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ABSTRACT

This study aims to analyze the necessities of Alevism as a belief and the
limits of freedom that Alevis have had since the foundation of the Republic of
Turkey to maintain and practice their cultural and religious components in between a
laic state structure and traditionally Sunni Muslim society. It puts the debate on the
limits of religious freedom of a certain group; this is to mention Alevis, in a laic
state structure, which should aim to keep its distance to any religious identity with
possession none of them on the center. This thesis focuses on the nonrecognition of
Alevism and limitation of their religious freedom in a clash between traditional
Ottoman-Islamic identity and laic republican one. Hence, the distinguishments aim
to emphasize the place of Alevis in political history of the Republic of Turkey,
which has been fulfilled with a concrete competition of two aforementioned
identities, and to mention the difficulties that Alevis have faced with as a result of
their officially unrecognized religious identity by none of the two identities and its

consequent limitations.

Keywords: Alevism, political history of Republic of Turkey, laicism, religion,

political Islam
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RESUMEN

Este estudio tiene el objetivo de analizar las necesidades del alevismo como una
creencia y los limites de la libertad que los alevis han tenido desde la fundacion de la
Republica de Turquia, al mantener y practicar sus componentes culturales y
religiosos entre una estructura estatal laica y la sociedad tradicionalmente
musulmana sunita. Pone el centro del debate en los limites de la libertad religiosa de
un grupo determinado, es decir los alevis, en una estructura del Estado laico, que
debe tratar de mantener su distancia hacia cualquier identidad religiosa, sin optar por
ninguna de ellas. Esta tesis se centra en la falta de reconocimiento del alevismo y la
limitacion de la libertad religiosa en un enfrentamiento entre la identidad tradicional
otomano-islamica y laica republicana. Por lo tanto, las determinaciones tienen el
objetivo de destacar el lugar de los alevis en la historia politica de la Republica de
Turquia, que se ha cumplido con la competicion concreta de dichas identitades, y
hablar de las dificultades a las que se han enfrentado los alevis, como consecuencia
de su identidad religiosa no reconocida oficialmente por ninguno de las dos

identidades y sus consecuentes limitaciones.

Palabras clave: alevismo, la historia politica de la Republica de Turquia, el

laicismo, la religion, el Islam politico
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NOTES ON TERMS AND TURKISH PRONUNCIATION

As Turkey, both with its political history and being the recent homeland of
Alevism, is the center of this study, official names have been used with
abbreviations regarding their Turkish versions, with inclusion of their translation to
the first usage of related names. Besides, private names of people have been kept as
they are in Turkish in terms of special letters (¢, g, 1, 0, $, and 1i.), those do not exist
in English language. Last of all, as translations cannot be sufficient for all the words
of a language, some words are left with their Turkish versions, such as Imam-Hatip

schools - a special version of religious vocational school.

For the pronunciation of aforementioned additional letters, the information

below will be beneficiary:

Letter International Phonetic Alphabet (IPA) Value Example
c /d3/ As j in jump
¢ ! As ch in church
g N/A, although /y/in some dialects Lengthens preceding
vowel

1 fa/ As e in happen
] /3/ As s in pleasure
0 &/ As 00 in soot
$ [/ As sh in ship
u ha/ As 00 in root
i Iyl As i in liber
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1. INTRODUCTION

Religion, or within a simplest approach, belief is an important component of
individual life, as the need of believing in something is essential for human beings.
Since the early ages of the history, belief has possessed significant importance, and
within time, it has been evolved to systematically advance various belief systems
such as monotheist and polytheist. Even, concrete belief systems have been divided

into different sects.

Religion as one of the basic components of individual life has affected social
and political structure; hence, it has brought about new terms to literature. Among
all, the idea of separation of church and state, in other words, laicism and/or
secularism, has become one of the most discussed ideas when it comes to the
relation between religion and politics. The occurrence of the idea of separation
opened a new era in the history of the world regarding the way of dealing issues of

individuals in terms of judicial, economic and political orders.

The idea of separation has been evaluated either positively or negatively;
however, constitutionally or not secularism/laicism has been adopted into many
Western states. Eventually, it caused a new understanding that argues
Westernization, which was used synonymously with modernization in some certain

cases as in example of the Republic of Turkey, is linked with secularism/laicism.

