gulayabilirler, grup sinirlari genigleyip darabilirdi. 2

2. Birlikte yasamn bariscil taraflar:

On sekizinci asrin ortalarinda Sincan Cin Imparatorlugu tarafindan isgal edildi.
Isgalciler 6nceleri yabancilar (yani Miisliiman olmayanlarla) ve yerli Miisliiman-
lar arasindaki iligkilerin barigcil olmasi i¢in ¢atismalar1 engelleyici bir siyaset be-
nimsediler. On dokuzuncu ylizyilda yabanci egemenlige karsi birkag Miisliman
ayaklanmasi vuku buldu (Kim 2004). Bundan sonra Cin imparatorlugu bolge
tizerindeki kontroliinii daha sikilastirdi, ama giinlik hayata umumiyetle karigma-
di. Bu dénemlerde de Sincan giniimuizdekine benzer ¢ok kiltirla bir toplum
idi, ancak koyler niifus bakimindan daha homojen, sehirler ise daha heterojen
yapidaydi.

Sincan tarihgisi Jo Fletcher’e gére Mangu imparatorlugunun egemenligi altin-
da hikiim siiren tabakalar icin en tehlikeli sey yabanci egemenliginin gayri meg-
rulugu, bir de dini farklilik idi (Fletcher n.d.: 579-80, 604-5). On dokuzuncu yiz-
yilin sonunda bolgede bulunan bazi seyyahlar Cinlilerin Miislimanlar arasinda
yasamaktan pek hoslanmadiklari kanisindaydilar: Bunun nedeni Mislimanlarin
onlar1 hor gérmeseydi, yani siyasi baski altinda olmalarina ragmen ahlaki tstiin-
luk iddiasindaydilar (Grenard 1898: 273). Bazilarina gore, bu nedenlerle, iki grup
arasindaki iligkiler ¢ok sinirli kaldi, 6rnegin pazarda ayr ayri yerlerde ve kendi
gruplari i¢inde (yani, Cinliler Cinlilerle, Mislimanlar ise Mislimanlarla) ticaret

2 Burada belirtmek gerekir ki, Cinli gogmenler de homojen bir grup olusturmadilar, bir kis-

mu fakirlik yizinden kendi memleketini birakip Sincan’a gelmis, bir boliimi ise hitkiimet
tarafindan bu bolgeye striilmusti. Bkz. Lattimore 1975: 50.
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yaptilar (Cable & French 1942: 190-1). Giivensizligi arttiran bagka faktorler de
vardi: 6rnegin haram ve helal yemekler arasindaki farkliliklar. Bu farkliliklar:
Misliimanlar bazen abarttilar, mesela 6rdek onlar i¢cin haram olmadigi halde
Miisliimanlar Cinliler tarafindan pisirilmis 6rdegi yemezlerdi (Le Coq 1926: 35).

Uygurlarin Cinlilere karsi duygulari korku ve derin bir giivensizlikten ibaretti.
Yirminci yuzyilin ilk yarisinda, Cin imparatorlugunun ¢okiisiinden sonra merkezi
otorite Sincan tizerindeki kontroliinti kaybedip, bolge yerli Cinli ve Tunganlarin
egemenligine gecti. Bu donemlerde Cinlilere karsi korku yerine kiigimseme duy-
gusu gelisti, Cinli hitkkiimdarlar gbzlerine ahlaksiz ve zayif goriindiiler (Hartmann
1902: 119-120). Hatta halk yerli memurlarin ahlak diiskiinliigi i¢in bile Cinlileri
sucladi. Tabii ki ahlaksizlik ne bir etnik grubun 6zelligidir, ne de sadece egemen
tabakalara atfedilebilir. George Hunter’a gore: “the opium-smoking Chinaman, the
hemp-smoking Turk, the degraded Tungan and the drunken Mongol were all gambling
together on the ragged-looking street” (Hunter 1908: 168).

Bu 6rnek etnik ayrigmanin toplumsal hayatin her alaninda ve her zaman ger-
ceklestirilmesinin miimkiin olmadigini gosterir: bazi alanlarda iki grup arasinda
sosyal iligskiler kaginilmazdi. Ancak iki grubun tyeleri arasindaki etkilesim ve bir-
birinden uzak durma kurallari gesitli etmenlere gore degisti. Bunlar arasinda sos-
yal tabakanin rolii 6nemliydi. Yerli toplumun yiiksek tabakalari (beyler) ile Cinli
yoneticiler arasindaki iligkiler titiz kurallara gore denetim altina alinmigti. Etnik
kimligin farkliligi bu sosyal seviyede belirleyici bir rol oynadi denebilir: Cinli
yoneticilerle beyler hiyerarsinin ts-ast iligkileri ¢ercevesinde birbirleriyle dikkatl:
gecinmek zorundaydilar. Diger yandan, hitkimetin yapisi iki grubun arasinda
yakin isbirligini gerektiriyordu, bu etmen beylerin bir kisminin Cinlilere adapte
olmasma yol actr. Ornegin, resmi bayramlarda beyler Cinli yoneticilerin usuliin-
de ata bindiler, ve halki kulelere dagitip yoneticilere yol agtilar. Misliimanlara
gore pis ve bu ylizden haram sayilan katir, beyler tarafindan Cin usuliine uygun
olarak arabalara kosuldu. Beylerin giyim tarzi da Cin usuliiniin taklidiydi. Yerel
usulde giyinenlerin dahi kiyafetlerinin kesimi ve siisleme tarzi tamamen Cin
modasini andirtyordu (Valikhanov 1961: 145, 352, 356; Stein 1904: 313).

Cinli yoneticilerin yaninda kayitsiz goriinmemek igin bazilari Cinlilerin
oturma ve selamlama tarzini da 6grendi (Valikhanov 1961: 345-6). Ama beylerin
bu formalitede bile asimile edilmesi tam degildi, ¢ogu akillica bir uzlagmaya var-
di: “But the black silk cap with the red button of office is a poor head-covering for a good
Turki Mubammadan, accustomed to shelter his shaven head under a substantial fur-cap
when the temperature is so low as it was just then. So my Begs soon compromised comfort
and appearances by making one of their attendants wear the cap imposed by their Cathay
masters, while they themselves kept their heads warm with mighty furs” (Stein 1904:
313). Cinli adetleri bagka alanlarda da etkisini gosterdi: drnegin, zengin Muslu-
manlar 19. yluzyilda pencerelerini Cinlilerinkine benzer bir sekilde kagitla kapat-
tilar (Valikhanov-Veniukov 1865: 147).
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Genelde Cinli yoneticiler yerli tebaayla, onlarin 6rf-adetleriyle, dilleriyle, di-
sinceleriyle pek ilgilenmedi, onlarla yerli tercimanlar yoluyla konugsmayi tercih
etti. Yerli tercimanlarin roli bu toplumda pek belirsizdi. Mislimanlar ve Cinli-
ler arasindaki iligkide kilit konumda olan bu kisiler (beylere benzer bir sekilde)
rigvet almaya egilimleri vardi (Grenard 1898: 273-5). Genellikle ahlaksizlikla ta-
nimlanan bu tercimanlara taraflardan hig biri (yani, ne yerliler, ne de Cinliler)
giivenmezdi. Onlar da giyimde ve adetlerinde kismen Cinlileri taklit ettiler.

Bu donemde, dil kullanimi iliskilerin asimetrik oldugununun gostergesidir; yer-
li memurlar biraz Cince 6grendikleri halde Cinliler ender olarak Turki di-
li/Uygurca 6grendiler. Ama bu konuda da sosyal ve mesleki konum 6nemli farkli-
liklara sebep oldu: Cinli tiiccarlar misteri bulmak i¢in Turki dili 6grenmeye yone-
ticilerle kiyaslandiginda daha hevesliydiler. Hatta guinliik iligkilerini stirdiirmek
icin bir tir Turki-Cince karigik bir dil/argo gelistirdiler ki, bu dil bu diizeydeki uz-
lagmanin bir isareti sayilabilir (Jarring 1951: 28). Ayrica, dil kullaniminin genelde
asimetrik olmasinin istisnalarina rastlamak da mtmkiin, bazi kisiler 6teki grubun
kiltiiriine karst aligitlmistan fazla ilgi gosterdiler: Owen Lattimore Maralbagi’ndan
Kaggar’a seyahat ettigi zaman ona rehberlik yapan bir Cinlinin Turki siir ve sarki-
lart ¢ok iyi soylediginden s6z eder. (Lattimore 1930: 314.) Alman bilim adami
Martin Hartmann ise Arif isimli Aksulu bir Naqgsibendi dervisine rastlamis. Arif
Cince yaz1 dilini hi¢ bilmedigi halde Cinceyi nisbeten iyi konusuyormus, ve tiste-
lik Cin atasozlerine ve Cin orf ve-adetlerine biiyiik bir ilgisi varmig. Cinlilerin sa-
yica daha kalabalik oldugu Sincan’in kuzeyinde Cin halk miizigi yerli Misliman-
larin (Tarang1) sarkilarini 6nemli bir gekilde etkilemisti: her iki miizik geleneginin
de etkisini gosteren sarkilar ortaya ¢ikmistt (Hartmann 1902: 120).

Cesitli sosyal gruplar tarafindan yaygin olarak kabul goren diger Cin adetleri
yeme-igme kiiltiiriinti ve hatta bazi mesleklerin 6grenilmesini de igerisine ald:
(Valikhanov 1961: 345-6). Hatta yasam donemleri torenlerini de etkiledi: 6rnegin
Mislimanlar Cinliler gibi beyazi matem rengi olarak kabul ettiler.? Kasgar’da
cocuk dogdugu zaman dogumun vaktini gizli tutma geleneginin de Cinlilerden
kaynaklandig1 soylenir (Sykes & Sykes 1920: 315).

Halk arasinda Cinliler hakkinda olumlu basmakalip tiplemeler, kalipyargilar da
ortaya ¢ikti, 6rnegin, Uygurlara gore Cince kitaplar bilimle dopdolu idi; zengin ve
basarili olmak i¢in Cinli yagam tarzini taklit etmek gerekirdi. Yerli halk arasinda
ozellikle Cin tibbina/hekimligine ve Cinli doktorlara karst biiytik bir saygi gosteri-
lirdi. 1880 yillarinda Turfandakiler ¢ocuklara ¢igek asisi yaptirmak i¢in Beijing’den
Cinli doktorlar1 ¢agirdilar. 1892’de Turfan’a Tiengin’den gelen doktorlart yerliler
¢ok begenmis ve yerli hekimler onlardan ilag satin almisti. Evlat edinme gruplar
arasindaki barigcil iligkilerin bir bagka 6rnegidir. Zaman zaman Cinliler yerli Miis-
limanlarin ¢ocuklarini evlatlik olarak almiglardi. Bazi aligkanliklara karsi gruplarca

3 Beyazin yas rengi olarak kullanilmasinin Cinlilerden kaynaklandig 19yy. Turkileri tarafin-

dan da zikredilmistir. cf. Katanov 1976: 1184-5.
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saygt gosterildi: yirminci ylizyilin baginda giiney Sincan’da, yani Aksu’da ¢ok Cin-
li yasadigi halde bunlar Mislimanlarin duyarliligina saygi gostermek amaciyla
domuzlarini sehrin diginda tutarlardi (Hartmann 1902: 115).

Din alaninda da yakinlagsma denemelerinin 6rnegi goriildii: Cinli bir yonetici
Hotan’daki Misliiman bir tiitbeye sadaka verdikten sonra tiirbenin tinii ve itibari
Miislimanlar arasinda daha da ylkselmisti (Stein 1904: 227).

Goruldigt gibi, yiuksek sosyal tabakalar arasindaki yakinlasmalar bazen kagi-
nilmaz olsa da, genelde sosyal gruplar arasinda ¢atigmalar kadar din, dil ve kiltir
farkliliklarina ragmen barigcil birlikte yasama 6rneklerini de bulmak miimkiindi.

Sosyalizm doneminin etnik siyaseti

Etnik baski ¢esitli sekillerde ortaya ¢ikar. Birincisi, etnik gruplarin varliklarinin
agik¢a reddedilmesi, digeri, etnik gruplarin varliginin kabul edilmesi ancak yeni-
den tanimlanmasi. Bu ikinci durumda, etnik baski yok demek mumkiin degildir:
devlet tarafindan resmen kabul edilmis gruplar agik¢a taninabilir, ve bu surette
devlet bunlart daha iyi kontrol edebilir. Cin hikiimeti, Sovyetler Birliginde ol-
dugu gibi bu ikinci yolu secti. Cin’de 1950’lerde 55 etnik grup resmen taninmis,
ve bunlar 6zel haklara sahip olmustur (ancak, bu statiiyQi almak isteyip de alama-
yan gruplarin sayist bir kag yiizdiir).4 Uygurlar igin Sincan Uygur Ozerk Bolgesi
bile kuruldu. Sosyalist devletin etnik siyaseti devamli ayni kalmasa da, bazi 6zel-
likleri hi¢ degismedi: siyasi 6zerklik her zaman sinirli ve Cinli memurlarin ve
kadrolarin kontroliinde kald.

Etnik gruplarin devletce taninmasinin Uygurlara yarayan taraflar1 vardi: mesela,
cocuklar Uygur okulunda okuyabilir ve tniversite giris imtihaninda azinliklarin
“milletinden” olanlar, yani “milli” ¢ocuklar daha az puan alsalar da tniversiteye
kabul edilirler. Ancak bu ayricaligin bagka bir yont daha var: “milli” okulda oku-
yanlarin tiniversiteye devam etme sanslarinin Cince egitim yapan okullarda oku-
yanlara gore daha az. Aslinda, bu siyasetin hem amact hem de neticesi Uygurlar
bolmektir. Uygur egitim sistemine devam edenler ¢ogunlukla lise sona kadar oku-
yabilir (Rudelson 1997: 115).> Koylii ¢cocuklar arasinda lise mezunlarinin sayist
sehirlilere gore nispeten daha az, ve serbest pazar ekonomisinin de etkisiyle bu sa-
y1 her gegen giin daha da azalmaktadir. Universitelerde egitim genellikle Cince
yapilir ve “milli” okullarda Cince mecbur oldugu halde, Cin dilini yabana dil
olarak okuyan “milli” ¢ocuklar bu dili iiniversiteye devam edebilmelerine yetecek
diizeyde 6grenememekteler. Cin egitimi goren Uygur ¢ocuklari baska Uygurlar ta-
rafindan ancak “yarim Uygur”, “mizaci/huyu Cinli” seklinde tanimlanirlar. Sin-
can’da on ¢ taninmig etnik grup oldugu halde bu kisilere Sincan’in “on dérdiin-

4 Cin hiikiimetin etnik siyaseti hakkinda bkz. Ornegin Mackerras 1995, Tapp 1995, Dreyer
1996, Schein 2000.
> Azmnliklar arasinda dil ve egitim meselesi hakkinda bkz. Mackerras 2003: 129-133.
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cit milleti” denilir (Rudelson 1997: 128). Paradoksal bir sekilde, Uygur dilinin egi-
timde serbestce secilebilmesi Uygurlar1 bolmektedir: yitksek egitimin sarti Cin-
ce’ye tamamen hikim olmaktir ve bu ylizden bu seviyeye genellikle yalniz Cince
dilli egitim sistemine erken yaglarda katilanlar ulagabilir. Bu alanda basarili cocuk-
lar ise kendi halklar1 tarafindan kismen reddedilir ve onlara, Uygurca bilmelerine
ragmen, Cin kiiltiiriinii benimsemisler gibi bakilir. Onceki dénemlerin yerli beyle-
11 ve terciimanlari gibi bu gruptaki giinimiiz Uygurlar1 da iki grup arasinda kali-
yorlar: Cin diline hdkim olmanin meslek hayatinda sagladigi avantaja ragmen,
kendi toplumlari tarafindan kismen reddedilirler (Smith 2000: 207).

Uygurlar sehirlilik/koylilik temelinde yikselen bir diger ayrimlagma da mev-
cut. Bu farklilagmalar sosyalizm oncesi doneme dayansa da, sosyalist devlet bu
farkliliklar1 pekistirmistir. Diger gelismekte olan tlkelerde gordiigiimiiz gibi koy-
den sehre gocli 6nlemek amaciyla koylillere koy ikamet tezkeresi, sehirlilere ise
sehir tezkeresi verilirdi. 1980’lerin ortalarina kadar sehirli olmak biyiik bir avan-
taj demekti. 1990’lardan itibaren azinliklar i¢in yirirliigiine giren aile planlama
politikalarindan dolay: sehirli olmak artik o kadar avantajli bir durum degildir.6

Diger yandan, ikinci toprak reformu déneminde sadece “koyliiler” devletten
arazi alip kullanma hakkina sahiptirler ve “sosyalist serbest piyasa” ekonomisi
yuzinden fakirlegsen sehirliler isteseler bile, toprak kullanma haklar1 resmen yok-
tur. Ilging olan, Uygurlarin ¢ok biiyiik kismini tegkil eden kdyliilerin kendi du-
rumlarindan hi¢ memnun olmamalaridir (Sautman 2000: 250, Bellér-Hann
1997). Toprak kullanma hakki koylilere 6zel yukumliltkler getirir: treticiler
imal ettikleri bugdayin bir kismini mecburen devlete ve ucuza satmak zorunda-
dirlar ve kullandiklari arazi miktarina gore devlete “emek borcu” vermeye mec-
burdurlar. Kisi bagina diisen toprak miktar1 az, ve devlet hem tretim tarzina,
hem de iiriiniin satigina miidahale ediyor. Ustelik devlet kendine hi¢ faydas: ol-
mayan Urlinlerin tiretimine imaline bile (6rnegin misira) “Uygur koyliileri devle-
tin giiclini ginlik yasamlarinda devamli hissetsinler” diye karisiyor. Bu 6rnek
koy/tarim siyasetinin etnik siyasetle yakin bir iligkisi oldugunu gostermekte. Koy-
liler devlet tarafindan zorla alinan vergileri ve yiikleri beylerin zulmiine benzeti-
yorlar, bazi sozler ve deyisleri eski devri hatirlatiyor (alwang-yasaq).

Tabii ki bu 6rnekler etnik siyasetin biitiniinii anlatmaz, ama en azindan genel
durum hakkinda bir fikir verir. Giinimiizde Uygur-Cinli iliskileri ne kadar gergin
olsa olsun, bu iligkilerin barigcil tarafini da gérmek miimkiin.

Giiney Sincan’da koylerin buyiik bir kismi etnik homojenliklerini simdiye ka-
dar muhafaza etmiglerdir. Sehirlerin niifusu daha karigik olmasina ragmen yerle-
sim sekilleri imparatorluk zamaninda gelistirilmis modellerin devamidir: Uygur-
lar “kona seher”de, Cinlilerin ¢cogunluguysa “yengi seher”de yagamaktadir. Mes-
leki egitim/uzmanlagma bazen etnik ayrigmalari takip eder, ancak hitkiimet idare-

6 Kangik, yani koylii-sehirli arasindaki evlenmelerde, kanunun muglakligini insanlar kendi

avantajlan i¢in kullanir. Ayrica, Uygurlar arasindaki sik goriilen bosanma ve yeniden ev-
lenme pratikleri de bu siyasetin ustalikla kullanilmasina yol agar.
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lerinde Cinli ve Uygurlar yan yana ¢alismaya mecburlar. (Bu da sosyalizm 6nceki
durumu hatirlatir.) Hatta hitkiimet memurlar1 ayni binalarda yagsamaktalar. Boy-
lece giinlitk hayatta isbirligi kacinilmaz olsa da, etnik sinirlar Uygurlar tarafindan
gene de vurgulanmaktadir: Uygur memurlari ¢ocuklarini “mizaci/huyu Cinli ol-
masin” diye Cinli memurlarin cocuklariyla oynatmaz. (Cinliler ise genelde Uy-
gurlarla yakinlagmaya kargi degil). Son zamanlarda bolgeye gogmen olarak gelen
fakir Cinlilerin bir kismi ntifus memurluguna kayit olmaktan kaginmaktadirlar.
Bunun nedeni devletin kanunlarindan (mesela aile planlanmasi, ikamet kanunu,
vergi, emek borcundan ka¢mak olabilir. Cin’in bu “yiizer gezer niifusu” birkag
milyona ulagmasina ragmen bu nifus istatistiklere yansimamaktadir. Bunlarin
bazilar1 Giiney Sincan vahalarinda, Uygur mahallelerine yerlesirler. Uygurlarin
artik calismak istemedikleri iglerde kacak olarak ucuza calisir ve onlarin cocuklari
mahalledeki Uygur ¢ocuklariyla beraber oynayarak, Uygurca 6grenir. Bu dizeyde
nispeten iyi komsuluk iliskileri de gelisebilir. Bazen Cinlilerin, 6rnegin, bir Cinli
annesi oglunu Uygurlarin tesiriyle stinnet ettirmesi gibi Uygur adetlerine uydu-
gundan biiyiik bir gururla bahsedilir.