The Age of Enlightenment carried Western civilizations a step forward of
their time; consequently, the Ottoman Empire intended to adopt western style
applications into its structure in order to maintain its existence. With the 19" century,
modernization process based on western ideologies started to be carried out in the
Ottoman Empire; however, it could not save its existence. Instead, it led to
foundation of a new state, the Republic of Turkey. The newborn republic was aimed

to be structured as a modern state at the level of Western civilizations, and in order



to achieve this level, laicism was put in the core of the reforms to draw an exact line
between the Islamic Ottoman Heritage and the modern Republic of Turkey. In
addition to free itself from Islamic identity with its certain superiority, the idea was
to provide religious freedom for different groups of people with different religious
identities; however, the limits of religious freedom could not include Alevis, who
form a significant amount of whole population of the Republic of Turkey. Not only
under the Ottoman rule that possessed the Caliphate, but also under the rule of laic
Republic of Turkey, Alevism has not been recognized officially with its different
characteristics from Sunni Islam, religion of majority of the population. Therefore,

Alevis have not had a place to live their religion freely.

Laicism of Turkey has been an issue that was favored by a significant
amount of people; nevertheless, on the other hand, there has been always antagonist
approaches regarding the way it applies to social structure of Turkish society. Under
the Ottoman rule, due to its Islamic identity and the authority of Sultan-Caliph,
patriotism was a concept that was evaluated with loyalty to Sultan and to Islam.
With foundation of the republic, the importance of Islam was decreased by state
authority; and instead of its usage for political power, it was taken under control of
the state with adaptation of laicism into Turkish political structure. Hence, it cannot
be considered as surprising to have antagonist approaches to laicism for one who

was/is in favor of Islamic Ottoman identity.

Turkish politics has been a scene that was shared by two groups possessing
two different perspectives regarding real Turkish identity: on one side, the people
supporting laic republican identity, and on the other hand the people yearning
Islamic Ottoman identity. When the Turkish politics is considered within this frame,
the conflict between these two perspectives gets clear with their different actors who
have intended to take the power in order to apply their own perspectives not only to
political but also to social structure of Turkish society. Three military interventions
took place; various political parties closed; many politicians were banned from
politics; and these have just been the most visible examples of unstable Turkish

politics.



With shifted perspectives among political scenes, the politics has been re-
shaped each time and instability affected the social structure, as well. Within this
complexity among political and social orders, Alevis have been the ones, who were
not taken into account by any of the parts of aforementioned two different groups;
although, Alevism possesses both laic republican identity and Islam in its distinctive
character. In accordance with this, Alevis have had a lot of problems due to their
different way of belief as a result of their official non-recognition and exclusion

from the society.

In Turkey, as a general perspective, problems of Alevis are considered that
they have to be investigated by Alevi people, who have already faced with
discriminative attitudes in their lives, in order to possess a realistic approach to the
problems. However, as I see this argument unclear for an academic approach, I
decided to work on this issue, not as an Alevi but as one whom grown up in a
heterogeneous society in terms of religious diversity, in which both political
ideologies and religious identities were hidden due to security issues. Apart from my
neighborhood, with Alevi visibility among society and consequent press releases,
Alevism with its differences from the majority succeeded to attract my attention as a
topic that I was interested in. Alevism has been the topic that I have advanced my
knowledge from scratch not only by witnessing personally, but also by reading and
listening their way of understanding the world, the humanity, the politics and
religion. With my increased interest, I wish to start my career about Alevism with
respect to its distinctive character and historical evolution, and its place in a laic
state structure with majorly Sunni Muslim society. The most interesting part of my
curiosity has been that question: “How come they could not find a place in Turkish
politics to secure themselves in the society, while being one of the most important
supporters of laic republican part of the conflict regarding political power and its

consequences among society?

The idea of separation of church and state has been a topic that I have been
interested, with different types of states and society. That interest of mine was
concreted with my M.A. degree final project, in which I focused on the effects of
religion on social and political structure. Hence, specialization with a concrete

religious group in one of the most difficult examples, this is to mention the Turkish
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laicism that has been the unique example with its majorly Muslim population and
sometimes the inspiration point for many other Muslim societies, has become a

further step of my academic career.