Cinli ve Uygurlar arasinda nikdh yok denecek kadar az olsa da “karisik” ve so-
nu trajik olan ask hikayelerini her tarafta duymak mimkiindiir. Soylentilere gore
ozellikle Cin erkekleri Uygur kizlariyla evlenmek ister, ama Uygurlar boyle bir
evliligi reddeder.”

Misafirperverligin degeri Uygurlar arasinda Turklere benzer bir sekilde ¢ok
yuksektir. Onlar domuz eti yemedikleri i¢in Cinlilerin misafirperverliginden hig
faydalanmaz, ama isyerinde sahsi iliskiler iyi oldugunda onlar da Cinli meslektas-
larini evlerine hatta diglinlerine davet ederler. Bu daveti Cinliler memnuniyetle
kabul eder: ¢iinkii onlar genelde Uygur yemeklerini ¢ok severler

Bu 6rneklerde Cinlilerin hikimiyette olmalarina ragmen giinliik hayattaki et-
nik iligki kurallarinin Uygurlar tarafindan belirlendigini gormekteyiz. Daha 6nce-
lerde oldugu gibi egemenlik Cinlilerde ama Uygurlar kendilerini ahlaki olarak
daha ustiin bir konumda gorityorlar. Dillerin &grenilmesi bakimindan da iki grup
arasindaki iligkilerin asimetrisi stiregelmektedir. Sehirli Uygurlarin biiyiik bir kis-
mi biraz Cince konusmayi 6grenmekteler, (Uygur okullarinda da Cince birinci
yabanci dil olarak &gretilir). Cinliler arasinda Uygurcay: konusacak kadar iyi 6g-
renen az, ama sOyle ornekler de var: bir Uygur koyiinde geng ve sempatik bir
Cinli memur (komtnist partisi sekreteri) kisa zaman i¢inde Uygurcayi pek iyi 6g-
rendi ve yerli halkla ¢ok iyi iligkiler kurdu.

Etnik gruplarin yakinlagmasinin 6rneklerini bagka alanlarda da gérmek mim-
kiin. Uygurlar tabii ki homojen bir grup teskil etmez. Aydin, okumus Uygurlarin
(“milli”, yani Uygur okullarda okuyanlarin bir kismi da dahil) bazilari Uygur koy-
lileri fazla dine ve batil inanglara bagli, eski kafali olarak goriirler ve bundan hig
hoslanmazlar. Bunlarin bir kismi Cinlileri ve Cinlilerin adetlerini daha medeni

7 Cinliyle evlenen kiz ailesince kesinlikle diglanur.
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ve daha gelismis gortrler. Kuga sehrinde boyle geng aydinlar Uygur kiz arkada-
styla beraber Uygurlarin dans evine gitme yerine Cinlilerin dans evine gitmeyi
tercih ederler. Cinli erkekler ise ayni sekilde Uygurlarin dans evine gitmekten
oradaki Uygur erkeklerinden korktuklari i¢in ¢ekinirler.

Sonug

Sosyalizm Oncesi ve sosyalizm siiresindeki durumu kargilagtirirsak, ilk goztimiize
carpan nokta sosyalist devletin etnik kimliklere yaptig1 derin etkidir. Bu tesiri ka-
bul etmemek miimkiin degil. Ancak giinimiizdeki durum daha onceki devirlerde
geligsmis siirecler tarafindan da etkilenmektedir: etnik kimlik bagka bir sekilde ol-
sa da, sosyalizm Oncesi toplumda da mevcuttu. O zamanda da, bugiine benzer
bir sekilde etnik kimlik aidiyetlerin sadece biriydi ve diger yoresel ve sosyal aidi-
yetler kadar 6nemliydi. Ayrica, Cinli ve Uygurlar arasinda ¢atigmalar sik¢a vuku
bulsa da, giinlitk yasamda bu etkilesimin bariscil tezahtirleri de vardi.

Cinliler 6zellikle sosyalizmden 6nceki zamanda dolayli egemenliklerini siir-
dirdiiler ve gunlik hayata, yerlilerin 6rf-adetlerine ve dini aligkanliklarina pek
karigmadilar. Sosyalist devlet ise, 6zellikle Maoizm devrinde giinlitkk hayatin he-
men hemen her alanina karigmaktadir. (Tabii ki sosyalist devletin giinliik hayata
karismasi da donemden doneme degisti: simdiki reform déneminde Kaltir Dev-
rimi donemine gore insanlara daha fazla 6zgirlik verilir.) Yine de simdiki do-
nemde siyasette ve biirokraside Cinli memurlar 6nemli bir rol oynar, yani bu ba-
kimdan degisim kokten degil.

Gosterdigimiz gibi, devlet siyaseti hem etnik gruplar arasinda, hem de bugiin
bir etnik grup olarak kabul edilmis olan Uygurlar arasinda ayirim yaratmaktadir.
Uygurlarin bir etnik grup olarak kabul edilmesi bir taraftan sosyalist devlet siya-
setinin sonucudur, diger taraftan da milli hareketlerin kokenleri sosyalizm oncesi
dénemde yatmaktadir. Devletin bugiin kullandigi egemenlik tarzinin da yerli ta-
rihte emsalleri vardir. Arastirmacilar iki grup arasindaki miinasebetleri sadece
uyusmazlik ve catigmalar agisindan incelerlerse, devletin etnik gruplarin aralarin-
daki sinirlart vurgulayip onlari birbirine karst ustalikla kullanmast oyununa yar-
dim eder ve tarihi gergekleri de ¢arpitmis olurlar.
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Ethno-Linguistic Processes in
Post-Soviet South Siberia

Irina Nevskaya

In the 1990s, the Turkic languages spoken in South Siberia (Tuvan, Altai, Khakas,
Shor and numerous other Turkic varieties) received a powerful stimulus for their
further development due to a growth of the national sentiments and political
changes in Russia as a whole. Tuvan, Altai and Khakas, were given the status of
state languages alongside Russian in the respective national republics of the Rus-
sian Federation: Tyva (formerly Tuva), Mountainous Altai and Khakasia. This ar-
ticle describes the new sociolinguistic situation that arose after these languages
were made official languages. Although it has no national administrative terri-
tory, Shor was able to revive its written form.

The process of national revival also touched minor ethnic groups of Turks in
Northern (Kumandy, Tuba, Chalkan) and Southern (Teleut, Telengit) Altai. In
the 1920s and 1930s, they were, rather voluntarily, united with Southern Altai
ethnic groups (Altai-kiZi) in the framework of the Altai Autonomous Region of
the USSR and, until very recently, have not been considered separate nations.
Consequently, their languages were treated as dialects of the Altai literary lan-
guage based on the Altai-kizi linguistic variety. This worked more or less well for
the Southern Altai varieties, in particular for Telengit, but not so well for the
Northern Altai linguistic varieties very far from the Altai-kiZi idiom. The speakers
of Tuba, Kumandy and Chalkan had to learn Altai almost as a foreign language.
Their native linguistic varieties did not have a literary form and were not taught
at school. They were also, with rare exceptions, ignored by linguists. Together
with other social and economic factors, this led to a gradual decline of these lan-
guages, making them acutely endangered. At present, they have the status of
separate languages and attempts are underway to develop their literary forms.

The disintegration of the literary Altai language also involved the Teleut and
Telengit ethnic groups, whose languages are quite close to the Altai-kiZi idiom. The
Telengit have not had any difficulty in using Altai as their literary form. However,
at present, these groups are considered to be separate nations and want to develop
a distinct literary form. This means that our understanding of the dialectal system
of the Altai literary language has become outdated and is in need of review.

Turkic state languages of South Siberia

Tuvan, Khakas and Altai have been functioning as state languages along with
Russian in the national republics for a few years already. Respective language
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laws have been passed in all the republics, proclaiming equal status of both the
Russian and national languages. This has opened up possibilities for broadening
the social functions of these Turkic languages. Their use as languages of admini-
stration, mass media, education, etc. has fueled their fast development and cre-
ated certain problems, e.g. a lack of specialized terminology. In all the republics,
terminology commissions have been set up in order to fill this gap; orthographic
norms have been discussed and developed, orthographic dictionaries and secon-
dary and higher school textbooks published, etc. However, we can state that
these language laws are not fully functioning in all these republics and that there
are numerous problems with the implementation of these laws in practice. In
fact, there are some indicators that even a state language, like Khakas, can come
to the brink of being endangered.

The sociolinguistic situation in these republics is characterized by three major
features: by bilingualism and misbalance (the overwhelming majority of the
Turkic population are bilingual while very few people of non-Turkic population
of these republics speak Turkic languages), and by the equal legal status of Rus-
sian and the national languages.

Contrary to the legal status, the demographic status of the South Siberian
Turkic state languages differs. The Khakas sociolinguist Borgojakova (2004: 33-
39) distinguishes three types of demographic situations found in this region: 1) a
balanced one (found in Tyva), 2) a relatively balanced one (Mountainous Altai),
3) a misbalanced one (Khakasia). In Tyva, the native population prevails; the
language has a full set of social functions. In Mountainous Altai, there are more
Russian speakers than Altai ones; the Altais constitute one third of the popula-
tion of the republic!; the proclaimed equality of Altai and Russian is realized
only partially. In Khakasia, the Khakas constitute only one tenth of the popula-
tion; the overwhelming majority of the population is Russian speaking; the equal
rights of Khakas and Russian remain a mere declaration.

The criterion of language transmission from generation to generation is also
very important for diagnosing the sociolinguistic situation and the languages’
“health”. According to this criterion, Tuvan is the “healthiest” and strongest lan-
guage of the region. All Tuvan children speak Tuvan; it is the language spoken at
home in all Tuvan families. The situation is different in Khakasia. Sociolinguistic
research conducted in 2000-2002 showed that only 1.6% of 11-14-year-old
Khakas people speak only Khakas with their Khakas friends, although 29.8% of
them can speak Khakas and use the language when speaking with older people.
The situation is slightly better among other age groups. But the speed of the lan-
guage loss is menacing: 69.8% of 21-30-year-olds can speak Khakas, whereas the

1 Here we mean the entire indigenous Turkic speaking population of the Altai Republic, in-

cluding all its ethnic and sub-ethnic groups.
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percentage is drastically lower among the younger age groups: it is 64.1% among

18-20 year-olds, 34% among 15-17-year-olds, 29.8% among 11-14-year-olds and,

finally, it is only 28.8% among 7-10-year-olds (Borgojakova 2004). Within the
span of one generation the percentage of children learning Khakas as their
mother tongue has declined by more than one half.

Among various factors that have led to this language shift in the recent past
and that continue to have some degree of impact until now, the following

should be mentioned :

The massive influx of Russian-speaking people;

Bilingualism of the native population;

Official policy in the 1940s-1980s stressing assimilation and Russian mono-
lingualism;

Absence of sociolinguistic research in the region during a period of almost
half a century;

As a consequence, absence of information on the sociolinguistic processes in
this region and on the consequences of native language loss for individuals
and for the whole community;

Stereotypes of bilingualism being harmful to the social adaptation of chil-
dren: The older generations had suffered from a poor command of the
dominant language and were trying to ensure that their children would not
have the same problems with Russian; the price for that was loss of their na-
tive language; we observe this motivation not only in South Siberia but also
in other parts of the Russian Federation (Vaxtin 2001);

Low social prestige and limited social functions of native languages;
Educational system: e.g. Khakas was not even taught as a subject in the ma-
jority of schools in Khakasia with the exception of a few national Khakas
schools; only 6% of Khakas children in remote rural districts could receive
primary education in Khakas; school curricula did not contain courses in na-
tive history, geography and culture.

At present, there is an understanding of the danger of a complete loss of the
native languages and a desire to prevent this. Measures are being taken to
broaden their social functions. However, administrative measures alone are
useless if the natural transmission of the language to the younger generation
has stopped (Fishman 1991).

Important factors for the preservation of these languages are as follows:

- Increased tolerance of people belonging to the dominant culture toward Sibe-

rian native cultures and languages;

- Support of public national organizations and societies aimed at the preserva-

tion of the native languages and cultures;
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- Dissemination of information about the indigenous languages and cultures of
Siberia via the mass media, educational measures, etc.;

- Introduction of modern educational concepts and school curricula that pre-
serve and develop the national languages and cultures;

- Permanent sociolinguistic and sociological research that analyzes and moni-
tors the contemporary ethnic and linguistic processes and assesses the impact
of measures taken on the current sociolinguistic situation;

- Linguistic research of Siberian native languages to establish a scientific basis
for different kinds of modern textbooks: native language textbooks, language
textbooks for people learning these languages as foreign ones, Russian text-
books for national schools, foreign language textbooks for national schools;

- Linguistic research aimed at developing the literary norms and terminology in
these languages: on the one hand, the present literary norms reflect the state
of the languages at the beginning of the previous century; they are at present
very far from the spoken languages and in urgent need of revision; on the
other hand, the official status of these languages demands an enormous
broadening of their political, social and economic terminology.

The Khakas literary language is facing another linguistic problem now, which we
would like to discuss in more detail. The Khakas variety chosen as the basis of
the literary language in the beginning of the previous century, i.e. the Ust-
Abakan variety of the Kafa dialect, was spoken by one of the largest groups of
Khakas people at that time. In 1820 (Krivonogov 1997: 41-48), the Kac¢a were
even the largest group of Khakas speakers (36.6% as compared to the Sagays at
32.2%). In the 1920s, the Kaca were also the most active and educated group of
the Khakas population, producing the first Khakas linguists, teachers, authors of
Khakas textbooks and the first Khakas writers. The situation is quite different
now. The areas where Kaca speakers live are adjacent to the Abakan-Krasnojarsk
railway line. Thus, the contacts with Russian-speaking migrants have been most
intensive there. As a result, Kaca speakers have become Russified to a greater de-
gree than the rest of the Khakas population. Thanks to their good command of
Russian, they were also more mobile, so more Kaca speakers left Khakasia than
speakers of other dialects, foremost the Sagays, who were always a very large dia-
lectal group in Khakasia. In the course of the second half of the twentieth cen-
tury, the Sagays had assimilated the smaller dialectal groups, and in 1989 already
constituted 68.1% of all Khakas speakers, i.e. more than the speakers of all other
dialects taken together including the Kaca, judging by the census data (Krivono-
gov 1997: 41-48). However, the Khakas literary norms are still based on the Kaca
idiom, which in many respects is very different from the Sagay idiom. This cre-
ates many problems for the majority of Khakas speakers who have to learn liter-
ary Khakas. Although literary Khakas has been taught for more than seven dec-
ades at school by now, the only speakers really using it are moderators on Khakas
television and radio and Khakas language teachers. However, they are also
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mostly Sagay speakers and have difficulties using the literary norm when speak-
ing. As for modern Khakas literature, it uses the Sagay idiom since Sagays consti-
tute the majority of the readers. What is necessary in this situation is a profound
language reform which would base the new literary norms on Sagay. This ques-
tion is being discussed at present in Khakasia and in the Turkological community
in Siberia as a whole (Karpov 2004: 126-130).

Revival of literary Shor

The Shors are one of the most numerous native people of the Kemerovo region.
They live in Mountainous Shoria, a mountainous area in the south of the Ke-
merovo Region adjacent to Mountainous Altai. According to census data, their
numbers were: in 1897 - 11,674, in 1926 — 12,600, in 1959 - 14,900, in 1970 -
16,500 and in 1989 - 15,900 people.

Shoria developed as a separate nation with its own identity and national sen-
timent within the Turkic-speaking groups of this region during the last three cen-
turies. Ethnologists delineate three main periods in the formation of Shor ethnic
identity (Kimeev 1989):

1. The formation of territorial ethnic groups of Shors within the administrative
ethnic territory (Russian Kuzneckij unezd), from the beginning of the seven-
teenth until the beginning of the twentieth century.

2. National and cultural consolidation within the autonomous national district
(Gorno-Sorskij nacional’nyj rajon), 1926-1939. At that time, the processes of na-
tional development were very intensive. The most important contributing fac-
tors were the development of the literary language, school instruction in
Shor, and the spread of literacy among the Shor population. At this time the
language was vigorously developing its literary norms: it was taught at school;
a considerable number of books in Shor were published (they number more
than 150 titles); and the language, folklore and ethnology of the Shors were
studied intensively.

3. From the early 1940s until the early 1980s, the Shor nation was subject to the
active imposition of the dominant Russian culture. In addition to the nega-
tive factors common to the sociolinguistic situation in this region, a long pe-
riod when the language was neither written nor taught at school should be
added. In these years, the Shors not only lost their literary language, but they
were also at the brink of full assimilation.

The tragic events of 1937-45 had a devastating effect on the national culture of
the Shors. Beginning in 1942, when the last issue of the Shor-language newspa-
per Kyzyl Sor (Red Shoriya) was published and all the Shor schools were closed,
the language was no longer written, nor was it taught in schools for half a cen-
tury. Its functional sphere was reduced to home use and everyday topics. All the
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other cultural needs were met by Russian, which became the language of educa-
tion, literature, mass media, and administrative, political and economic relations.
During this period, several generations of urban Shors grew up barely able to
speak and understand Shor, if at all.

We are hopeful that at present, from the late 1980s until now, the Shors are
living through the fourth period in the history of their nation - that of a na-
tional and cultural revival (Nevskaya 1998).

Thus, in 1985, the Olgudek-Pajram holiday was renewed and became traditional
again. It is usually celebrated on the first Sunday of June, on the eve of haymak-
ing. The festivities consist of ritual entertainment and sports. Symbolic sacrifice
to the ancestors and local spirits and prayers for a good harvest and hunt are fol-
lowed by competitions in national wrestling, tug-of-war, archery and the climb-
ing of a horizontal bar. In the evening, quiz games about the history of the Shor
people are held, some everyday life scenes from the past are performed, and
people sing native songs. This holiday is very popular among the Shor people,
especially the youth. A folk ensemble by the name of Chyltys (Star) was created
in 1985. This ensemble still exists, combining education with cultural entertain-
ment (Stukova in print).

The revival of lterary Shor began with the publishing of Shor textbooks, the
training of Shor language teachers, and the teaching of Shor at school and in
Shor language circles. In 1988, the Department of the Shor Language and Litera-
ture was created at Novokuznetsk State Pedagogical Institute (NGPI; at present
the Kuzbass State Pedagogical Academy). Its first head was Professor Andrej Cu-
dojakov. The same year, the national department was opened at the Faculty of
Philology and the training of Shor language and literature teachers began. One
year later the Shor language began to be taught in a number of schools by teach-
ers of different subjects — Shors by nationality. They were graduates of two-year
courses given by the leaders of Shor language circles, organized in Novokuznetsk
by Dr. Alisa Esipova. The Shor primer and textbooks for the primary stages of
education were written by Dr. Nadezda Kurpesko (Kemerovo) and by members
of the Shor Department. In 1994, the first five graduates of the national depart-
ment began to work at schools in the Kemerovo Region. At present, about
twenty teachers of Shor work at schools in the Tastagol and Mezdurecensk dis-
tricts of Mountainous Shoria, in both cities and villages. Some schools which
had been closed between ten and thirty years ago have resumed teaching. Some
schools have been newly built (Nevskaya 1998).

However, it might already be too late since the Shors have already lost a major
part of their ethnic heritage during the period of oppression. Moreover, the cur-
rent economic situation in the region motivates language shift. In the rural areas,
there has been no work for decades, so the Shor population has moved to the
cities, where language loss is very rapid as there is no use for the national lan-
guage and proficiency in Russian is all that matters. Language transmission virtu-
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ally stopped a few decades ago so that only the elderly people can still speak the
language fluently. The epic tradition is also decaying since there are no longer
any young story tellers. The few Shor story tellers are over seventy now.