Alevism has never found a concrete base for their distinctive identity in
Turkey since foundation of the republic. Before I started this thesis, the main
argument on my mind had been: “as a laic state structure should have responsibility
to provide religious freedom, no matter how it applies laicism including taking it
under its own control, the main question becomes how far it goes and can expand its
limits for religious groups, with specific curiosity in Alevis of Turkey.” The title of
this study has been composed as a result of this question and special interest: “How

Far Religious Freedom Goes in a Laic State: Alevis of Turkey.”

This thesis examines many different questions of social sciences concerning
religion, state-religion affairs, Turkish perspective of laicism and Alevism. These
problems have been discussed for many years within various academic fields. As
introductive basic information on different perspectives will be given to the lecturer,
while every single of them has been analyzed with its details regarding
interpretations of different scholars at the beginning of related chapter of the thesis

in order to maintain continuity of the entire thesis.

The difficulty of defining religion has become the common point that many
scholars have agreed. Most commonly it has been associated with individuals and
their unanswered questions as stated Max Weber and associated with sacredness as
Milton Yinger and Rudolf Otto argued. Besides, religion's link with set practices has
become another point that has been argued, as Emile Durkheim and Clifford Geertz

analyzed.

With respect to effects of religion to different order, most salient and most
relevant one with the purpose of this thesis has become its effects on politics. During
the Age of Enlightenment, many contributions have been made with different
perspectives. The separation of religion and state affairs have been argued by many

different thinkers; however, the level that the religion should present on state has
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possessed different interpretations. While, John Locke reduced the level of religion
to individual base with arguing that it did serve for commonwealth, Montesquieu,
contrarily, highlighted the necessity of a collaboration of religious institutes with
state for the commonwealth. Voltaire claimed the necessity of religion; however, for
the sake of stability of politics, he supported the idea of separation. As a different
perspective; Rousseau separated religion into two different concepts, while one was
concerning the individual, the other concerned the citizen with pointing out the link
with individual and state. These ideas will be discussed with its details, in following

chapters, under dedicated parts.

Turkish experience of laicism has become another problem that has been
focused for the purpose of this thesis. Within this perspective, there are three
different arguments regarding Turkish perception of religion-state affairs. While
Niyazi Berkes argued that the concept of secularism would suit well with Turkey,
Andrew Davison argued that, laicism is the exact description that would define the
Turkish perception. On the other hand, Binnaz Toprak refered the Turkish
experience as a semi-secular state as the state has its own interests in terms of
controlling the religion. Control mechanism was pointed out by Hakan Yavuz and
Biilent Daver, as well, for being a different characteristic of Turkish experience.
Apart from different definitions, /aiklik (laicism, in Turkish) has been referred as the
base of democracy in Turkish experience, by Heinz Kramer, Ahmet Taner Kislali

and Emre Kongar.

When Alevi discourses and demands are taken into account, it will be visible
that the references have always pointed out the necessities and the right that Alevis
should have possessed in terms of a laic state structure. There has been significant
difficulties during the literature search regarding the sources about Alevism. It has
been considerably difficult to find objective approaches among authors, most
specifically among Turkish ones as they generally are Alevis, as the issue has
always been analyzed within the basis of two-antagonist interpretation regarding
Alevism. According to the one of these approaches, Alevism was the part of Islam;
hence, they are all welcome to benefit from Turkish social and administrative
structure based on Sunni superiority. On the other hand, distinguishments have been

made with exaggeration due to sentimental approaches with respect to second group
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interpretation. On this point, sources of foreign authors can be considered as more
objective; however, on these sources, the history of Alevism, and its place in laic

structure under the pressure of majorly Sunni society have been overlooked.

Alevism has been highlighted with its significant differences those should be
taken into account for their official recognition, by Umut Azak, Heinz Kramer,
David Shankland, David Zeidan, and Ali Balkiz, as contrary to the Islamic scholars
those inviting Alevis to follow Sunni Islamic practices as the differences were the
outcomes of lack of religious information. Among all authors that have investigated
the issue of Alevism in many different academic fields, the great contribution of
Martin van Bruinessen and Iréne M¢likoff to the literature should be emphasized. In
the meantime, different perspectives of these two experts of Turkology should be
mentioned as well. While Bruinessen constructs the identity of Alevism among the

Kurdish ethnicity, Mélikoff based her studies with the center of Turkishness.