According to the most recent research, the current demographic situation in
Shoria is grave and the population is dramatically decreasing. Mortality among
native people has risen due to the lack of life perspectives and the growing con-
sumption of alcohol. Natural population growth has decreased; native people
hesitate to bring children into a world of crisis and growing poverty. Young peo-
ple aim to migrate to towns and large settlements, while only the elderly stay in
their native villages (Sadovoj 1997: 217).

Moreover, literary Shor faces problems very similar to those of the Khakas liter-
ary language: its literary norms are in need of a profound reform. The literary vari-
ety is based on the Mras dialect of the Shor language. However, the majority of the
Shor population still preserving their national language and traditional way of life
now live in the upper reaches of the Kondum and Mras rivers, where a separate va-
riety of the Kondum dialect has formed during the last decades. The literary norms
should adapt to Kondum dialectal features. The orthography should also be re-
vised as it is already actually being done by Shor writers and poets. Otherwise, it is
difficult for the majority of Shors to read and understand written Shor.

Thus, we can state that despite the processes of national revival, the unfavour-
able factors that have led to the present-day demographic and sociolinguistic
situation as well as to language shift still obtain. In addition, the Shors are the
only major indigenous group who do not have any political autonomy or na-
tional administrative territory of their own in South Siberia. Thus, the language
does not receive that legal support, no matter how insignificant it may be, that,
for instance, Altai or Khakas have. The Shor language and culture remain acutely
endangered.

Altai Turkic groups

A few “small-numbered” Turkic ethnic groups live in communities or dispersed
on the territory of Mountainous Altai (mostly): the Teleut and the Telengit
(alongside the Altai-kiZi) represent Southern Altai ethnic groups (and corre-
sponding linguistic varieties); the Kumandy, the Chalkan, and the Tuba are
Northern Altai groups. None of the above-mentioned smaller groups is politi-
cally autonomous; for the most part, they live in industrially developed areas
with predominantly non-Turkic populations (with the exception of the Telengit).
Already in 1993 the Teleut and the Kumandy were included in the list of offi-
cially recognized Indigenous Minority Peoples of the North, Siberia, and the Far East’:

2 They are officially called ,indigenous small-numbered peoples®; an ethnic group must

number no more than fifty thousand people in order to be considered “small-numbered”
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this is a special category of ethnic minorities that receive help and assistance
from the state; the Telengit, the Tuba and the Chalkan joined them in 2000. The
sociolinguistic situation of the Altai ethnic minorities is characterized by multi-
lingualism: Russian, literary Altai and their own idiom.

1. The Kumandy

The Kumandy, an indigenous Turkic-speaking ethnic group of South Siberia,
were first mentioned in official documents of the Russian empire in 1628. Four
Kumandy areas can be found in different Russian governmental documents and
debt books from the seventeenth century: Kumandy, Solun, Cabat (Ceban) and
Kersagal. At present, the Kumandy live in the Solton and Krasnogorsk Districts
of the Altai Region, and in the Turacak District of the Altai Republic. The major-
ity live in the cities of Bijsk and Gorno-Altajsk. A smaller group of Kumandy
lives in the Tastagol and Novokuznetsk Districts of the Kemerovo Region, geo-
graphically belonging to Mountainous Shoria. According to where they lived,
the Kumandy used to be listed as altajcy (Altai people), tatary (Tatar people), Sorcy
(Shor people) in their passports, but beginning in the early 1960s they were offi-
cially defined as Kumandy. In 1926, for the first and for the last time, the Ku-
mandy were registered in the USSR population census as an independent ethnic
group numbering 6334 people (Satlaev 2002: 108). There are no exact data on
the total number of Kumandy at present. The Kumandy form an ethnic majority
only in the Satobal village of the Solton District of the Altai Republic - slightly
over 50% (200 people). In 1993, the Kumandy were included in the list of offi-
cially recognized Indigenons Small-Numbered Peoples of the North, Siberia, and the Far
East. In 2000, they were included in the list of indigenous small-numbered peo-
ples as a separate ethnic group by a Decree of the Government of the Russian
Federation. This was meant to guarantee them certain economic, educational
and cultural privileges and governmental support, but these privileges often can-
not be realized.

The Kumandy language is neither written nor taught at school. It is greatly in-
fluenced by Russian on all language levels. There exist only scholarly publica-
tions of Kumandy text samples. The only brief description of Kumandy grammar
was done by N. A. Baskakov (1972). In the 1980s-1990s, the phonology of the
language was described by I. J. Seljutina (1983; 1998). Since Kumandy was until
very recently considered an Altai dialect, almost no research on it exists. The
language is highly endangered; it has never been sufficiently documented or de-
scribed.

(Russian maloéislennyj). Having come under the dominance of the descendants of migrants,
mostly Russian-speaking ones, the indigenous “small-numbered” peoples are, in fact, both
ethnic and linguistic minorities now.
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The Kumandy have to use the modern Altai orthography, which is based on
Altai literary norms. School instruction is conducted in Russian. In the 1930s, a
Kumandy ABC book was published (Kalanakova & Filatova 1933), but very soon
after that, literary Altai was introduced as a school subject instead of Kumandy.

The main feature of Kumandy ethnic development in the twentieth century
was a gradual loss of their ethnic culture and language, though there are no exact
data about the depth of this transformation. The language transmission has al-
most stopped. The older generations can speak Kumandy, but the younger gen-
erations have switched to Russian (Satlaev 2002: 110).

At present, the Kumandy do not have their own national administrative terri-
tory because they are dispersed among different administrative territories of the
Russian Federation. In the late 1980s and early 1990s, the Kumandy elite under-
took several attempts to revitalize their national culture. The Association of Ku-
mandy People was created. A Kumandy-Russian phrase-book was published un-
der the edition of F. A. Satlaev, who is Kumandy himself, now deceased (Tuk-
maceva & Tukmacev 1990). Kumandy holidays are held annually in Bijsk and in
the Solton and Krasnogorsk Districts of the Altai Region. A Kumandy-Russian
dictionary was composed by two Kumandy people and published at their own
expense in 1995 (Petrusova & Tukmacev 1995). The authors are not linguists, and
their methods can be criticized because their dictionary contains not only lex-
emes but also their case forms as separate entries. Nevertheless, this proves that
the Kumandy themselves are aware of the threat to their language and culture
and are eager to preserve them.

2. The Tuba

The Tuba inhabit the Turacak, Choj and Majma Districts of the Altai Republic
along the banks of the River Bija. In 1989, they numbered 2749 people and con-
stituted 2.5% of the entire population of Altai and 8.6% of the Altais (MakoSev
2002). The economic and social processes in the Republic in the 1960s-1980s
had a devastating effect on this ethnic group: loss of traditional ways of life and
migration to bigger villages and cities because of the so-called politics of “villages
without perspectives”. The latter meant that small villages were joined to bigger
ones, and all their institutions and social establishments were closed (schools,
post offices, shops, medical facilities, etc.). In this way, sixty of eighty-nine Tuba
villages were abandoned and disappeared in the northern parts of the Altai Re-
public (Makosev 2002). In villages with a compact Tuba population literary Altai
was taught till the 1960s. At present, it has been introduced again as a school
subject. Tuba has never been written, nor taught at school.
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After sociolinguistic research in this region® had been suspended for decades,
in 1999 and 2000 two expeditions were undertaken in the places with a compact
Tuba population. The 1999 research was organized by the Gorno-Altajsk State
University (Sarbaseva 2001). The 2000 research was conducted by the Institute
of Philology, Siberian Division of the Russian Academy, Novosibrisk (Nikolina
2001). 62% of the Tuba people unexpectedly acknowledged Tuba as their native
tongue in 2000, as compared to 44.7% in 1999. However, this could be wishful
thinking rather than reality, since the actual command of the language is much
lower: among 10- to 19-year-olds, only 50% of the respondents who consider
Tuba their native tongue can communicate in Tuba and only 6% of them speak
it fluently. Nevertheless, this fact is still symptomatic in that it shows that the
community wants to preserve their language, or, at least, wishes to give that ap-
pearance. These research projects uncovered a great gap between the Tuba gen-
erations when it comes to language proficiency: the active use of the mother
tongue is minimal in the younger age group and gradually rises the older the re-
spondents are. In the group of 50- to 87-year-olds, practically everyone speaks
Tuba fluently. All in all, about 38% of the Tuba people have a good command of
their language, and an additional 21% can understand it. 41% of the Tuba have
no command of the Tuba language. A passive command of literary Altai is also
characteristic for the Tuba population: about 6% can speak literary Altai and
28.7% understand it. Although 19.7% of the Tuba learned literary Altai at school
and 7.9 attended primary schools where it was the language of instruction, still
19% of those who learned Altai can read but not speak it, 15% can understand
it, and 11.5 do not know literary Altai. The main language used for communica-
tion within the community and with other communities as well as the language
used for writing is Russian: 73.7% use Russian when communicating with speak-
ers of Southern Altai idioms, and 65.5% use it even to communicate with
Northern Altai Turks. In the family, only 15% of the Tuba speak Tuba with their
children. The research also showed that the community worries about this situa-
tion and would like to preserve the language: 72.7% of the respondents ex-
pressed this wish. The Tuba consider Tuba and Russian to be the most important
languages for them. 83.9 of the respondents want school instruction in Tuba,
41.6% in Tuba and Russian, only 1.9% in literary Altai. The community wants
radio and TV broadcasting in Tuba as well as Tuba books and newspapers.

Detailed sociolinguistic research on the indigenous peoples of Siberia was conducted in
1967-1970 by the Institute of Philology, the Siberian Branch of the Russian Academy un-
der the auspices of V. A. Avrorin, the head of the Department of the Languages of the Si-
berian Peoples at that time. Valentin Avrorin composed a questionnaire which was used in
all the interviews with Siberian indigenous peoples. Unfortunately, the results of this re-
search have never become accessible to the broader public; they can only be used by the
members of the Russian Academy. The modern sociolinguistic research conducted by the
Institute of Philology was also based on this questionnaire so that the results of both re-
searches could be compared.
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3. The Chalkan

The total number of Chalkan is unknown because since 1926 they were not
mentioned as a separate ethnic group but were counted as Altais. In 2000, a so-
ciolinguistic research project was conducted in the areas populated by the Chal-
kan by the Institute of Philology of the Siberian Division of the Russian Acad-
emy alongside similar research on the Tuba (Ozonova 2001). The research
showed that the majority of the Chalkans are bi- and trilingual. The first lan-
guage is usually Chalkan, the second Russian. 81.6% of the respondents consider
Chalkan to be their mother tongue, and 719% can really speak it fluently. This is
evidence of the language’s vitality. 44.7% of Chalkan also speak Chalkan with
the children in their families and only 26.9% prefer Russian. Their command of
Russian is very good: 91.5% speak Russian fluently. Only older people have dif-
ficulties speaking Russian. They prefer speaking Russian with other Altais be-
cause Chalkan is very different from other Altai languages. Thus, Chalkan func-
tions as the language of family communication and of communication within
the community. Since Chalkan does not have a literary form and is not written,
the Chalkan use Russian in written communication. At school, Chalkan children
learn literary Altai. They consider it a foreign language because it differs greatly
from their idiom. The majority of Chalkan wish Chalkan to be taught at school
as a school subject.

4. The Teleut

The Teleut are one of the smallest ethnic groups among the Siberian peoples. At
present there are approximately two and a half thousand Teleut living in the
southern part of Western Siberia in the cities of the Kemerovo Region, Altai Re-
gion and Altai Republic. Most Teleut are rural inhabitants: almost two thousand
of them live in the villages Bekovo, Celuxoevo, Verxovskaja, Sanda, Novo-
Bacaty, and Teleuty. These villages are situated on the territory of the Belovsk,
Gur'evsk and Novokuznetsk Districts of the Kemerovo Region. This group is
called Bachat Teleut according to their main place of settlement on the banks of
the BolSoj and Malyj Bacat, a left tributary of the Inja River, which flows into the
Ob River. At the beginning of the 20t century the Teleut groups were more nu-
merous. Now they have become part of the Kalmaks of the north-west part of
the Kemerovo Region who accepted Islam, the Cergin Teleut of the Altai Repub-
lic who have accepted the Altai ethnic identity, or the Zarinsk Teleut in the Altai
Region who have become Russified (Funk 1993).

As early as the 1970s, Galina Fisakova came to the conclusion that Teleut is an
independent language and not an Altai dialect (1979). However, the contempo-
rary Teleut grammar and lexicon have not yet been sufficiently described, al-
though scientific research on Teleut already goes back about two centuries. Sys-



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

118 IRINA NEVSKAYA

tematic research on Teleut began with the onset of missionary activity by the so-
called Altai Orthodox Mission. The Russian Orthodox Church began propagat-
ing Christianity among Siberian indigenous peoples as soon as Siberia became a
part of the Russian Empire. The Altai Mission, founded in 1828, spread its influ-
ence over the territory of Mountainous Shoria, Mountainous Altai, and the Mi-
nusinsk Region, where Turkic-speaking indigenous peoples of Siberia (the Altais,
Shors, Teleut, and Kumandy) lived. The first heads of the Altai Mission, Father
Makarnj (Gluxarev) and Father Stefan (Landysev), founded the “new Siberian
mission” which was based on the philosophy of the importance of studying the
languages, traditions, and beliefs of aboriginal peoples. The Altai missionaries
preached in the native languages of Siberia’s aborigines. They translated Chris-
tian literature into Altai, Shor, Teleut, and Kumandy. These translations were
made with the help of priests who came from among the indigenous peoples,
and were based on a deep knowledge of Siberia’s mythological traditions and
languages. The Altai missionaries published books in the indigenous languages
of the Siberian people, founded primary and secondary schools, and religious
higher schools where they trained national priests and teachers for national
schools. All this was preceded by long-term “field work” and intensive scientific
research, conducted by the linguists of the Altai Mission. The results of the re-
search were presented in the Grammar of the Altai language (Grammatika altajskogo
Jjazyka), published in Kazan’ (anon. 1869). A Turkic-Russian dictionary of the
Turkic languages of South Siberia followed a few years later (Verbickij 1884).
Thus, Teleut was even the first literary language in Mountainous Altai due to the
fact that the Teleut were baptized first. However, being the language of an ethnic
minority, it could not establish itself as a literary variety for the whole Turkic-
speaking population of Mountainous Altai .

The language is acutely endangered (Nasilov 2002: 177-179). The processes of
language shift are proceeding very rapidly: in 1979, only 56.1% of the Teleut
spoke Teleut at home (Korusenko 1980). Since 1980, nobody has done sociolin-
guistic research on the Teleut. However, according to the Teleut’s own estimate,
the situation has become even worse. Although Teleut is now taught as a subject
at school in the village of Bekovo, there is little interest in this course on the part
of the Teleut. The problem is that there are no trained teachers of Teleut. Some
Teleut students are now studying at the Department of the Shor Language and
Folklore, the Kuzbass State Pedagogical Academy; they are being trained as
teachers of Teleut, but their knowledge of Teleut leaves much to be desired.

The Teleut were also included in the list of officially recognized Indigenous
Small-Numbered Peoples of the North, Siberia, and the Far East in 1993 and in
the List of Indigenous Minorities of the Russian Federation by the Decree of the
Russian Government No. 255 from 24 March 2000. According to the latter, the
Teleut are estimated to number 3000 people. Thus, they are officially considered
to be an ethnic minority that requires help and assistance from the state.
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5. The Telengit

The Telengit were officially recognized as a separate ethnic group only in 2000 by
the Decree of the Russian Government No. 255 from 24 March 2000. Conse-
quently, earlier censuses classified them as Altai. According to the List of Indige-
nous Minorities of the Russian Federation, there are 15,984 Telengit. In 1990, the Rus-
sian Legislation began a discussion on the Indigenous Minorities. This stimulated
the processes of ethnic consolidation and ethnic revival. In 1995, the Association
of Southern Altai People Télengit was founded. The Northern Altai ethnic groups
had already founded their own association in 1992. These developments contra-
dicted the official policy of the Altai Republic which aimed at consolidating all
Turkic-speaking ethnic groups in Mountainous Altai into an Altai nation. On the
other hand, the ethnic revival stoked the interest of the broader public and of sci-
entists in these groups and their long ethnic history.

The ethnonym tfele is found in Chinese sources beginning in the fifth-sixth
centuries. Until the seventeenth century, a Telengit-Teleut macro-ethnic group
inhabited practically the whole of Southern Altai. In the beginning of the six-
teenth century a compact group of Teleut moved to the territories adjacent to
the southern reaches of the Ob River. They became Russian citizens and gradu-
ally formed a separate ethnic group. At the same time, Mongol tribes moved to
the Southern and Central Altai and took part in the formation of the Telengit
and Altai-kiZi ethnic groups. In the south-eastern and southern parts of Moun-
tainous Altai, an ethnic group of Telengits has formed who have preserved the
ethno-cultural heritage of the previous epochs (Serstova 1999: 65-75).

The Telengit populate the areas where the territories of Russia, Mongolia and
Kazakhstan meet. They have preserved their traditional beliefs, traditional culture
and their language, which is very close to literary Altai. Shamanism still plays a
very important role in their ethnic culture. A peculiar feature in the areas where
they live is the coexistence of Shamanism with practically all of the major world
religions — Buddhism, Islam and Christianity. The national revival is now also
connected with a revival of Orthodoxy among the Teleut. This movement is
headed by Father Makarij — an Orthodox priest, himself a Teleut, whose family
preserved the Orthodox religion during the decades of oppression. Beginning in
the 1990s, traditional institutions of power (councils of the elders) were gradually
restored by the Telengit community, similar to what was done by the Altai-kizi
community. For example, in 1995, at a meeting of the representatives of all Telen-
git living in the village of Muxor-Tarxata in the Kos-Aga¢ District, the elders
(Telengit zajsan) of all the clans (Telengit siok) were elected. At presidential elec-
tions in the Altai Republic in 1997, there were more than ten candidates; the ma-
jority of them had been delegated by the clan structures (Oktjabr’skaja 2003).



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

120 IRINA NEVSKAYA

Some conclusions

As we have seen, all the ethnic groups of the Altai Republic are trying to restore
or to revive their traditional cultures and to preserve their languages. Today, they
have a historic opportunity to realize these goals thanks to the assistance that the
Russian State proclaims to give to indigenous ethnic minorities. However, ethnic
revival in the Altai Republic is also connected with the growth of ethno-social
tension. The republic numbers about eighty-five-thousand Turkic-speaking peo-
ple altogether, which amounts to only thirty percent of its total population. As a
result of the Northern and Southern Altai Turks’ revived ethnic self-
identification, the Altai-kiZi ethnic group is also in the process of becoming an
ethnic minority itself. Altai national leaders are very much worried that the disin-
tegration of the Altai nation would bring about the disintegration of the republic
in the long run. National sentiments were especially sensitive before the 2002
Russian census. There were rumours that the republic would be joined to the Al-
tai Region and lose its national sovereignty. The Russian minister in charge of
ethnic affairs had to come to Gorno-Altajsk, the capital of the Altai Republic, in
order to reassure the Altai peoples that no such plans existed (Oktjabr’skaja
2003). The census has taken place; the republic still exists and is rapidly develop-
ing its economy and social structures. But the problems of its indigenous minori-
ties have not yet been solved; this especially concerns the ethnic groups whose
ethnic cultures and languages are acutely endangered. Gorno-Altajsk experts see a
way out for them in switching to literary Altai rather than to Russian if they want
to preserve their Turkic identity, since the prospects for their own linguistic varie-
ties are not so promising. According to this view, literary Altai should become a
uniting factor for all the Turkic-speaking peoples of Altai (Tybykova 2004). There
are no resources (or no political will?) to introduce the mother tongues into
school education at least as curricular subjects — no teachers, no teaching materi-
als, no scientific foundation for creating teaching materials since the languages
have not been sufficiently described. Therefore, it is put forward that they
should learn literary Altai, but that during the Altai lessons they should always
contrast their own linguistic variety with literary Altai (Tybykova 2004). While
this could work well enough for the Telengit, whose language is not further from
literary Altai than some dialects of the Altai-kiZi, it would certainly not be possi-
ble even for Teleut, to say nothing of the Northern Altai linguistic varieties that
are closer linguistically to Shor and Khakas than to literary Altai.
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The Gagauz Between Christianity and Turkishness

Astrid Menz

The Gagauz are a small Turkish community with probably not more than 300,000
members, living mainly in the Balkans. The main group of about 200,000 mem-
bers lives on the territory of the former Soviet Union; according to the 1989 cen-
sus roughly 150,000 Gagauz live in the Republic of Moldova and about 31,000 in
the neighboring regions of the Ukraine. The second biggest group lives in Bulgaria,
but their number is uncertain. Different authors have estimated between 30,000
and 300,000 Gagauz in Bulgaria. According to a 1992 Bulgarian census, they
number 1478, only 402 of whom have Gagauz as their mother tongue. This sur-
prisingly low number can be explained by the fact that the Gagauz language is rap-
idly being given up due to the way the Gagauz in Bulgaria conceive of their ethnic
identity. I will go into the details of this self-conception below.