With this study, making considerable contribution to the literature within a
historical perspective regarding the unrecognized Alevi identity and the limitations
of their religious freedom in between a laic state structure and Sunni Muslim society

is aimed with intention to fill the gap.

This thesis touches different fields of social sciences within different
perspectives on different chapters of entire thesis, including introduction to
sociology of religion and politics, history and political science with the help of
statistical information. The main subjects that will be discussed are the Turkish
politics and the conflict between laicism and Islamic conservatism and the Alevis
with their distinct character in between. Apart from the main subjects, this thesis
also discusses the role of belief in individuals® life, its intervention into politics,
French model of laicité, and French political history in order to highlight and to
form background of the aforementioned main arguments within different

perspectives.

This thesis analyzes its two main arguments within the perspectives of

religious freedom. For the first subject, the laic state structure and the way it deals
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with Islam among political scenes after the Islamic Ottoman heritage will be
discussed in order to understand the limits of religious freedom within a wider
perspective for the entire society. For the second subject, Alevism will be focused to
see if its adherents have been granted with freedom with respect to aforementioned
limits of a laic structure. In order to do so, the cultural components and detailed

historical references will be given for Alevism.

Due to limitation of religious freedom as a result of being an unrecognized
belief system, Alevis have possessed two different courses of action with respect to
their life conditions under the rule of the Republic of Turkey. Within this
perspective, chronological approach is possessed in order to divide these two
actions: remaining in secrecy as they did for centuries under Ottoman rule and
becoming visible as an organized and mobilized society. As Alevis have become
more and more public, Alevism became a topic of debates regarding its distinctive
syncretic structure, and it started to be discussed stronger than before within two
different perspectives that governments and Alevi communities possessed, which
have always been antagonist. The question is whether Alevis will be able to find a
base for their identity both in political and social structure of Turkey to expand the
limits that have always been obstacles for their religious freedom under a laic state

structure.

The aim of this thesis is to analyze the status of Alevis in Turkish political
and social orders with respect to historical references in order to highlight the
problems of Alevis within an academic perspective with probable solution proposals.
In order to do so, the Turkish political history will be analyzed with details
regarding the conflict between laic republican identity and conservative one. With
detailed analyzes of the Turkish politics within the frame of political struggle based
on Islamic references and Alevism, this thesis is planned to serve to two different
aspects regarding laicism in Turkey: a general critic for the way of application of
laicism and its consequences among political and social orders; and with a specific
point of view, the relation between Alevis and laic republic, problems that Alevis
have faced and the way the state have dealt with these problems (if there has been
any initiative). However, this thesis does not aim to discuss any theological aspects

regarding Alevism to see or to decide whether it is a religion itself or not. Opponent
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perspectives of different authorities will be given; nevertheless, the aim will not be
further than to discuss the differences of Alevism from the majority religion of
Turkey, this is to say Sunni Islam, and its place in a laic state structure with

difficulties that Alevis have faced with.

This thesis, with all its arguments, may lead to future studies regarding the
future of Alevis, who left their secrecy behind and manage to mobilize within more
organized groups day by day, and the future of Turkish politics with a more
conservative society. At the writing time of this thesis, under the rule of Justice and
Development Party (AKP — Adalet ve Kalkinma Partisi) Government, with a neutral
working group a new constitution is being prepared and laicism and the official
status of Alevis, unsurprisingly, have become two important issues that are being
discussed. No matter how the negotiations end, it seems that these two subjects will
be discussed a lot in near future. Hopefully, this thesis will lead any future academic
studies concerning the Turkish laicism, its evolution within time and the place of

Alevis.

Laicism in Turkey, and the place of Alevis in this laic state structure have
been discussed for many decades in social sciences. This thesis has been composed
for the purpose of analyzing three hypotheses connecting to each other with

significant points.

The common hypothesis about laicism is that the term laicism, which is
derived from secularism, should provide religious freedom for all religious identities
within state. However, in Turkish understanding, as well as in French experience, it
has obstructed and limited the religious freedom by taking it under the control of the
state. Hence, instead of concrete religious freedom, /aic state intends to take it under
its own control and intervenes into religious life of individuals. With respect to state
control mechanism, within time, the Republic of Turkey became the power that
assigns Sunni Islamic religious authorities as control mechanisms at social level. As
the religion is one of the elements of one’s private life, this intervention to religious
life does not suit with the ideal laicism, and Alevis could not find religious freedom

to live their private life properly. The Turkish understanding of laicism could not
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embrace Alevis due to its limits on religious freedom. What have Alevis

encountered within this limitation of religious freedom?