Although small groups of Gagauz are living in Greece, Romania, Turkey, Ka-
zakhstan, the Caucasus and even South America, I will concentrate in what fol-
lows on the two main groups: the Gagauz in the Republic of Moldova and the
Ukraine and the Gagauz of Bulgaria.

What makes the Gagauz different from the other Turkish groups in the Balkan
countries is the fact that they are Orthodox Christians. Closely connected with
their faith is the question of their ethnogenesis. There is no consensus among re-
searchers about the origin of the Gagauz. And what is even more important is
that the two main groups of Gagauz adhere to two completely different theses
about their ancestors and thus their history. In view of the fact that the Gagauz
living on the territory of the former Soviet Union migrated there from Bulgaria
only about 200 years ago, the different opinions about their history and, con-
nected with this, their ethnic identity, need to be explained.

In outlining the different theses of historians about the Gagauz ethnogenesis,
[ restrict myself to the major points that are of importance for the Gagauz in the
re-making of their history: Basically, the various theses brought forth by histori-
ans can be divided into two main branches, one claiming a Turkic origin and the
other a non-Turkic one, either Greek or Slavic, i.e. Bulgarian.

The Turkic thesis has two main subgroups: One that claims that the Gagauz
are descendents of Pechenegs and Kumans who migrated from the north into
Bulgaria where they mingled with Oghuz Turks. This thesis could explain their
Christian faith, but it should be noted that there are no traces of a Kipchak ori-
gin in the Gagauz language, which is purely Western Oghuz and has been classi-
fied as a Turkish dialect (Doerfer 1959 and Doerfer 1965).

The other one claims a purely Oghuz origin, positing that a group of Seljuk
Turks from Anatolia migrated in the 13th century to the Byzantine Empire,
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adopted Christianity and were settled by the Byzantine Emperor in Dobruja,
which is today part of Bulgaria and Romania.

The non-Turkic thesis claims that the Gagauz were simply Bulgarians or Greeks
who supposedly changed their language in order to avoid pressure from the Otto-
man authorities. Supporting this thesis are mostly anthropological arguments and
the fact that the Gagauz language shows — mainly syntactic — similarities with
Slavic languages. Its proponents are mainly researchers from the respective coun-
tries, i.e. Bulgaria and Greece.!

It is difficult or even impossible to decide about the various theses because of
the sparse historiography. A group with the ethnonym Gagauz was first men-
tioned in sources when a large group migrated to Bessarabia after the Russian-
Turkish war of 1806-1812 (Radova 1995: 268). Before that time nothing of their
history is certain. This leaves room for all kinds of speculations and construc-
tions concerning their ethnogenesis.

Yet another problem is the very ethnonym Gagauz. There have been various
attempts to establish a Turkic etymology of the word Gagauz, all of which suffer
from various shortcomings with regard to language history. Without going into
the details of the various etymological attempts, it can be said that what they all
have in common is that they try to connect the ethnonym Gagauz with the
Turkic tribal name Oghuz (Gingdr & Argunsah 1991: 4-7 and Pokrovskaya 1996).
I should like to emphasize, however, that all these attempts ignore the fact that
two early anthropological works on the Gagauz in Bulgaria, Pees 1894 and Jire-
Cek 1891, state that the term Gagauz is not a self-designation, but one used only
by their Bulgarian and Greek neighbors. The Gagauz themselves felt, according
to these works, offended by this designation and referred to themselves either,
according to their religion, as Greeks or, connected with the then rising national-
ism, as Bulgarians.

I have conducted two linguistic fieldwork projects on the Gagauz language:
one in 1993 in Bulgaria and one in 1995 in the Republic of Moldova. Most strik-
ingly, when speaking with members of the respective groups about their history
and self-perception as a group different from the majority in their countries was
that all Gagauz in Bulgaria described themselves as “pure Bulgarians”, temiz Bul-
gar in Gagauz, whereas the Gagauz in Moldova claimed a Turkic descent.

In Bulgaria every one of the few Gagauz I spoke to emphasized the fact that the
Gagauz were of Bulgarian descent. They uniformly explained the fact that the
Gagauz spoke Turkish with their wish to keep their faith under the pressure of
Ottoman rule. They referred to the Pomaks, who acted the other way round and
converted to Islam. I heard many stories about young girls who had thrown

1 For a detailed discussion of the various theses see Ozkan 1996: 10ff.
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themselves into the Black Sea to avoid a forced marriage to an Ottoman noble-
man or rape by Ottoman soldiers. This seems to be a common theme among the
various ethnic groups from the region and is still vivid also among those who
migrated to Moldova. During my fieldwork in Moldova a Gagauz painter gave
me a small booklet that contained a ballad about a girl who threw herself into
the Danube to escape her Ottoman abductors. Her last words are: “Instead of
becoming a servant to the Turks, it is better to become a meal for the fish.” 2

One explanation for this rejection of Turkishness is of course the very rigid
ethnic policy, to say the least, of the Bulgarian government from the 1960s on
that reached its peak in 1984-85. This policy, which aimed at building a single-
nation state by assimilating all and especially the Muslim minorities, led even to
a complete denial of the existence of a Turkish minority in Bulgaria. All Muslims
of Bulgaria accordingly were understood to be Bulgarians who had been forcibly
converted to Islam during the Ottoman period (see Eminov 1997). Such a rigid
ethnic policy that included discrimination regarding job opportunities, language
usage, etc. made it much more attractive for a Christian minority to explain their
diversity as a result of external forces. It should be noted, however, that as early
as 1891 Jirecek noticed that the Gagauz tended to register as Greeks or Bulgari-
ans in the national census. That points to the fact that religion is the main factor
for the Gagauz of Bulgaria in selecting their ethnic or in this case even national
identity. On the other hand, we can see in the materials from Bulgaria published
by Zajaczkowski 1966 that as late as the 1960s the Gagauz at least knew and
maybe even sang folk songs whose theme was the Ottoman struggle against Rus-
sia for dominance on the Balkans. Similar songs are also given in Moskov 1904
and Manov 1938. This indicates that the strong rejection of Turkishness among
the Gagauz of Bulgaria is indeed an outcome of the recent Bulgarian nationalist
policies.

In Moldova the situation is different, as I mentioned above. The Gagauz settle-
ment of the southern part of Moldova and the Ukraine goes back to the end of
the 18% and the beginning of the 19t centuries. The Russian Empire invited
Christian settlers from Bulgaria, especially after the Ottoman-Russian war of
1806-1812, to settle on this fertile soil and fill the gap that occurred with the
forced exile of the Tatars who had formerly lived in this region. The Gagauz were
a relatively privileged group in the Russian Empire, enjoying exemption from
taxes and military service (see Troebst 1999).

The ballad was given in a Moldovan, a Gagauz and a Bulgarian version together with a
Russian translation. The different subtitles: “Moldovan folk ballad”, “Gagauz folk ballad”,
and “Bulgarian folk ballad” exemplify that the same theme was common in the folk litera-
ture of these three ethnic groups. The booklet was published in 1988 (Ryvkina 1988) under
the title Dunajskaja ballada [Danubian ballad].
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Under Romanian rule, however, between 1866 and 1878 and especially after
1918 they were pressed to assimilate and partly forced to settle into Romania
proper. They had to perform military service where they were forced to speak
Romanian. Efforts were made to teach Romanian also in the villages. One result
of this is the dictionary compiled by the Gagauz priest Mihail Ciachir published
in 1938.

In 1944 Moldova finally fell to the Soviet Union and Sovietization might well
have fostered the already anti-Romanian feelings. In 1957 came the official rec-
ognition of Gagauz as one of the languages of the Soviet Union and the intro-
duction of a Cyrillic-based alphabet. Despite the fact that the Gagauz language
and Turkish are linguistically closely related, Soviet researchers stressed an as-
sumed Kipchak layer in the Gagauz language, probably to emphasize a distance
between Gagauz and Turkish. Between 1960 and 1962 Gagauz language instruc-
tion was given in schools with Gagauz pupils. This was abolished in 1962 alleg-
edly because parents preferred a monolingual Russian education. Nevertheless
the Soviet-wide censuses of 1974 and 1989 indicate that the Gagauz tended to
stick to their native tongue more closely than other minorities of the Soviet Un-
ion.? As a written language, however, it was only used in a supplement of a
newspaper and some literary works, mainly folk poetry, after 1962.

With Perestroika and Glasnost came a radicalization of the Romanian major-
ity against the Soviet government on the one hand and the possibility for the
Gagauz to articulate their demands for greater cultural autonomy on the other.
When the Romanian Popular Front started their separatist policy, leading to the
language law of 1989 that declared Romanian the sole official language, intro-
duced the Latin script and aimed at a reunion with Romania proper, the Gagauz
became more radical and began to strive for territorial independence. Alongside
with or even caused by this differentiation from and rejection by the Moldovans
— in 1990 the Moldovan parliament declared the Gagauz an ethnic minority
whose homeland is Bulgaria - the Gagauz started a search for their history and
put forward a claim of being a nation (zarod/halk) (Demirdirek 1996). Another
outcome of this policy was the strengthening of the Gagauz language. I will not
go into the political struggle which led to the establishment of an autonomous
region, Gagauz Yeri, in 1994 (Troebst 1999). Rather I shall focus on the major fac-
tors for the Gagauz in selecting their national identity, or, to be precise, in argu-
ing for constituting a nation instead of an ethnic minority.

First, I would like to stress that according to my observations the questions
surrounding Gagauz identity, history, and ethnogenesis are mainly of interest to

3 A comparison of the 1974 and 1989 census results concerning the Gagauz is given in Fane

1993; the results of the 1989 census can be found in a database on the ethnic minorities
of Russia constructed by the Center for Russian Studies at the Norwegian Institute
for International Affairs, accessible on the Internet: http://www.nupi.no/RUSSLAND/
DATABASE/start.htm



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

GAGAUZ - CHRISTIANITY - TURKISHNESS 127

a group of urban intellectuals. Most Gagauz villagers are more or less unaffected
by a search for an independent Gagauz identity. For them, however, it was cru-
cial that Romanian not become the only official language of the Republic of
Moldova because only 4% of all Gagauz know Romanian, and that reunification
with Romania proper not take place because of the negative image of Romania
stemming from the past. Additionally, the daily struggle in a declining economy
takes much of their energy. Most villagers I talked to were nostalgic about Soviet
times, surely because they were economically much better off then. Freedom of
travel, for example, is not that important when you cannot afford to buy fuel, as
one villager explained to me. The idea of an independent Gagauz state was dis-
missed by most simply for pragmatic reasons. They did not feel close to Turks
from Turkey mainly because Turks are Muslims while they are Christians. Sec-
ondly, they did not feel close to Turks because all the Turks they had ever seen
were businessmen while they were farmers. As one man told me: “They don’t
earn their money by the sweat of their brows”.

Villagers therefore felt not “Turkish” but simply Gagauz. They differed from
the Moldovan majority in language, partly in custom and in their political and
economic interests. Religion thus served to distinguish the Gagauz from the
Turks of Turkey but was not strong enough to displace Gagauz identity in favor
of Moldovan identity in the post-Soviet period.

The intellectuals on the other hand felt closer to the Turks from Turkey. They
particularly welcomed the attempts at cultural and economic support from Tur-
key. Still they felt a need to distinguish themselves from the Muslim Turks (see
also Demirdirek 2001: chapter 5). This led to a reconstruction of the history of
the Gagauz, partly with the help of older theories about their ethnogenesis. Ac-
cording to this reconstruction, an Oghuz nomadic tribe “Guzi” migrated from
the north and settled in Dobruja, where they mixed with the Pechenegs and Ku-
mans. The Seljuk theory, and with it an Anatolian and, more importantly, Mus-
lim history, was thus disregarded. Even the Scythes sometimes serve as ancestors
for the Gagauz, an ancestry which is somehow quite popular among the Turkic
peoples of the former Soviet Union. There is also a claim for the existence of an
independent Gagauz state in Dobruja that allegedly flourished until it fell under
“the control of the Ottoman conquerors in the XV century”. For the Moldovan
Gagauz the “many oppressive years under Ottoman rule” serve as an explana-
tion for their migration into Bessarabia, and not as a claim of not being Turkic.
Gagauz intellectuals emphasized their “Turkic” identity by means of the afore-
mentioned reconstructed history and an increased use of “Turkic” motifs, espe-
cially from the great heroic past in the fine arts.

4
5

http://www.yotor.org/wiki/en/ga/Gagauz.htm
http://www.governpub.com/Languages-G/Gagauz.php
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Language is, of course, a very important factor in establishing ethnic identity. It
is thus no surprise that questions of language became of great importance and
have been hotly debated since the period of Perestroika. Since the Gagauz share
their faith and a good deal of folklore with Moldovans, Bulgarians and Russians,
language is the main cultural difference among them. Connected with this is also
the struggle to keep a distance from Turkishness of Turkey in order to justify being
a separate nation and not just an ethnic group of immigrants on the territory of
the Republic of Moldova. The fear of being “swallowed up” by a much larger
Turkic group can also have played a part in this. In 1995 Gagauz language classes
were offered 3 hours per week in all village schools with Gagauz population. The
rest of the curriculum was in Russian. In 1990 a Gagauz university was opened in
Komrat. Discussions took place among intellectuals concerning what could be
done to enrich the Gagauz lexicon, especially in the areas of technology and the
sciences, in order to arrange for an exclusively Gagauz curriculum. One group fa-
vored adopting words from Turkish whereas another group favored Russian loans.
It was argued that the respective vocabulary in Turkish was foreign, namely Ara-
bic, anyway and that if the alternative was to use loans for scientific and technical
terminology it would make more sense to use the loans already known to all Ga-
gauz. The plans for a Gagauz curriculum were, however, not carried out.

The change of the alphabet from a Cyrillic-based to a Latin-based one was
much disputed among the Gagauz in 1995. Again there was a group opting for a
“Turkish” solution, i.e. the adoption of the Latin-based alphabet for Turkish,
which was supported by Turkey. The other group opted for an individualized so-
lution, arguing that the Turkish alphabet would not suit the Gagauz language be-
cause of phonetic differences. The latter group prevailed, and at the end of 1995
the new Latin-based alphabet was agreed upon. It differs from the Turkish alpha-
bet in that it lacks the so-called soft-g and has an additional sign for the dental
affricate ts in Russian and Romanian loans as well as a sign for an open e and for
a presumed back e.

While language and the alphabet were still much debated in the public, print
media in Gagauz started to flourish. The first Gagauz newspaper was Ana Sozii
based in Kishinev, the capital of the Republic of Moldova.® This newspaper was
much criticized for its language. Its editors, like many Gagauz intellectuals, had
attended Turkish language courses in Turkey and used words and phrases that the
average Gagauz reader could not easily understand. Other newspapers were
founded in Komrat, the capital of Gagauz Yeri, and Ciadir Lunga, the second
biggest city. A one-hour weekly television program in Gagauz was broadcasted
from Kishinev. Besides this, Turkish television was quite popular where available
because of its entertaining programs. This, by the way, had an impact on the lan-
guage, too. There has also been an intensive search for “famous” Gagauz persons

6 Since February 2005 Ana Sizii is accessible on the Internet: www.anasozu.com
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in history. One of these famous Gagauz is Mihail Ciachir, a Gagauz priest, who
was the first to write and publish in the Gagauz language. In 1934 he published a
book on the history of the Gagauz (Ciachir 1934), in which he emphasizes their
Turkic origin, even going so far as to state that the Gagauz spoke a purer Turkish
than the Turks of Turkey. His history book continues to have a great impact on
the ethnic concept of the Gagauz in the Republic of Moldova.

The declaration of Gagauz as one of the official languages of the Republic of
Moldova in 1994 as well as its usefulness when traveling to Turkey led to a rise in
the language’s prestige. Thus parents who had been raising their children monolin-
gually in Russian, because they thought the mastering of Russian most useful for
the future of their children, now started to speak Gagauz with their children again.

For both the Gagauz of Bulgaria and those of the autonomous region, religion is
a decisive factor defining their ethnicity. While in Bulgaria it is used to claim
Bulgarian ancestry, in the Republic of Moldova it serves to differentiate the Ga-
gauz from the linguistically closest group, the Turks of Turkey. Language is prac-
tically no factor for the Gagauz of Bulgaria and consequently is not passed on to
the next generation. In the autonomous region in Moldova language is the most
important criterion for “Gagauzness”. The efforts to pass on the language to the
younger generation, a broader production of texts written in Gagauz, and, fi-
nally, the enrichment of the language are a logical outcome of this importance.
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“The Spirit of Manas Lives”
The Importance of the Manas Epic for the
Formation of the Nation of Kyrgyzstan

Hanne Straube

The “dismissal” into independence

In the course of the dissolution of the USSR, on August 31, 1991, the former
partial Kyrgyz republic announced its independence and became a nation-state.!
The new republic, however, was not created through a revolution or a liberation
struggle against a colonial power but rather became independent through a
“dismissal process”. Strictly speaking, the “burden of independence” (Mangott
1996: 65) was imposed.?

Kyrgyzstan, once part of a world power, was faced with the task of consolidat-
ing itself and finding its own position inside the new nation and for the outside
world. Ways to social integration and the creation of a nation-state identity had
to be found to fill the identity gap and the absence of a sense of national con-
sciousness. With the collapse of the USSR, a decades-long standing framework
broke down. In order to secure stability in times of transformations and crisis, a
plausible ideology with reliable powers of integration is needed.

1" This essay is based on empirical material that I collected through the support of the Ger-

man Research Foundation (DFG) during several field visits, altogether for five months be-
tween 1999 and 2000. The research project “Ethnic-national identity determination and
historical sense of consciousness building in the formation of the young Central-Asian re-
publics Kazakhstan and Kyrgyzstan” was carried out from 1999 to 2002. It was part of the
interdisciplinary study group “Sense of consciousness concepts as life and action determin-
ing orientation systems”, which took place from April 1, 1997 to March 31, 2002 under the
leadership of Professor Dr. Klaus E. Miiller and Professor Dr. Jérn Risen at the Kulturwis-
senschaftliches Institut in Essen.
I was aided in translating literature, interviews and personal communications from Russian
and Kyrgyz by my colleagues Mairamkul Sopueva, Sarapat Alieva, Ainura Kapalova and
Dr. Pamira Kadyrbekova. Professor Dr. Marcel Erdal, Frankfurt/Main, Professor Dr. Mark
Kirchner, Gieflen and PD Dr. Claus Schonig, Istanbul, provided me with suggestions and
advice on Turkish issues. The cultural anthropologist Doris Stennert read and critically
commented on this text. The social anthropologist and member of our study group Dr.
Britta Duelke substantially shaped this contribution through her suggestions and editorial
review. The social anthropologist Dr. Monika Krengel and Mr. Kurt Jauker helped with the
translation from German to English. To all of them, my sincerest thanks.

2 In the course of a referendum on March 17, 1991, still 94.5% of Kyrgyz citizens expressed
their wish to remain with a renewed socialist Soviet Union (Trutanow 1994: 213).
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During Soviet times, Kyrgyzstan belonged to the underdeveloped union re-
publics, especially with regard to its infrastructure, industrialization, and the
public health system (Gotz/Halbach 1996: 209). Its political and economic
needs make Kyrgyzstan today one of the structurally most unstable of the Cen-
tral Asian states. The existing social fragmentation shows itself in regional, tribal
and inter-ethnic conflicts because, beside the Kyrgyz, members of more than 80
ethnic or religious groups live in the titular nation.3 75% of the population is
Muslim, 20% Russian-Orthodox and 5% are members of other religions.*

The situation at the dismissal into independence therefore was not simple.
The national rebirth of the linguistic and cultural identity was not only a key is-
sue among the Kyrgyz population but also among many minorities. The consti-
tution of an integrating “ideology” consequently became a national balancing
act (Straube 2003: 291f).

The multi-ethnic situation, fueled by nationalistic propaganda, had already led
to problems in the summer of 1990. In the area around O3, in the southern
Ferghana valley, which is populated by Kyrgyz, Tajiks and a large Uzbek minor-
ity, bloody confrontations resulting from the distribution of land near Uzgen
took place. These escalated into a pogrom against the Uzbek minority and came
to a halt only through military intervention (Tabi$alijeva 1999: 21; Tishkov 1995:
134f).

In Kyrgyzstan, the question arises as to how far national identity and ethnic
heterogeneity allow for a peaceful coexistence. Already in 1993, the “Republic of
Kyrgyzstan” was renamed “Kyrgyz Republic”, a nominal start for establishing
ethnic priorities. Indeed, President Askar Akaev propagated his concept of a
“State of the Kyrgyz” in January 1994 under the guiding principle: “Kyrgyzstan —
our common house” (Akaev 1995a: 91f). He emphasized that all groups in the
country have a common history, and insisted on speaking of the “people of Kyr-
gyzstan” and not the “peoples of Kyrgyzstan”, stressing that this is in the spirit of
the new constitution and, moreover, politically, historically and morally correct.
In order to ensure inter-ethnic and national harmony, an “Assembly of the Peo-
ples of Kyrgyzstan” was founded to protect the national interests of the different
ethnic groups and to provide solidarity among the peoples of the Kyrgyz Repub-
lic (Elebaeva 1999: 190). The “Assambleja® - according to the model of an
ethno-cultural self-administration prescribed by the state — is essentially an in-
strument for the prevention of inter-ethnic conflicts. 28 national culture centers

A nation is defined as “titular” when its name is derived from the “people” in the numeri-
cal majority.

4 Of the 4,822,938 persons living in Kyrgyzstan in 1999, 64.9% were Kyrgyz, 13.8% Uzbeks,
12.5% Russians, 1.1% Dungans, 1% Ukrainians, 1% Uigurs, 9% Tatars, 9% Tajiks, 7%
“Turkish”, 4% of German origin, 4% Korean and 1.5% other ethnic groups (National Sta-
tistical Committee 2000: 26).
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which offer language and cultural education were opened. In fact, however, an
increase in ethnification of the nation-state can be observed. In all areas of pub-
lic life, Kyrgyz patriotism and a trend to “ethnocracy” and “Kyrgyzation” are in-
creasingly noticeable and lead to the exclusion from important positions of
members of other ethnicities.

The current demographic circumstances are the result of Soviet settlement
policies aimed at the assimilation of different nationalities. According to these
policies, which also included plans for language and education, after the October
Revolution the Soviet nation was to proceed in three phases: The different cul-
tures and ethnic groups were first to “flourish” and then “become close to each
other”, and finally to “merge” into a single nation. In 1971 the process was de-
clared completed and the ethnic question resolved (Von Gumppenberg 2002:
29f). Actually, however, the problems of living together had not been resolved.
Despite, or because of, the forced assimilation of different ethnicities in Central
Asia over decades, the inter-ethnic, socio-cultural and economic chasms had
been deepened. Not a multi-cultural but a bi-cultural society existed in Kyr-
gyzstan. The conflict lines ran not primarily between Kyrgyz and Russians but
between urban and rural, between Russian, “Russified” and less “Russified”, be-
tween educated and uneducated, richer and poorer, privileged and less privileged
segments of the population.

Also, with regard to the “language question”, the state has to perform a bal-
ancing act. The legislation on the statuses of the Russian and Kyrgyz languages is
among the most disputed controversies in the country. With the end of the So-
viet Union, the non-titular ethnic groups feared a loss of their privileges and po-
sitions, which caused a strong exodus, particularly between 1990 and 1994 (Lan-
dau/Kellner-Heinkele 2001: 27). This was also influenced by the 1989 law that
made Kyrgyz the official state language, and by the occurrences in Uzgen and
the deteriorating economic situation.

Organizations, government institutions and the educational sector were ex-
pected to complete the transition to Kyrgyz as the state language by January 5,
1998 (Elebaeva 1999: 183; Anderson 1999: 45). The non-Kyrgyz were to learn
Kyrgyz. The high migration rate of the non-Kyrgyz population, however, had a
very negative influence on the economy of the country, leading to a temporary
postponement of the “language question”. Surprisingly, in May 2000, Kyrgyzstan
was declared a bilingual state. The legislation which, besides Kyrgyz, now ac-
knowledged Russian as an “official language”, was supposed to represent a step
toward a society open to all Kyrgyz, independent of their ethnicity. This decree,
however, is qualified by another regulation that encourages Kyrgyz from Af-
ghanistan to settle in Kyrgyzstan, making it clear that Kyrgyzstan sees itself as the
homeland of all Kyrgyz (Megoran 2000).

The question of whether the titular nation emphasizes the creation of a Kyr-
gyz identity or an identity of Kyrgyzstan can be examined by looking at the my-
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tho-poetic and political way the Manas epic® has been adopted for the construc-
tion of a nation-state ideology.

The Manas epic

Since the collapse of the USSR, many of the Turkic peoples of Central Asia have
discovered the use of epics for political purposes. Until independence, the Manas
epic, which was handed down only orally until 1858, belonged strictly to the
realm of literature. After 1991 the epos became a symbol of national unity, meant
to serve the consolidation of peoples and nationalities assembled in a sovereign,
democratic state. The resultant ideological vacuum was supposed to be filled with
values from the Manas epic to allow the rebirth of an identity based on myths of
the past. President Akaev made the Manas memorial cult a personal priority. Ma-
nasologists, Kyrgyz scientists who research the epic, support him.

Approximately 10 months after the declaration of independence, on June 26,
1992, the parliament passed a mandate on the short and long term - beyond the
year 2000 - strategic use of the epic for the development of a new nation state
ideology (Kumar 1998: 17). The epic was to be embedded in history through a
millennial celebration in 1995 and the erection of historic memorials. Studies
about Kyrgyz history were to be publicized; literature, art, theater, music and
movies about the Manas epic were to be produced for the population.

Today the Manas epic is projected to the world as an essential component of
Kyrgyz identity and nationality. The epic is represented as the “spiritual treasury”
of the Kyrgyz culture. For President Askar Akaeyv, it is the Kyrgyz contribution to
world culture. The epic is considered as a foundation that supports several pillars
of identity. The epic is used for the revitalization and enrichment of the lan-
guage, for the recollection of pre-colonial traditions and for the retrieval of one’s
own ethnic history, i.e. to support the “re-Kyrgyzation” of the Kyrgyz. The epic
contains, according to popular opinion, ideas of freedom and patriotism, of
unity, humanism and independence. It is supposed to serve the moral education
of all Kyrgyz, especially the young.

Today, the epic offers help against external and internal enemies: against the
disintegration of traditions such as hospitality and respect for one’s elders,
against alcohol and drug problems, against tribalism, nepotism and corruption.
According to Akaev, it demonstrates that greed and envy do not lead people to
do good deeds (Akaev 1997b: 105f). When denouncing economic crime in 1995,
Akaev warned that “the spirit of Manas won’t forgive” (Akaev 1995b: 159).

What is the epic about? Manas, according to Mussajew (1994: 176), deals with
a history full of change and with the union of the Kyrgyz clans in their constant

> T have italicized Manas when referring to the epic. When the hero is meant, standard writ-

ing is used.
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fight against hostile neighbors. The epic personalizes this over three generations
of the careers and fates of famous leaders. In the center are Manas, his son Se-
metej, and Semetej’s son Sejtek. The number of additional characters, the length,
content and sequence of the different episodes vary. The epic, written in verse
form, consists of mythical, legend-like and historic episodes. It is recited by bards.

Cokan Valichanov (1835-1865), a Kazakh scientist, came in contact with a Kyr-
gyz bard in 1856. He was followed by the pioneer of Turkic language studies, W.
W. Radloff (V. V. Radlov, 1837-1918), a German-born Russian linguist. In 1862
and 1869 Radloff undertook two expeditions in Kyrgyzstan to examine these lan-
guages. As the second “chronicler”, he recorded stanzas of the epic. Until the be-
ginning of the Soviet era, no other records of the epic are known. Only during
the last decades, has Manas been collected in a systematic manner. In 1995, 65
variations of the three parts of the Manas epic were available in the Academy of
Sciences in Biskek and in the archives in Leningrad (Mussajew 1994: 176, 213).

In its early form, the epic was not in chronological order. It initially became
compiled “as a whole” by the bard Sagimbaj Orozbakov (1867-1930). He struc-
tured it, beginning with the birth of Manas (Prior 2000: 20). Everyone in Kyr-
gyzstan knows this epic. That each Kyrgyz is able to recite at least some verses,
however, is contrary to my experience.

The content of the epic and the way it is interpreted and dealt with reflect rul-
ing ideologies such as nationalism, Pan-Turkism, Pan-Islamism and communism,
and, of course, also Soviet policies toward minority nationalities. The use of the
epic for political purposes has also changed correspondingly. In 1861, Valich-
anov therefore called the epic “the Iliad of the steppe”. This assessment sup-
ported the Soviet leadership’s policies toward nationalities in the middle of the
1920s. At that time, it was still deemed desirable for all Soviet peoples to have a
characteristic cultural asset at their disposal (Prior 2000: 7). A revaluation of Ma-
nas took place, turning the epic into a world epic. Folklore was regarded as the
people’s valuable heritage that was passed on orally and unchanged from one gen-
eration to the next. From 1930 onwards, Manas, like the other grand epics of the
Turkic peoples, was considered by the Soviets as a reactionary cultural product.
Those who recorded the epics, like Kasim Tinistanov (1901-1938), were perse-
cuted. The years 1945 to 1947, on the other hand, are regarded as the liberal
phase in the politics of nationalities. Manas once again became a symbol of Kyr-
gyz cultural politics. In 1946, a lavishly designed Russian edition of the epic ap-
peared. As a result of the “anti-epic wave” starting in 1951, Manas was removed
from circulation (Prior 2000: 33f). Consequently one could speak of “epic poli-

”6 13

tics”®, “politics with the epic” that were applied and adjusted according to pre-

Prior (2000) analyzes the history of the reception of Manas during the Soviet era. He relies
on Abdykarov/Dzumaliev (1995), the archived material from 1925 through 1995, govern-
mental decisions, party documents, speeches, etc. and the political actions (including
those of the Kyrgyz Communist Party) related to the Kyrgyz epics.
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vailing ideological demands. Manas was valued, de-valued, suppressed or only se-
lectively published.

The academic examination of epics or oral traditions requires attention be paid
to the story tellers themselves in order to take into consideration the mnemonic
methods, as well as to modifications made during receitations, to problems with
translation, to literalization, etc. (Duchéiteau 1988: 351; Vansina 1985). These are
aspects that hardly play a role for the local interpretations of the Manas epic in
Kyrgyzstan. In contrast, examinations by Western scientists (for example the
Turkologist A. Hatto) are rejected as “ideological” (Mussajew 1994: 93f).

Many factors influence the rendering of the epic material: the conditions at its
writing, perhaps the relationship between bards and chroniclers, as well as cur-
rent political objectives and areas of interest (Hatto 1990; Prior 2000).” Thus -
according to Radloff — a bard might praise Manas as a friend of the Russian em-
peror and of the Russian people (Radloft 1965: xiv). He praises Manas as a de-
fender of Islam (ibid.: xi). In the Sagimbaj version, Manas is even depicted as a
pilgrim to Mecca (Mussajew 1994: 222). Today, the two-volume Manas encyclo-
pedia® published in 1995 claims that Manas possesses, like other leaders of sig-
nificant groups, extraordinary gifts which allow him to appear as a messenger of
heaven. Even his name points to a divine origin. He is depicted as the son of
God, as if created by light, emerging from the figure of the Sun God, or perhaps
Manas himself is the moon, the sun or her son (Manas Entsiklopediya 1995 (1):
402f). These motifs can also be found in other procreation myths.?

Numerous central themes of the Manas epic are found in Siberian and Cen-
tral Asian epics, such as the tale of an older, childless married couple that had to
wait a long time for offspring (Manas Entsiklopediya 1995 (1): 402). According to
a popular belief, Manas’ mother became pregnant after, in a dream, she ate an
apple that had a “parthenogenic” effect (Hatto 1990: 401). A pregnant woman’s
craving the heart of a tiger, also a widespread belief, indicates an outstanding
personality for the future child (Mussajew 1995: 41). Miraculous events and signs
before the birth, such as announcements in dreams and messages from heaven,
point to the child’s high potential that is then later confirmed by his exceptional
talents, intelligence, courage and skills, his successes and heroic deeds.

Additionally, the narratives describing Manas’ path to heroism contain mate-
rial known in other regions and religions.!® A group of 40 loyal men from vari-
ous tribes who treat each other like brothers and who distinguished themselves

Prior (2000) calls this triangular relationship “patron, party and patrimony”.

8 Kariskulov, A. 1995. Manas Entsiklopediya. Vol. 1 and 2.

9 Cf. Neumann-Hoditz (1995: 21f.), among others, regarding the fathering of the forebear of
Cinggis Xan in the document “The Secret History of the Mongols.”

Similarily, oral traditions served to idealize the empire’s founder Timur Lenk (1336-1405),
who is celebrated in present-day Uzbekistan for his uniting and integrating capacities
(Schmitz 1997: 49f)
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through strength in battle and loyalty to Manas, form an egalitarian community
of shared destiny. Among them are also older, wise men who behave like “fa-
thers” toward Manas. They represent his “new family”, replacing the old, thus
creating the image of a “quasi-patrilineal family” (Miiller 2003a: 28f). Manas is
supposed to have moved with his “40 warriors” into the Ala-Too mountains in
order to lead the Kyrgyz people back into the “land of their ancestors” (Mussa-
jew 1995: 71). Today, Manas is depicted as the father of the Kyrgyz state. As
President Askar Akaev commented:

More than 1000 years ago, ancestors led by Manas founded a Kyrgyz state (...). For
various reasons listed in Manas, the state was destroyed. During the following 1000
years, the Kyrgyz were unable to unite and create a state because they were scattered in
all directions (...). Today, after 1000 years, the Kyrgyz have received their independence.
It is the second attempt in their history to create a free nation. It means that the dying
embers of Manas’ fire have reignited. (Akaev 1997: 88)

The reunification then became the creative beginning phase. With the repatria-
tion to the native country, with a firm hand and divine assistance, the hero
achieved a new order out of chaos. Through his actions - repatriation and found-
ing of the state - Manas becomes the savior of the Kyrgyz people.

1991 also emerges as a turning point for a new order that was to occur by re-
ferring back to its origins. Since Manas had created a state under comparable
conditions, the Kyrgyz people could, according to Akaev, view his deeds as a
model. Manas could help with important questions such as regulations regarding
the journey through life and its directions (Akaev 1997b: 105f).

Today, the epic hero Manas is projected as the Kyrgyz founding father who is
distinguished by special qualities, by age, ancestry, and continuity. Taking re-
course to such principles of seniority and authority (Miller 2003: 23) provides
the foundation for social hierarchies and with it, the supremacy of the Kyrgyz
people.

The idea that present-day Kyrgyzstan was the ancestral home of the Kyrgyz,
and that the Kyrgyz as an independent people therefore should lead the titular
nation is derived directly from the epic by the President and the Manasologists.
The Kyrgyz are said not only to represent the numerical majority but, as their
story documented in the epic also shows, to have had the ability to integrate
others. It is said that Manas not only peacefully united members of the different
Kyrgyz clans, but also those that were conquered.

Today, Akaev positions the contemporary Kyrgyz people and himself as the
successors of Manas (Akaev 1997b: 105f). By referring to Manas and by repre-
senting himself as the executor of Manas’ legacy, Akaev also legitimizes his
presidency. Like Manas, Akaev sees it as his civilizing mission to introduce de-
mocracy. Akaev, as legitimate heir and successor of Manas, becomes himself the
savior of the Kyrgyz, and the guarantor of democracy: Manas united, Akaev
united. As a charismatic leader, he resembles Manas.
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The millennium celebration

Western scholars have already pointed out the difficulties of dating Kyrgyz epics
(Prior 2000: 1). Some Kyrgyz researchers attribute an age of 2500 to 3000 years to
the Manas epic (Atamamedov/Orazov 1995: 7). One of the most popular views
is that the epic is 1000 years old.

Plans for the 1000-year celebration of the Manas epic existed as early as 1947.
The source for the dating, according to Prior (2000: 30f), was an eleven-line, Old
Turkish rune inscription found on a tombstone in Mongolia in 1909 on which
the year 847 A.D. was recorded. Ramstedt, its discoverer, deciphered the inscrip-
tion. Since the name of a person mentioned on the stele contained the word
kan, Bernstam (1910-1956) later concluded that this could refer to “Manas
Khan”. Between 1942 and 1946, Bern$tam argued in 15 articles the thesis that
the inscription makes reference to the Manas epic. The Kyrgyz author Tschingis
Aitmatow seized the opportunity to propose a Manas memorial celebration for
which he lobbied during three successive congresses of the Communist party be-
tween 1976 and 1986.

After achieving independence, the notion of a national memorial service re-
awakened. On the basis of the “arithmetic mentality” (Burke 1999: 97), which
leads to the preference of round numbers for celebrations and the staging of
“holy years”, after 1991, Aitmatow pushed for the appealing number 1000. He
wanted to direct international attention to Kyrgyzstan through a resurgence of
Kyrgyz spiritual heritage, demonstrated through celebrations. The year 1995 was
declared the “year of national remembrance” (Kumar 1998: 7). The dates for the
celebration — August 25% to 30th, 1995 — were, critics today agree, cleverly chosen
because shortly thereafter the presidential elections were to take place.

The celebration was based on the proven principle of mimetric representation
(Miller 1999: 82). The Kyrgyz tried to place their history, how they wished
themselves to be seen, as effectively into the picture as possible. History, it was
suggested, should be celebrated communally, and the example of Manas should
point to the future and create a common identity. The event not only repre-
sented “the proof of one’s ancient tradition and an uninterrupted continuity of
development but also the integration into ‘world history’” (Miller 1995: 17).
UNESCO participated and leading foreign representatives were invited. The
staging of the celebration, with its many folkloristic elements and its aim for au-
thenticity, aspired to gain the interest of the global political audience.

With these celebrations, the nation tried not only to place itself into a time-
frame, but also to locate itself spatially, since space is an additional component
of identity. Monuments were meant to constitute and represent the nation his-
torically and culturally (Tacke 1995: 16). In addition to the preparations for the
celebration and in accordance with the edict, historical sites filled with memora-
bilia were erected. Local examples were meant to serve factuality and establish
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authenticity because an event based on a legend without a spatial anchor loses
significance. Per a 1992-decree giving the people the ability to visualize the epic,
a village was erected near the capital city of Biskek, featuring an architectural
“ethnographic memorial complex Manas Ajili” to be used for festivities, exhibi-
tions, and to provide tourist appeal (Kumar 1998: 18). Together with this re-
enacted ancestral village, a Manas memorial site was dedicated during the festival
near the city of Talas in western Kyrgyzstan. Both were meant to serve as “com-
memoration sites” of a political, republican, but also a unified, constitutional
Kyrgyz state. Certain variations of the epic from the 19th century locate the “seat
of power of Manas” (Hatto 1990: 3) in the Talas valley, approximately 400 kilo-
meters west of the capital. Localizing a specific place, where, evidently, decisions
were once made, acted to reinforce the “occurrences of that time”. This sacred
memorial place, along with a mausoleum from the 14th century, was to serve as
a pilgrimage site in remembrance of Manas.

Included in the eternal natural memorials are also an impression of Manas’
foot, the tie-up for his horse, the resting place for the 40 heroes, etc. The com-
plex includes a Manas museum where history is objectified by means of the
documentation of collected and organized facts with memorabilia such as suits
of armor, weapons, etc. serving as conclusive evidence.

While many young Kyrgyz viewed the national staging as something positive,
the “Russified” urban Kyrgyz and members of minorities saw it more critically.
In their view Manas is “ideology”. Much money was spent on the celebration,
while unemployment and poverty prevailed.

The seven legacies

For the 1000-year celebration, the President first extracted “three legacies” from
the available written variations of the epic and later expanded these to seven.
Oral tradition was to be perpetuated. Through the compilation of the legacies,
Akaev proved himself not only as a charismatic leader, but also as a “chosen
one” with the gift to interpret the Manas texts, thereby taking another step in
fulfilling his “mission” (Muller 2003b: 272f).

The seven legacies were to become the framework of the national identity.
The first legacy demands the “unity of the people”. It warns of fragmentation
through regional, tribal and ethnic separatism (Akaev 1997a: 6). The second, “in-
ternational solidarity, friendship and cooperation” (ibid.: 30), concerns the
friendship between ethnicities and nations. In the third, “national honor and
civic pride” reminded Akaev of Manas and those whose honor it was to die for
the people, and urged engagement in the development of the country (ibid.: 42).
The fourth legacy commanded “working tirelessly” (ibid.: 52). With the fifth,
Akaev calls for “humanism, generosity and forgiveness” (ibid.: 68). The sixth leg-
acy urged “living in harmony with nature” (ibid.: 76). In the seventh legacy,
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Akaev appeals for strengthening the Kyrgyz state and “guarding it jealously”
(ibid.: 88).

Several institutions, among them the presidential palace itself, issued Manas
programs to pre-schools, schools and universities, evidence of how methodically
and didactically the epic was to be communicated. Instruction was intended to
achieve historical awareness and cultural identity. A picture of Manas and the
“mottoes of the legacies” decorate the lobbies of many Kyrgyz schools. Here,
and in universities where Kyrgyz is the language of instruction, “Manas pro-
grams” are introduced, seldom, however, at Russian-medium institutions.

In his justification of the legacies, Akaev presents himself, like many other
leaders of post-colonial states, as someone who was not interested in emulating
the Europeans, but rather chose to call upon his “own origins” in order to suc-
cessfully effect changes and a new beginning.!! He sees the dramatic collapse at
the end of the Soviet era as counterbalanced by “autarchic” and “ancestral Kyr-
gyz” ideas. Manasologists support him:

We did not, as many thought, adopt the idea of freedom, patriotism and independence
from Europe or other countries. The ideas and the noble, human values, which are of
great importance to all humanity, grew out of Kyrgyz ground. In the course of history,
they emerged from the agonizing, painful life experiences of the Ala-Too-Kyrgyz. (Bai-
gasiev 1997: 114f)

Concluding remarks

In Kyrgyzstan, one is concerned with building an operable strategy for creating
an identity — to formulate this strategy requires a plausible concept of national
consciousness. The current situation is directed back at history. One reverts back
to an original myth which corresponds to a superior salvation plan and dissemi-
nates it as historical reality. This process is driven by the President, who repre-
sents himself as both the founder and nurturer of an old and new nationality. In
his speeches, he refers to a Kyrgyz state that was founded more than 1000 years
ago. The past — the time 1000 years ago - is the starting point and the reference
system for the present and the future. The events of that time are conveyed as
key actions with exemplary significance for establishing identity. Thus modern-
day problems had already been solved in exemplary fashion by Manas a millen-
nium ago. The newly established order was to become, as the one founded by
Manas, an era of salvation. The Kyrgyz consider the oral traditions as “archives”
in which memories of “Manas-time” are still preserved today. Patriotic bards are
entrusted with their delivery. First of all, it was necessary to interpret the ar-

11 C.f. Miiller (2003b: 279), who points out examples of African leaders such as Leopold Se-
dar Senghor (1906-2001), Kenneth David Kaunda (born 1924), Julius Kambarage Nyerere
(1922-1999).
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chives, which the President strove to do through his “seven legacies”. To rein-
force the credibility of Manas’ existence, local material documents are produced
such as the mausoleum where he is supposedly buried, or the discoveries exhib-
ited in museums. One points to the “tracks” of the hero and his 40 followers, in
places of assembly, or his footprints in a rock, as if Manas had erected his own
eternal monument himself (Miller 1999: 13). These markers throughout Kyr-
gyzstan are meant to prove that the Kyrgyz were already living in their current
land at that time, and thus that they are autochthonous inhabitants.

Unlike myths, which are supposed to represent sacral and generally unchange-
able texts, many ethnologists consider legendary tales, that is, those that report on
the feats of ancestors and take place in historic times and well-known locations, as
less reliable, indeed “untrue” tales. In principle, such traditions can be modified
by anyone (Miiller 1995: 12), which also applies to the orally handed down Ma-
nas epic. Here too, the intentions and ideological backgrounds of the bards and
“chronologists” exert influence on the contents and account of the record. For in-
stance, the texts of Sagimbaj Orozbakov (1867-1930), which the Bashkir folklorist
Kayum Miftakov (1822-1948 or 1949) took up, show a turn towards a national
and pan-Turkish thinking in the epic (Prior 2000: 11f). New in Sagimbaj’s version
is the specific use of the term Tiirk. It appears for the first time in the pan-Turkish
layout variations, specifically as the ethnonym for 4/l Turkic peoples whose home-
land is called Tiirkiston (ibid: 15). Consequently, Sagimbaj has nationalized the
epic. This may have occurred under the influence of his chronologist, who was a
pupil in a Jadidist'? school which pursued pan-Turkish ideas.

Sagimbaj, for the first time, designated the members of Manas’ tribe as “Kyr-
gyz” (Hatto 1990: 622). Until then, in keeping with the the Turkic peoples’ tradi-
tion of epic heroes, Manas and other central heroes were called Nogay or Nogoij.
The term “Kizgiz” was seldom used as an ethnonym in epic texts of the mid-19th
century. (Hatto 1980: 70; Prior 2000: 15). Western scientists, such as Golden, as-
sume that the ethnonym Kirgiz had a political rather than an ethnic function, and
that the “modern Kyrgyz” was a creation of the Soviets (Golden 1992: 404f). Di-
viding lines to other people were hard to draw. Hatto considers it altogether prob-
lematic to perceive the epic as “purely” Kyrgyz, and emphasizes that the classifica-
tion and interpretation of the Manas material is very difficult (Hatto 1982: 8).

Conspicuously, as described by Valichanov and Radloff, large discrepancies
exist in the routes taken by the Bok Morun, a figure in the epos. Prior, who
tested the travel routes, verified that both variations contained only one com-
mon toponym: Kopo or Kopu (Prior 1998: 267) — and this despite the fact that

12 The term Jadidism stands for the reform movement founded by Tatar intellectuals in the
19th century in Kazan. According to Gétz and Halbach (1994: 307), Jadidism was an at-
tempt to modernize Islam (especially in the area of formal education) and aimed at eman-
cipating Russian Muslims from colonial rule. On the national level the movement strived
to unite the Turk peoples (pan-Turkism).
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the names of localities always contained memorization aspects, often with spo-
ken mnemotechnic functions.

In their attempts to make sense of and, at the same time, create and legitimize
a national consciousness, Kyrgyzstan officials used strategies which appear to re-
semble those used in the developing Western European nations around 1800.
There too, interest developed in the nation’s own heritage, which was to coun-
teract fragmentation. National unity was projected in a supposedly primeval
time, from which the nation could emerge as something heaven-sent or a gift of
nature. Here too, heroes from earlier times were said to have experienced the
“first democracy” (Miiller 1995: 12). The “ancient time of the nation” (Stagl
2002: 644f) was thought of as still alive in the tradition of the people. It was the
task of the elite to rebuild the national culture thought to have been present
originally. Through a “reconnection” to the spiritual world of the ancestors and
the reconstruction of one’s own spiritual history, a “return” to “pure values” was
to be achieved. “National education” faced the fundamental task of conveying
the “ancient” values and driving forward the “re-education” of a national charac-
ter through a new connection with and a new adoption of the “people’s heri-
tage”. School books, for example, played a significant role in this process (cf.
Stagl 1999: 1237).

The process of “nation building” is also viewed in Kyrgyzstan as a “national
rebirth” through which the people were to be led back to their roots. The “ad-
vanced age of a culture”, even when the length of its lifespan is contrived, also
creates proven support for ethnic and national identity. Whoever can claim an
“older descent” and can prove an unbroken continuity until the present ranks
highest. The Kyrgyz represent themselves, therefore, as an autochthonous, quasi
“organically” grown community which is historically #nique and superior to the
others (Miuller 1995: 17). For priority reasons, as also with other founding he-
roes, the ruler genealogy points to one “God” (Miiller 1999: 108), attributing the
characteristics of a “savior” to Manas.

The Manasologists - like the proponents of other national ideologies — depict
the Kyrgyz as a community with a common origin and mentality that can serve
others as an example by which to orient themselves, and with which others can
be expected to connect (Stagl 1999: 1234f). The national unity of the “Kyr-
gyzstani” is supposed to materialize with the participation of all its inhabitants,
but under the guidance of the Kyrgyz people. According to Kyrgyz interpreta-
tion, their claim to leadership is undeniable since it is based on an age-old epos
which has simply come back to life. With this interpretation of the epic, the ex-
clusion from the post-collapse USSR and the dramatic changes make sense: The
turning point constitutes the transition from a gloomy decline to a bright, prom-
ising future. Only through this transition is a “revival” of the original state of the
Kyrgyz nation and the observance of a paramount, quasi heavenly plan of salva-
tion made possible.
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Syncretism in Salar Love Songs

Arienne M. Dwyer

Having melded Oghuz-Turkic, Tibetan, and Northwest Chinese linguistic and
cultural elements, the Salars might be expected to show an equal degree of syn-
cretism in their love songs. Indeed, they have maintained a nearly extinct ap-
parently native song form yxr, while also adopting the regional Chinese form
hua’er 1¢)L.. Yur are Turkic at least linguistically, though the melodies show Ti-
betan influences. This paper examines the degree of cultural, linguistic, and
musical syncretism in varieties of yur songs, with reference to local Chinese
and Tibetan love song forms. The use of metaphor is uniquely Salar, whereas
musical ornaments are strongly influenced by local prestige forms and usually
are Tibetan in origin.

Love songs are strictly taboo in households and villages, and music in gen-
eral is today frowned upon by most modern Salars. The Turkic yur form will
likely vanish in the coming decades.

The northern Tibetan platean in the Chinese cultural context

The northeastern edge of the Tibetan plateau - today southeastern Qinghai and
southern Gansu provinces - constitutes a cultural and geographic transition
zone. Tibetans and speakers of Chinese (both Han Chinese and Muslim Chinese
Huis) are numerically and culturally dominant in the region. Though the area is
historically predominantly Tibetan, since the Ming dynasty (1368-1644), Chi-
nese culture has exerted a steadily increasing influence there. Musically, both
Chinese and Tibetan traditional and pop songs are popular with all ethnic
groups, including the Chinese.

Overall in the People’s Republic of China (PRC), non-Hans constitute only
9% of the total population, but are spread over 40% of China’s landmass, es-
pecially in border areas. China has successfully reconceived the great civiliza-
tions it has incorporated on its periphery as planets, which orbit around a Chi-
nese center. Thus, the Uyghurs, Mongols, and Tibetans now count as National
Minorities, their territories were “always” a part of China, their musical tradi-
tions, once deemed “feudal,” are at present considered excitingly raw and eth-
nic. To maintain the territorial integrity of the modern state, these minorities
were encouraged (via the media, education, and selected preferential policies)
to consider themselves first Chinese and secondly ethnic. Though government
policy forbids ethnic chauvinism, in popular discourse, Han Chinese culture is
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still considered superior to that of the minorities.! The arts of non-Han groups
are not taken seriously, but are commodified, standardized, and staged as col-
orful tourist events. Many P.R.C. Han Chinese will assert that minorities are
people who “love to sing and dance.”

Capitalizing on the Western fascination with Tibet and the Japanese interest in
the Silk Route, since the 1980s the Chinese government has promoted interna-
tional tourism in minority areas. A decade later, domestic tourists followed suit.
More than any other cultural force, however, popular music has begun to mitigate
the extreme forms of Han chauvinism: since the 1990s, through local radio, televi-
sion, and ubiquitous VCDs, the music of major ethnic minorities — particularly
that of Tibetans and Mongols — has become quite hip for young people. A num-
ber of CDs featuring the “Three Tenors of the Grasslands™ have appeared. These
and other pop artists sing in Chinese but freely make use of traditional melodies of
their respective groups. To mark the performance as “ethnic,” native-language
phrasal embellishments are often incorporated, and Inner Asian geography is
evoked, such as the grasslands and the so-called “Qinghai”-Tibetan Plateau.

In the following excerpt from the popular Tibetan singer Han Hong, a resi-
dent of Beijing, the melody is derived from a traditional Tibetan folksong, while
the lyrics adhere to acceptable Chinese pop themes, that is, nature, love, and
Chairman Mao.

Figure 1: Han Hong ¥4I (2001), On Beijing’s Golden Mountain [4'03"]

e 4 B R On Beijing’s Golden Mountain his rays spread to the Four

Directions
B T A < (R KBS Chairman Mao is that golden sun
EXN S Y How warm, how kindly
FEBATA DO Lighting the hearts of our serfs
AL A We walk step by step
fhoe 32 AR IR B Down Socialism’s prosperous road
. ELFLME (in Tibetan) Aaa.. [pa tsa xe]

Actual and metaphoric references to the Hans are associated with masculinity, modernity,
and “having civilization,” while references to minorities are associated with exoticism,
femininity and sexuality, and “lacking civilization.” Though there is tremendous variation
in the degree that people accept the strong form of this conceptual framework, it is still
dominant among Hans. Even these minority groups themselves, as well as many foreign
China specialists, at least unconsciously accept the idea of these minorities as inferior.

2 Indeed, in 2003 more than one PR.C. Han Chinese graduate student in the U.S., upon
applying for a research assistantship on a project concerned with a non-Han group of
China, actually made this very statement as a way of expressing interest in and knowledge
of this group.

This is obviously a riff on the popularized Three Tenors of Europe; their grasslands coun-
terparts are the Mongolian Tengger and the Tibetans Ya Dong and Rong Zhong Er Jia.
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The murmured, percussive pa tsa xe (Tibetan pa tra he) constitutes ethnic quota-
tion markers around the profoundly socialist Chinese text. Pa tra is a pattern
with positive aesthetic associations: it resembles the auspicious endless knot, and
is used in Tibetan literature to describe the pattern and texture of lush grasslands
or of a carpet. Pa tra is also occasionally used in contemporized “traditional” folk
songs accompanied by the Tibetan mandolin (sgra snyan), which emerged during
the 1990s (also known as rdung len, see Anton-Luca 2002). The final particle xe is
onomatopoetic for heroic or girlish laughter. Thus, the use of Tibetan melodic
contours and the final phrase in Tibetan serves to legitimate the traditional roots
of modern Chinese ethno-pop.

Though the socialist content of such lyrics may appear anachronistic, in
China, even among most members of minority groups, the lyrics go unnoticed
or even evoke nostalgia. These Sinified Mongolian and Tibetan pop songs are
popular in north Tibet as well. Though in form and substance they have little in
common with the local love song forms, their dominance in the media has been
a factor in the decline of the Salar yur.

The Salars

One of China’s official minority nationalities, the Salars are a Turkic people in
origin. They were likely the descendents of Salgur or Salir Turkmens who mi-
grated eastward from Transoxiana to the northeastern edge of Tibet in the thir-
teenth century as a garrisoned contingent of the invading Chinggisid Mongolian
army. Intermarriage with Tibetans and later with Muslim Chinese has resulted in
the development of a tricultural (and largely trilingual) group.

Living on the banks of the Yellow River on the northern edge of the Tibetan
plateau, the Salars have a population of close to 90,000, approximately 30,000 of
whom are fluent speakers. They trace their own origins to a mythic journey from
“Samarkand” accompanied by a white camel and forty volumes of the Quran.
Regardless of their religious status when they first arrived in northern Tibet, the
next six hundred years witnessed the Salars’ involvement in all major streams of
Islam in China; since the late 19th century, Kadiriyya and Jahriyya Sufism have
been the best represented.

Increasingly, the local Salar religious leaders, ahuns (akhunds), have been quite
successful in disseminating the notion that good Muslims do not sing, especially
not love songs. Contemporary Salar society is thus a paradox: their identity
would not have survived without religion, yet precisely because of modern reli-
gious interpretation, all other indices of identity (i.e. folklore and language) are
nearly extinct.

4 Tam indebted to Jermay Jamsu for the elucidation of pa tra ke.
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Music and dance are at least publicly frowned upon by most modern Salars,
due to this particular interpretation of Islam. The two likely indigenous song
forms exist only as artifacts among the a few older members of the population:
yur [jur] love-songs and sagheshi [sasagi]| bridal laments.?

Salar song forms, however, can only be meaningfully viewed from within the
larger, overlapping Tibetan and Chinese lyric and geographic realms, of which
the Salar region of the Yellow River littoral is a part. The Tibetan realm, full of
metaphor and embellishments, is best represented by the Tibetan love song form
layi [1aja]. The love song forms of numerically smaller local groups such as the
Salar yur and the Monguor kugurjia [k"ukartgia] forms have been stylistically in-
fluenced by /ayi. Much further to the east, away from Salar areas in the Chinese
realm, shan ge LIk love songs are sung. These bear an indirect relation to local
song forms insofar as the popular pan-ethnic Aua‘er dialogic songs of the transi-
tion zone are in part historically derived from shan ge (Schimmelpenninck
1997). Hua‘eris a genre of dialogic song form sung in Chinese in festivals located
in sacred places, clustering temporally around the summer solstice. These songs,
which are usually a contest of wits but can constitute a courtship, are beloved by
young and old of all ethnic groups. Hua'‘er 1¢)L (also know as shaonian />4)
singing remains stubbornly popular among all ethnic groups, flourishing despite
the disapproval of local Islamic and Daoist leaders.®

Figure 2. Lyric realms of Amdo Tibet: a taxonomy of love-song forms

Tibetan realm: (Tibetan) layi (sung in Amdo Tibetan)

Mono-ethnic, (Monguor) kugurjia (sung in Minhe Monguor)

monolingual: (Salar) yur (sung in Salar, and sometimes
NW Chinese)

Both realms: pop songs (e.g. Han Hong, 3 Ten- (sung primarily in standard

ors) Chinese)

Pan-ethnic : hua’er 1)L “flowers’ (sung in Northwest (NW) Chi-
nese)

Chinese realm:

Mono-ethnic: shan ge LIk ‘mountain songs’ (sung in local Chinese dialects)

Bridal laments (sagheshi) are extinct, though a few women of the oldest generation can re-
call and perform them. See Dwyer forthcoming 2006.

Disapproval of hua'er is not limited to the Salar and Chinese Muslim religious leaders; a
Daoist nun I met at the foot of Lianhua mountain in 2000 told me, despite her presence
at the area's largest and most famous hua'er festival (southern Gansu), that her monastery
in Shanxi did not condone hua'er singing because it was frivolous. Later in our conversa-
tion, however, she opened a bundle and out tumbled three of the latest hua'er audio cas-
settes.
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The legacy of the Cultural Revolution (in which indigenous forms of cultural
expression were persecuted) and fear of the local Imams have resulted in yur be-
ing taboo in the presence of household members; singers who still know them
are very reluctant to sing them. The recordings which form the basis of this arti-
cle are the result of a Salar colleague’s (Mr. Ma Wei) and my coaxing of singers —
who hadn’t sung in eight or more years - to sing for us. I am indebted to Mr.
Ma, and to the singers for their vocal generosity.

Salar music

We know almost nothing about the Salar musical tradition, and have few clues at
present: the Salars have no known record of having played musical instruments
except the mouth harp (cf. Ma & Ma 1989), which is not in evidence today. In
recent years, mouth harps (kuxge < Ch. [15%, cf. Modern Chinese [1%%) have
become available for tourists in Xunhua county. This development reflects ex-
ternal political liberalization: once considered “feudal”, limited ethnic musical
expression has been condoned since the 1980s. The mouth harp is also an ex-
pression of internal religious belief; several Salars professed to me that “the
mouth harp is the only instrument the Prophet Muhammed allowed [his daugh-
ter] Fatima” (1993 interviews). It is conceivable under these political and eth-
noreligious conditions that the use of the mouth harp could be revived and in-
novated by Salars as a “new tradition.”

Religious music is unknown, nor is there a Salar makam or usul tradition.
Scanty pre-20th century historical materials do not mention Salar music, but
there must have been a vocal repertoire and the use of the mouth harp, at a
minimum. In the last century, however, the social contexts for musical expression
became extremely limited. Though thirty years of external political suppression of
cultural traditions (ca. 1950-1980) was followed by a period of liberalization
which continues to the present, internal interpretations of Islam conversely be-
came more restrictive. Thus, the few remaining Salar song forms not extinguished
by external political pressures have nearly disappeared under religious pressure.

What remains are a few a cappel/a secular song forms: love songs, work chants
[lodon xaozi] < Ch. 7555, and lullabies. For the Salars I interviewed, how-
ever, the latter two forms do not count as “singing.” Given that the only other
genre, love songs, are taboo, singing and, by extension, all musical expression are
highly endangered in the Salar world today.

Salar yur

Typical of the cultural transition zone of the Amdo plateau, Salar yur contain local
metaphors and sensibilities and Tibetan and Chinese musical ornamentation.
Etymologically, in many Turkic languages, #7~y#r (the y is prosthetic) is a generic
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term for ‘song’: Kyrgyz, Tuva, etc. #r ‘song’, Kazakh zhér ‘id.’, Uyghur yur-la- ‘to
sing.” In Salar, the term yur refers specifically to Salar-language love songs; other
songs are simply called ge [k¥1 ] #, from Chinese ‘song.’

In Salar yur, a two-line melody is repeated to form a four-line stanza; the de-
gree of embellishment depends on the singer. Both text and performance are
characterized by indirectness; Salar yur are never sung in public and the lyrics
usually allude to erotic themes rather than stating them explicitly. In terms of
metaphor, then, Salar yur are closer to Tibetan /azyi than Chinese hua’er. Melodi-
cally, Salar yur vary in their degree of syncretism, from a Central Asian-sounding
style to a highly Tibetan-influenced style, as described below. The melodic rela-
tionship between the Salar yur and its potential Central Asian (particularly
Turkmen) relatives is a topic meriting research.

If sung in the fields or mountains, Salar yur are intended to be overheard,
though a blatant public performance is taboo, as is singing in the home, village,
and in the presence of elders.

They are usually six textual and melodic lines with an A-B A-B melodic pat-
tern. Though the improvisation of some lyrics by the singer was once possible,
what survives today is a small corpus of set lyrics and a few tune types. Today
even professional Salar singers have trouble with more than two stanzas of lyrics.

Love and love-antics are only alluded to through metaphor, and rarely stated
explicitly. Typical metaphorical images in yur include the mill-house, the turning
millstone; soaring, narrow cliffs; the peony (should I pick it?); the yellow spar-
row; the sweetness of brown sugar, the bite of garlic, the willow-waist of the girl.
The message of Salar love songs must be indirect at all costs; for this reason even
metaphor is a bit risqué; instead, subtle word play is preferred. For example:

Look at me, ’ll sing you a song.

If you shed your hair-covering (pot"ont jaz-),

crops will grow by themselves.

If wheat is sown (poydina jaz-), it will grow by itself.
Its blossoming flowers are pure white, pure white.”

The text centers around a subtle play on words by the parallel use of homonyms
(jaz- ‘to sow’ and ‘to loosen (the hair)’ and the near-homonyms boghdi [pokdi]
‘wheat’ and boto [pot"o] ‘woman’s cap.” Uncovered long hair is considered far too
erotic to be exposed to public view. Yet on first listening, both the second and
third lines sound merely like a wish for the fertility of the soil and a good har-
vest.

7 Excerpt of a yur (Salar corpus text 121), sung by Ma Jun 4%, b. 1963. Recorded by the
author on 26 March 1993 in Jishi zhen 42A %, Xunhua county fE{tE:, Qinghai prov-
ince. All recordings, transcriptions, and translations in this paper are by the author unless
otherwise noted.
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Salar Love Song Archaeology: a stylistic sampling ®

Given that Salar-language love songs are rarely if ever sung spontaneously any-
more, the material collected represents a sort of excavation through successive
accretions of musical and textual influences. One can state with some confi-
dence that the sample, though small, is representative, as the stylistic patternings
are also found in the sampling made in 1992-1993 (see e.g. section 4 above). Be-
low, we take a tour through four strata, from highly analytical modern surface
forms all the way down to a likely older style with Central Asian roots. There are
four basic types: a “Salar medley” style, a Performatized Style, an Old Style, and
a Tibetanized Hua’er Style. The first two types represent yur codified through a
homogenizing process: academic study in the first case, and dominant cultural
normative pressure in the second. The third and fourth type, in contrast, repre-
sent a more unimpeded evolution of the probable original yur form, from the
Old Style — a lightly Tibetified Central Asian form — to the fourth highly syn-
cretic Tibetified hua’er Style, manifesting prolonged contact with both the Chi-
nese and Tibetan cultural realms.

The texts are presented in different orthographies to accommodate the widest
range of readers: Texts A (Salar Medley Style) and D (Old Style) are in the Inter-
national Phonetic Alphabet; Text C is in a practical Turkic orthography; and Text
D is in Chinese, as it is sung in that language.

A. The “Salar medley” style

The first kind of yur that a researcher is likely to encounter are published texts
written in Chinese.’ These were collected in the mid-1980s by a small team of re-
searchers headed by the Salar folklorist Han Zhanxiang. As they worked without
recording devices, they committed what they heard to memory and to paper.
Since modern Salar no longer has an orthography, however, Mr. Han and his
team translated the yur texts directly into Chinese. Thus, no texts were ever writ-
ten down in the Salar language itself. The published yur texts are sanitized amal-
gams rather than translations of any single yxr performance. Similarly, when Mr.
Han performs yur, he draws on his encyclopedic knowledge of y#r melodies and
texts to produce a composite performance that we dub here the Salar Medley
Style.

In his performances, the highest-frequency metaphors from the love songs he
has collected over the years are combined in one text. The melodic line is a bit
choppy and singsong. Syllables are sung short and clipped, a fact which is only
striking after hearing the elongated ‘steppe style’ syllables of the Tibetanized and

All recordings and annotations by the author, with the kind permission of the singers.
9 E.g. Xunhua Salazu (eds.), 1989.



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

154 ARIENNE M. DWYER

Old Styles. Both filler syllables and ornamentation are absent. The singing
sounds routinized. Nonetheless, both research on folklore and this particular
singing style have been politically tolerated since the mid-1980s and the style is
moderately influential. Mr. Han sings Bashi guliulin ‘Little Round-head’ in this
style; the text is in a phonemicized IPA transcription,!® with filler syllables
marked with curly braces { }:

Figure 3. Bashi gulinliu (sung by Han Zhanxiang, folklorist, b. 1942, Alitiuli. Rec. Jan. 1999)

{ey} bagi guliuliu babin joxmasan Round head, no ideas of her own.

{eh} beli leskitgux belka jaragcan Slender little waist, suited for [a fitted gown] a
waist.

{eh} toka leskitpuc dolakall jaragcan Slender ankles, suited for stockings.

{eh} bel leskitpux belsa jaragca:::n Slender little waist, suited for [a fitted gown] a
waist.

The text of this particular yxr at least has been stable for nearly fifty years; Ka-
kuk’s earlier research in the late 1950s!? also includes a Bashi guliuliu text that is
remarkably similar to this 1999 recording.

B. The Performatized love song

This type constitutes the homogenizing response of the dominant cultural center
to ethnic musics. With cultural liberalization in the early 1980s, the Chinese
government began to sponsor local song and dance troupes of the official na-
tionalities. Selected young local talent was professionally trained and scheduled
for regular local and annual national performances with other minority nation-
alities. The small Salar troupe is based in the county seat (Jishi zhen) of Xunhua
County — the only county in the world to include “Salar” in its official name in
Qinghai province. One of its singers, Mr. Ma Jun, graciously allowed me to re-
cord him in 1993.

His singing is, expectedly, very different from all the other styles. The melody
appears to be a highly stylized composition produced by the troupe and embel-
lished by the singer. Ma Jun sings with passion and delicacy, with great soaring
swoops of melody but very light ornamentation. Formal training is evident in his

10" International Phonetic Alphabet; here, voiceless obstruents [p] [t] [k] [y] [te] [p" [t"] k"] [q"]
["] and so on have been phonemicized to b d g ¢ dz p t k q t& and so on. The text in Ro-
manized (pinyin-based) transcription is as follows: {ey} bashi guliuliu babin yoxmaghan /
{eh} beli leskichuk bulgha yarashcan / {eh} toghe leskichuk dolagha yarashcan / {eh} bel le-
skichux belgha yarashcan.

Dolagq also has the variant doldog ‘stockings.’

Kakuk's sole consultant was the Salar linguist Han Jianye (Kerimu) in Beijing, so appar-
ently this yur is considered by Salar researchers to be representative of the genre (Kakuk
1961: 102).



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

SYNCRETISM IN SALAR LOVE SONGS 155

use of vibrato. Given that the textual source is the medley style, again, high-
frequency metaphors are combined into one composite text. Filler syllables are
used, as one would expect with this more expressive style, but are confined
largely to initial position.

This style has been politically supported (since 1990), and is moderately influ-
ential, though there are very few trained practitioners. It is likely that this Per-
formatized Style and the Salar Medley Style are tolerated because doing so fits in
so well with the Chinese model of dealing with the arts of the minorities: stan-
dardizing, translating, sanitizing. (See figure 4)

As is typical in yur, the female object of affection is referred to as yenggu ‘girl’
but addressed usually as singn#3 “Younger Sister;’ the male object of affection
(here, the singer) calls himself or is addressed as gaga ‘Elder Brother’. These may
be calques from Chinese-language hua’er (gaga w5 ‘id.”, gamei 74 “Younger Sis-
ter’).

The Performance Style, though politically sanctioned, has very few practitio-
ners. They enjoy relatively wide exposure, however, since they are public per-
formers. Among ordinary Salars this form is widely tolerated, if officially disap-
proved by the Imams.

Figure 4. Yur. Performed by Ma Jun (Osman), professional singer, b. 1963, Jishi zhen (rec.

May 1993)

{ejo:: ijo ijo ajo} miniyi jengu Gajnaka Oh, oh oh oh.....my ebullient girl!

{ega} jengu Gajnays cajnaquma {jace} Esh! Ebullient girl, don’t be so obstreper-
ous.

{ha} gagan alys ja. Hey...Elder Brother wants you.14

gagan almasa If he can’t have you

goxu joxturon ohteg joxturon He won’t have anything.

{ejor1:} az suzi cajnasa dari var a {tfi} Oh, boiling a little water has a limit.

jengu cajnasa {jaxa} dar+ joxturon But there is no limit to your boiling tem-
per.

ejo: miniyi jengu cajnaya joe Oh, my ebullient girl, yosh!

{jora} dagli daluni sen netgtzeye juhkurdzi [Gitl:] So why are you running on the
main road?

{ece} degli dermenni {jaha} sen netgiki ilandzi Esh! Why does the stone mill turn?

{dee} dagli daluni meniki Gozs ujnagni [Boy:] Esh, my lambs are playing on the
main road,

13 The lexeme singné < /sipn/ < /sinl/ ‘younger sister’. In modern Salar disyllabic words end-
ing in a sonorant (e.g. n, 1), the surface nominative form has merged with the historical
third-person possessive forms, so that the underlying stem is now interpreted as vowel-
final.

14 Chaste interpretations would gloss this phrase as: “Elder Brother wants you [as his bride]”.
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ujne[me] tzix geldzi {jaha} jengu cajnakine
{ejorrr} samzaxi samzaxni ax a dir gama
ji bardzana andan adzis+ mari joxturon
Gara satanni sen cara digeme

{eg} jengu Gajnakas {jaha} jise dehli dur {s}
{eg} saz1 colteidigi{s} gom[ux] qolte+ digi

Gizil torux dir: torux dir ler

{eg} ugere Gizil dur {tgere} jise dehli dur

{eg} jengu Gajnaks

Gillaguma {jaha} gagan algi jo

I came out to play too, my ebullient girl.
Oh! There is nothing whiter than garlic
After eating it there is nothing hotter.
Don’t say that brown sugar is brown.

Oh, but to taste the bubbly girl is sweet.
Esh, in the desert valley, in the desert val-
ley,

these are as red as sand dates,

Esh, they are red to the eye, and sweet to
taste.

Esh, bubbly girl!

Don’t be anxious, your brother wants

you.
gagan alasa {jaha} ohteg joxturon If he can’t have you, he will have noth-

ing.

terden terdaron {je} ...narrower than ye...

C. The Old Style

This style is exceedingly rare and in this author’s view the gem of these re-
cordings. Both the text and the melody of this style are distinctive. The melody
has an A-B A-B pattern, with a long, high, level, unornamented initial syllable.
The melody descends through each line with a great deal of ornamentation. The
loudness and length of the initial syllable is well adapted to the mountainous
Inner Asian geography, as it is a sound designed to carry.

The use of metaphor in the text in Inner Asia at least is unique to the Salars,
e.g. the swooping sparrow (below). Tibetan /ay/ includes nature imagery as well,
but favors eagles and other raptors. Also, while the nature imagery of /ay7 is gen-
erally confined to the first stanza, the imagery in Salar yur continues in the sec-
ond stanza.

Indirectness is absolutely essential to yur, and is created both by the extensive
use of metaphor and by the use of evidential marking. The short, almost whis-
pered demish “it is said that...” that occurs at the end of every stanza serves to
distance the singer from his subject; he is not to be held fully responsible for the
suggestive content of his lyrical performance. (See figure 5)

The question-and-answer format at the beginning of the second stanza (nan-
nighi yolinda dur ar i dese? “If 1 asked, how would that be?”) is also found as a
didactic form in another nearly extinct Salar artistic genre, the wedding speech.

It is unknown how many singers are still able to perform this style of yur; at
the most, there are perhaps a dozen singers, all elderly. They are in any event
self-censored, as this type of singing, particularly for older people, is neither relig-
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iously nor politically sanctioned. Still, it obviously brought Mr. Han great pleas-

ure to sing for us in 1999.

Figure 5. OId Style yur, performed by Han Hasan (Sheyis), Altiuli, b. ca. 1935 (recorded Jan.

1999)

{hej} dagli cayant, daglt cayani
{e} singni tgikkali cizil cayanit
{he} jari ot gelse {je} arasinda {ja}
{e} salar sedziur, birur var a {tgi}
{he} otkan gtigi, kondan kon ar a

{he} ygken ygigi derden der ar a{n} yengu::

...demig.

{he} nanniki jolinda dur ar i dese

{he} goxli asmanni samanda ugken

{he} sen bir qogniki gamug ganati

{e} singli mekanda gara gani(t)ler

{he} chorlenmegan da {he:::} anii jengu
{e} zhuazhualarinal® gerin gokada

{he} ani jolinda {je::} jengu gejnakan

{e} derden der ar {on} derden der ar {on} jengu

The rocky cliffs, the rocky cliffs

Little Sister emerges from the ruddy cliffs.
my beloved comes by between them

there is one solitary Salar sparrow

she passes by, and it is more than I can bear
She flies by, and the cliffs are narrower than
ye, girl....

..it is said.

If I asked, “How would that be?”15

flying through the azure sky
with your pair of bamboo-green wings
Little sister, with your black wings

Girl, I cannot face you

the claws scrape the skin

On that way, oh my bubbly girl

[the cliffs] are narrower than ye, narrower

than narrow...girl...

...demig .1t is said.

D. The Tibetanized Hua'er Style

Since the Old Style singers are few, elderly, and generally unwilling to sing, and
since the Performatized Style is too decontextualized, the only recourse younger
Salar would-be singers have today is to emulate regional styles, i.e. Tibetan layi
and pan-ethnic Chinese-language hua’er. The early North Tibetan Salars intermar-
ried with Tibetans and freely adopted Tibetan social structures and language
forms. In the 13th century the early Salars moved into the upper Yellow River lit-
toral region, which was populated by ethnic Tibetans. Salars and Tibetans some-
times still live in the same villages, and in any case still live in proximity of each
other. Still, for Salars today, Tibetan love songs are far less accessible than hua’er

15 Lit., “On which road would it be?”

16 This is a Chinese lexeme, but its sense here is unclear to both me and my Salar colleagues.
PN [tsua] are claws. Alternatively, 82%% (in standard Ch. zhuaji, i.e. [tsuatgi]) was a bun
hairdo worn by women in the past; it could conceivably be pronounced as [tsuatsua] in
rapid singing, in which case the line might read, “Her maiden hairstyle will be shorn”.
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singing is: /ayi is more strictly in an exclusively Tibetan domain and is not associ-
ated with annual festivals devoted to that song form and to ritual. Hua’er, in con-
trast, can be enjoyed and sung at several dozen area festivals with people of all re-
gional ethnicities, and is also sung “out of season” on the riverbank and in fields.
Hua’er has, however, been strongly influenced by /zy7 in its ornamentation.

The recordings sampled here represent a strongly Tibetan-ornamented hua’er
style that is sung in Salar and Chinese, though overwhelmingly in Chinese.
When singing for us, the talented singer Mr. Ma Zhongliang sang two samples in
Salar before switching to Northwestern Chinese, commenting that “singing these
in Salar is a bit awkward.”

This style is thus the most syncretic form recorded; in fact, it is dubious
whether this style can really be included in the yur genre. Due to contact with
singers of both layi and hua’er, the metaphor is of a nature-inspired, indirect Ti-
betan style, while the music constitutes a mixture of Tibetan and hua’er styles. It
has the highest degree of ornamentation, and many carrier filler syllables are
used to carry the ornamentation.

As in the Old Style, the stanza begins with one long, high, fortissimo syllable.
But in this Tibetanized Style, the initial syllable climbs in pitch with many im-
provised embellishments on the way to the high tone, and forms a crescendo.
Mr. Ma sings with enormous feeling, ranging from almost-whispered syllables to
shatteringly loud ones.

Unlike in the other styles, carrier syllables can even be inserted between sylla-
bles of a word (cf. cang {a} ying % {a}iit < cangying ‘fly’ in line 4 below). The final
intonational filler syllables, however, come directly from the hua’er singing style
characteristic of Xunhua county on the north bank of the Yellow River. (See fig-
ure 6.)

The number of singers of this style is greater than that of the other types, and
it is probably the most viable style of all surveyed here. However, the form will
only survive in the Chinese language as a local hua’er variant. As such, it may
well evolve into a form with few if any musical traces of Salar music at all.
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Figure 6. Yur performed by Ma Zhongliang (Shulima), b. 1954 (in Chinese, recorded Jan.

1999)
Mo {ne me bad} Ah,
kA Bine} YA {li jad} In the corner, I am cutting meat.
{aja} T T-Wifa ta dziu} LI Cutting with the right hand,
{le ne} £ F1# {jo} 41 T4~ t{a) il {jaid}. Swatting at a fly with the left.
mEF ] 2 {a} 7T AR {a:) Aiya, though I got the fly
PRIRIRW {0F} Y {W] jad}. Sister, you take the meat.
W, ARAR AR AT Aiya, your flavors... (sniffs)
TG AK I {be ja:} RN {zhe:} ¥ they cannot be rolled into the fly and the
{a::lia:;jai} meat.!7

Syncretization: impact and theoretical implications

Yur is beloved but low-prestige and viewed as immoral. The tug-of-war between
the love of singing and devotion to local interpretations of Islam, combined with
the historical pressures of the Cultural Revolution, has resulted in the demise of
Salar-language yur. In all but the last style, the lack of ability to improvise and
embellish indicates that the song form is already fossilized.Stylistically, at least
the Old Style Salar yur samples resemble Turkmen aydsim songs in their A-B A-B
structural patterns. The ornamentation of the two is quite different; this fact,
however, does not provide supporting evidence for or against a possible Turkmen
connection, since ornaments and filler syllables are the most subject to matrix
cultural influence and ad hoc modification.

In the syncretization of love songs in the Tibetan-Chinese cultural realms, it is
worth considering the possible parallels between musical contact and language
contact. Musical ornamentation, like linguistic phonology, appears to be easily
copied, with Tibetan musical ornamentation appearing in the last two naturally
syncretic styles. Since improvisation is possible largely through this embellish-
ment, it is easy to see how such a style can be copied so long as a song form is in
active use. Similarly, where language contact is concerned, phonology is the level
where contact effects are very noticeable. In the Salar case, a retroflex series of
sounds was copied from local Chinese and Tibetan varieties.

Metaphor, however, appears much more resistant to language and cultural
contact. Least easily copied is the basic poetic structure and melody, at least for
the song forms (C & D) which have been allowed to evolve on their own.

17 While outsiders may have their doubts about the positive associations about meat, flies,
and attractive young women, several independent local listeners confirmed that the lan-
guage used here was extremely clever and evoked adroitness and deliciousness. Thanks to
Dr. Wang Xianzhen for deciphering parts of the Chinese audio.



https://doi.org/10.5771/9783956506925
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by/4.0/

160 ARIENNE M. DWYER

As for the future of the Salar yur, the only viable, productive song forms are
those cast in the North Tibetan tradition (hua’er/layi) and mostly sung in Chi-
nese. Since singing and all music are not condoned internally, the only available
social context for music is outside of the Salar realm, e.g. at hua’er festivals or in
staged performances. Song will no doubt live on with the Salars, but most likely
in a language and a musical idiom other than their own. What may persevere,
however, is Salar metaphor and poetic expression.
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Linguistic Data as An Indicator of Cultural Change:
The Case of Iran-Turkic

Filiz Kiral

Can language data be an indicator of cultural identity? In the case of minority
languages such as the Turkic varieties spoken in Iran, which are more or less
heavily influenced by Modern Persian, the question of the correlation between
the degree of language contact and cultural identity could play an important
role. Questions such as ,What extralinguistic factors are significant for processes
of language retention/maintenance, of language change, or even of cultural iden-
tity” are relevant to language contact studies as well as to sociolinguistic and
ethnological studies. Linguistic change can be viewed in this context as an inter-
nal process variable of a given language system, while language contact is an ex-
ternal process variable which reacts to the coexistence of different systems and
the circumstances of their contact.

Linguistic patterns, elements of language structure, varieties, and languages
evolve in a process that is significantly shaped by social interaction, social struc-
ture, and social, economic and political factors. Within the formation and de-
velopment of Iran-Turkic cultural identification, the following factors play an
important role: the settlement history and cultural tradition, the interplay of his-
torical and linguistic factors, socio-cultural similarities and differences, language
contact and multilingualism, the delimitations of linguistic and cultural varieties,
as well as the roles of normative centers. Developments within the languages
sometimes give us insight into the relationships between the language communi-
ties. In other words, it has to be examined how recent language data from minor-
ity groups can serve as an indicator of cultural identity.

In the course of researching Iran-Turkic languages and dialects for many years,
especially Iranian-Turkic language contact phenomena, I have undertaken numer-
ous field studies in Iran, especially among the Azerbayjanians in the Northwest,
the Khalaj in Central Iran, and the Qashqay in the South. It is from this linguistic
perspective that I have gradually approached the topic of cultural identity and
cultural change. Linguistic developments can provide clues to the relationships
among language communities. The sociolinguistic interview introduced by Labov
elicits two types of important data. The first kind provides extralinguistic informa-
tion relevant to language contact, such as age, provenance, and occupation. The
second type of data is raw data from which information concerning the quality of
contact to date can be extracted. The Azerbayjanians of Iran, the Khalaj Turks,
and the Qashqay Turks, who partially continue to lead a nomadic way of life,
provide us with good examples of differing cultural developments.
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The Turkic varieties of Iran

Linguistic investigations of Turkic minority languages spoken in Iran began rela-
tively late, only in the early 20th century. One of the pioneers who studied the
dialect of Tebriz was Karl Foy (1903/1904), who researched the linguistic charac-
teristics of the Azerbayjanian variety spoken in Tebriz and neighbouring Urmia.
In addition, Foy discovered that the Anatolian dialects, especially the dialect of
Erzurum, constitute a dialect continuum with Azerbayjanian.

More intensive study of the Turkic languages and dialects spoken in Iran be-
gan with the so-called Gottinger expeditions and the extensive materials that
were collected and analyzed under the direction of Gerhard Doerfer. The expedi-
tions, which were conducted from 1968 to 1976, made a significant contribution
to the previously neglected field of Iran Turkic studies. The linguistic data gath-
ered in these field studies ultimately led to an expansion of the Oghuzic branch
of the Turkic languages, thus impacting the linguistic history and the classifica-
tion of the Turkic languages as a whole.

Numbering approximately 15 million, the Azerbayjanians, whose main area of
settlement is located in the Northwest of Iran in the province of Azerbayjan con-
stitute the largest group of Turkic speakers in Iran.! Their language, in particular
the urban dialect of Tebriz, enjoys a high level of prestige within their own lan-
guage community as well as among the speakers of the other Turkic languages and
varieties of Iran. In addition, it is the lingua franca of Iran Turks and the dominant
language of commerce in Teheran’s Grand Bazaar. The Gottinger expeditions also
collected transcription texts and word lists outside the province of Azerbayjan in
the Azerbayjanian enclave of Galtgah, which were analyzed and published in a
volume titled Oghusica aus Iran (Doerfer, Hesche & Ravanyar 1990).

The Azerbayjanian of Galugah forms a bridge to the second largest group of
Turkic minorities in Iran, the Khorasan Turks in the Northeast, whose dialects
were once classified as Azerbayjanian. Closer examination, however, revealed that
these dialects diverge significantly from Azerbayjanian. Khorasan Turkic, spoken
by about 2 million people, is made up of six dialect groups? and is descended
from the so-called olya bolya language, which used to be mistakenly compared
with certain Anatolian texts of the 13th and 14th century (Doerfer 1993: 7 f.).

Population figures for Iran tend to vary from one source to another. Demograph1c data are
also vague as the population density differs from region to region, rising rapidly in some
areas, and because minorities are not identified in official census reports. The population
ﬁgures that I use are based on those found in the publications of Gerhard Doerfer and his
collaborators as well as those published by Hendrik Boeschoten in the most recent volume
of The Turkic Languages (1998: 13).

2 The Khorasan Turkic dialects are: Bojniird in the Northwest, Qac¢an in the North, Gajgi in
the Nordtheast, Soltanabad in the South, and Kharw-e Olya and Langar in the Southeast.
For details see Doerfer 1993: 24 f.
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In the Northeast we also find another small Turkic minority language, Turk-
men, spoken by a much smaller group of about 500,000 speakers. Continuing to
the South of Iran, in the province of Fars, we encounter other Turkic language
varieties, dialects of the formerly nomadic Qashqay tribes. The Qashqay Turks
became settled in the Iranian province of Fars about 25 years ago and currently
comprise an estimated 570,000 people. In recent times, most of the formerly
nomadic Qashqay tribes have become settled. According to estimates, there are
currently about 500,000 Qashqay speakers, of whom roughly 25% are nomadic
or semi-nomadic. While they had been the object of ethnological studies (see
Lois Beck 1986 and Oberling 1974), their language remained relatively unknown.
Using data collected from an informant living in exile, David Soper was able to
include the Qashqay dialect in his 1987 dissertation on Loan Syntax in Turkic and
Iranian, which also featured the Tajik and Uzbek languages. The Qashqay Turks
live in Southern Iran, in the province of Fars, with their center in Firuzabad. The
first texts in transcription came out of the Gottinger expeditions in Firuzabad.
Currently I am in the process of evaluating data that I collected in the 1990s
among the Qashqay Turks of the Kesquli tribe, who are settled in Nurabad, a
town east of Shiraz.

By far the smallest Turkic minority are the Khalaj of Central Iran, whose exis-
tence was “rediscovered” by the Gottinger expeditions as far as Turcology is con-
cerned. Khalaj is spoken about 200 kilometers to the Southwest of Teheran, in the
region of Khalajestan, of which the capital is Dastjerd, near the city of Qom. It is
spoken by some 28,000 people only. To the question in Persian torki harf mizanid
‘Do you speak Turkish?’ male Khalaj speakers, who speak Azerbayjanian fluently,
tended to answer in Azerbayjanian, a circumstance which understandably misled
the respective linguists to identify these speakers as Azerbayjanians. Thus was, for
example, the experience of Minorski, who conducted field studies in Iran at the
beginning of the twentieth century to study Iranian dialects. However, Minorski,
a scholar of Iranian languages by training, made important notations concerning
forms he recognized as atypical for Azerbayjanian. For socio-cultural reasons, the
Gottinger expeditions were only able to collect linguistic data from male infor-
mants. Their research resulted in the publication of numerous articles, a Khalaj
dictionary (Doerfer & Tezcan 1980), a Khalaj grammar (Doerfer 1988) and folk-
lore texts of the Khalaj people (Doerfer & Tezcan 1994). The materials that I have
collected in my field studies contain various text types, dialogue texts, and also
linguistic data of Khalaj women. The language of the women differs from that of
the men in that the women usually do not speak Azerbayjanian and their lan-
guage shows less influence from Modern Persian. This can be explained by the
distribution of traditional gender roles in Khalaj society. While men have better
contacts to the world outside the community, women are mainly active in the in-
ner-Khalaj community and their families. In this way Khalaj women are not sim-
ply fulfilling typical women’s roles such as child-bearing and rearing, but also
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function as the main protectors of Khalaj culture and language. It should be
added that the linguistic data I obtained from the Khalaj women represent an
enlargement of Doerfer's materials and not a refutation.’?

Among the Iran Turkic dialects, there are, of course, numerous transitional
dialects such as Sonqori in Western Iran or Aynallu in the South. The neighbor-
ing areas also feature dialects that form a kind of continuum with the West Ira-
nian Turkic dialects, such as the Anatolian dialects or the Turkic dialects of
Northern Iraq, which, although they are called Iraq Turkmen, linguistically rather
belong to the Southern branch of the Oghuzic languages.

As a result of spreading Iranian nationalism and the strong dominance of Per-
sian, smaller Turkic varieties today face extinction. This is especially true of the
Khalaj minority. According to Doerfer’s estimates (1998: 276), the Khalaj lan-
guage will have become extinct by the middle of the 21st century. Like Turkish
and the Turkish dialects, the Iran Turkic languages and dialects belong to the
Oghuzic subgroup of the Turkic languages.* Khalaj, however, is an exception as it
constitutes a discrete group within the family of Turkic languages. Moreover,
Khalaj displays both features which are strongly influenced by Persian and ar-
chaic traits of Turkic patterns that mostly reflect an Old Turkic stage and have
disappeared in the other Turkic languages. Beside its significance for language
contact studies, Khalaj is extremely important for the linguistic history and clas-
sification of the Turkic languages.

Frequently linguistic processes provide essential clues to the history and cul-
tural evolution of speakers. Thus, it is primarily through linguistic criteria that
one can assess the historical and cultural relationships of minorities whose past
has gone unrecorded by history books. For example, the Khalaj, whose language
does not belong to the Oghuzic group of Turkic, must have a history separate
from the Oghuz Turks. The archaic features of the Khalaj language are evidence
of this language community’s long isolation from other Turkic-speaking groups.

Influence from Modern Persian

The following are some very general remarks on the influence that Modern Per-
sian has exerted on the Turkic varieties spoken in Iran. The intensive language

3 Doerfer traces the language of the Khalaj back to the dialect of the Aryu as described by al-

Kagyari in the sense that the Khalaj of today corresponds to the language of a portion of
that people which Mahmud collectively called ,Aryu“ (which merely means 'valley'). It is
assumed that this Aryu tribe was pushed westward by the Mongol incursions of the 13th
century and came to settle in Central Iran. In addition to my descriptive work on the Kha-
laj language, I am examining this historical question. After my viewing of the relevant in-
formation in al-Kasyari (I will not go into the particular linguistic data here, see Kiral in
press), I find that many questions remain unanswered.

For the classification and the history of the Oghuzic branch of the Turkic languages see
Doerfer 1990 and Schénig 2002.
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contact with Persian, Iran’s sole official language, has taken place for generations
and has led to language contact phenomena on all linguistic levels. Due to this
intensive influence we find phonological changes such as lowering and delabiali-
zation of [i] and [6], e.g. in Khalaj and Qashqay. Iran-Turkic varieties show an
abundance of lexical units which are intensively copied® and which are some-
times used beside their Turkic expressions, e.g. in Azerbayjanian atas and oz ‘fire’.
In higher language registers copied lexical units which do not have Turkic corre-
spondences are frequent, e.g. vezarat ‘embassy’, daneigab ‘university’, etc. In addi-
tion we can observe that complex units containing grammatical elements are also
extensively copied, e.g. bozorgtir ‘bigger’ [bozorg plus comparative suffix -tir].
The high frequency of these complex copies from Persian would seem to have
forced the copying of certain Persian grammatical elements in isolation, e.g. in
Azerbayjanian boyiixtir and in Khalaj bidiktir ‘bigger’ [Turkic boyix/bidik plus
Persian comparative -#4r].

It should be noted that the copying of Persian elements or structures can dif-
fer according to which Turkic system is doing the copying. In Khalaj or in Qash-
qay, for example, certain copied grammatical units are productive, whereas in
Azerbayjanian they are restricted to complex copies, e.g. Khalaj kiz-i and Qash-
qay giin-i ‘a day’ [Turkic kin/giin plus Persian indefinite -], but Azerbayjanian bir
giin ‘a day’. Copies of the Persian type of complex sentence construction consti-
tute an areal-typologically distinctive feature in the Turkic languages and varieties
of Iran. In all Iran-Turkic varieties we find complex sentences introduced by con-
junctions copied from Persian such as copies of vagti ke ‘when’, fon ke ‘because’,
qabl az inke ‘before’, ba’d az inke “after’, etc. Analogously, genuine Turkic strategies
of left-branching complex sentences using subordinative nonfinite verbal mor-
phology have been extremely reduced.®

As an alternative to the copying of Persian grammatical material, Turkic ele-
ments can can be influenced by Persian with the result that they enter into com-
binations and acquire or discard functions often in accordance with their corre-
sponding Persian structures. Those copies display combinational and semantic
structural features of their equivalents. Modal constructions formed after their
Persian counterparts are an example of this. They use modal auxiliary verbs to ex-
press modality in combination with a verb in the optative/imperative mood,
where Persian employs the subjunctive, e.g. Khalaj $éyim ydkdlgim [want:prs:1sg
ya:come_opt:1sg] ‘I want to come’, Qashqay sin basayiriy giliy [you succeed:prs:
2sg go:opt:2sg] ‘you can come’’ In some cases even the valence of a verb can be
changed such as in Iran-Turkic the verb for ‘to eat’, which can take a dative object
in the meaning ‘to fit’, similar to Persian xordan ‘to eat’ which, in this meaning, is

This description of language contact phenomena employs the terminology of the Code-
Copying Model ( Johanson 1992).

See Kiral 2001 for copied complex sentence constructions from Persian.

For more details concerning modal constructions see Kiral 2005.
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used mainly in spoken Persian varieties. These examples give us important infor-
mation about the language system or register from which they are copied.

Sociolinguistic factors

With the exception of a very few publications, the majority of the Turkic dialects
of Iran neither are written nor have any literary tradition. As a rule, the speakers
of Iran-Turkic languages are bilingual in Turkic and Persian. In addition to their
local variety, the male speakers usually are fluent in Azerbayjanian, which func-
tions as the lingua franca of the Iran Turks and is also the main language of the
Teheran bazaar. The Azerbayjanian language of Iran enjoys considerable prestige
among the Iran Turks.8

Khalaj, like all of the other Iran-Turkic languages, is a spoken language only
and is the object of heavy influence from Persian. For generations, the Khalaj
have been multilingual in Khalaj, Persian and Azerbayjanian. During my ex-
tended stays among the Khalaj, I observed that Khalaj children no longer ac-
tively speak the language. Among the middle-aged, Persian tends to be the
dominant language. Parents have told me that they prefer to speak Persian at
home so that their children will not face difficulties at school or be disadvan-
taged compared to their Persian classmates. Doerfer predicted that the Khalaj
language will have completely disappeared by the middle of the twenty-first cen-
tury.

The researchers who participated in the Gottinger Expeditions had not been
able to work with female informants, although Doerfer (1987: 13) did note that
the researchers had casually observed that the women spoke Khalaj better than
the men. The material obtained from female Khalaj speakers is also interesting
because it shows that the Oghuzic influence that is present in the Khalaj spoken
by the men does not occur in the women’s speech. In fact, all other Turkic lan-
guages and dialects of Iran show influence especially from the Tebriz variety.
This Oghuz-Turkic influence does not appear in the Khalaj spoken by the fe-
males, who as a rule do not speak Azerbayjanian. Therefore, when Khalaj women
wish to communicate with other Iran-Turks, they speak Persian.

In my research, the sociolinguistic discourse analysis based on conversation
analysis emphasizes face-to-face communication in which rules, interpretations,
and assessments are determined. The discourse became the locus of language con-
tact, where individuals with differing language competence and attitudes came to-
gether. The methods of conversation and discourse analysis can also be applied to
examining attitudes toward language and stereotypes. Among other things, I have
paid special attention to the individual speakers' attitudes toward language. The

8  Javat Hayati, an Iranian Turcologist of Azerbayjanian descent, has told me that in the near

future Azerbayjanian will be taught in the public schools in the province of Azerbayjan.
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comparison of different cultures reveals different "cultural scripts" within the lan-
guage contact situation. I examined issues such as "Who speaks which language
when to whom?" and discovered, for example, that parents had decided from a
particular point in time, say the birth of a child, to speak Persian to this and all of
their future children. In such a family, then, the parents speak Persian to each
other; they speak Khalaj with the grandparents. Further, the parents speak Persian
with those children who were born after the decision to speak Persian; and the
children that were raised before this decision speak Khalaj with the grandparents
but Persian with the parents, while all of the children speak Persian to one an-
other. When strangers come together in open social situations (on the bus, in the
bazaar), the age of the respective speaker plays an important role in determining
which language is spoken. Younger generations choose Persian exclusively in such
situations. One can observe that the language contact phenomena are more fre-
quent and far-reaching than those found in the speech of elderly people. Khalaj
spoken by older females shows significantly less influence from Persian than Kha-
laj spoken by middle-aged women or by the men of any age. In fact, women who
are monolingual speakers of minority languages in general often speak these lan-
guages in a form containing fewer influences from contact languages.

The loss of social domains and the adoption of the dominant Persian language
are two of the main reasons for contact-induced phenomena. These pressures
can eventually lead to gradual language shift. In this context language attitude
plays an important role. Azerbayjanian, which is used as a lingua franca among
the Iran-Turks, has a relatively high degree of prestige. By contrast Khalaj has
very little prestige among the Turkic language communities in Iran, one of the
main reasons why Khalaj is in danger of linguistic extinction. Its speakers have
become culturally assimilated, referring to themselves as Iranians who speak a
strange mother tongue. Unlike the Azerbayjanians, the Khalaj speak Persian
without a Turkic accent.

Like the minority Khalaj, the Qashqay Turks also speak Persian without a for-
eign accent. Unlike the Khalaj, however, they have not culturally assimilated.
The Qashqay consciously practice their folklore and customs.

In some areas, the Turkic and Persian cultures undergo a kind of synthesis in
which genuine and adopted customs merge. For example, marriages between fe-
male family members and Persian men are much less condoned among the
Qashqay than among the Khalaj. The Qashqay are anxious to keep foreign influ-
ence to a minimum. An interesting linguistic phenomenon that serves as an in-
dicator of tribal identity among the Qashqay occurs for example in the use of
present tense forms. Thus, some Qashqay tribes consciously use the aorist only
to denote the present tense.

Because of the increased usage of the official language and the pervasiveness
of the media, influence from Persian is on the rise and is causing a generational
conflict. I believe that as television increasingly becomes a part of family life,
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cultural distinctions between the Persian majority and the smaller Turkic minori-
ties whose native languages enjoy little prestige within their own speech commu-
nities will ultimately erode.

As mentioned at the outset, this article has been an attempt to approach the
topic of cultural change from the perspective of language contact studies. The
Turkic languages and dialects discussed here show varying degrees of influence
from the Persian language. It would appear that the language attitude of speakers
is one criterion involved in the process of cultural change. This is particularly
evident in the case of the Khalaj, who have culturally assimilated and whose na-
tive tongue today is in danger of becoming extinct.
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