Secondly, Alevis, the case study of this thesis, have been facing problems
based on their religious differences not only in the Republic of Turkey's
understanding of laicism, but also in the Caliphate of Ottoman Empire. The “new”
and the “old” state structures created two dominant identities (laic republican
identity and the traditional Islamic Ottoman) among the population, which have
been in clash. Within this clash, Alevis have never found the base for their
distinctive religious identity in Turkish society. The common belief about Alevism
is that, it possesses Islamic elements with their distinctive interpretation; and in the
meantime, Alevis have been supporters of modern-laic republic. This belief put
Alevism in discussion of does Alevism a branch of Islam or a total different religion.
As stated earlier, this thesis does not seek to answer this question. It accepts the
reality of Alevis in Turkey and tries to reflect their position in the identity struggle.
As the political system does not let Alevis to be a player in political arena with their
own political parties, they have always been forced to choose a side in political clash
of two aforementioned identities. What were the reasons behind Alevis® choices?
Because of this situation, Alevis could not become a shaping political player and
were seen just as electorates by political parties, which have been formed around
two dominant identities. Consequently, this caused that the demands of Alevis have
not heard enough. Within the perspective of demands, what do Alevis ask for:

privilege or equality? What are the efforts of AKP Government?

Lastly, the heavy control of religious affairs by state agencies and the
undeclared promotion of Sunni Islam created prejudgments in the minds of Sunni
majority of the diverse population regarding Alevism. As these prejudgments had
been inherited from the Ottoman Empire, the supporters of traditional Islamic
identity in Turkey considered Alevis as perverted Muslims, infidels, and even the
enemies of Islam. The problems of daily life between Sunnis and Alevis forced
Alevis to hide their religious identity in the Ottoman Empire, and in the Republic of
Turkey. The prejudgments that Sunnis had, and still have caused discriminated
actions at individual level and tragic events in the history of the region and

continuous disappointments of Alevis.



Within these three main hypothesis and the questions that already asked, this
research tries to answer the main question, which is also the title of this thesis: “How
far religious freedom goes in a laic state?” Even with taking this question a step
further, the part conclusion reflects how a laic state should position itself for diverse

religious groups.

This thesis has been structured to find the answers of aforementioned
questions and to analyze aforementioned hypothesis. With respect to its structure,
qualitative research methods, such as field study and observations, and in-depth

literature search have been carried out.

As mentioned earlier, this thesis has focused on two issues: the identity clash
in Turkish political history and the place of Alevism in the said clash. Hence, there
has been two parts differentiated with respect to their methodologies. For the first
part regarding the Turkish political history around the clash between laic and
conservative identity, the literature search has been the main method that has been
used. In addition to that, I have taken advantage of personal observations as the
representative of qualitative research methods. For the second part, as Alevism has
been a hidden identity maintained in secrecy for centuries, written sources could not
be sufficient to understand and to explain the identity with its distinctive
characteristics. For that reason, qualitative methods including personal interviews
and observations have been the main method that has been used in addition to the

literature search.

Regarding the literature search, several libraries have been investigated for
the related sources in various languages, in multiple cities in three different
countries, such as Bibliothéque Nationale de France in Paris, Library of Bilkent
University in Ankara, Library of University of Mersin, Library of Cukurova
University in Adana, Library of Istanbul Kultur University, Biblioteca de la
Universitat Rovira I Virgili in Tarragona, Biblioteca de la Universitat Pompeu Fabra
in Barcelona and the CCUC (Cataleg Col-lectiu de les Universitats de Catalunya).

Additionally, related sources can be classified as primary sources, such as European
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Union Reports, State Constitutions and official reports of the Republic of Turkey
regarding Alevi Initiative, and secondary sources, including books, M.A. and Ph.D.
thesis, academic and newspaper articles. Among all, it is important to emphasize
frequent usage of newspaper articles regarding the recent events. Besides, the usage
of newspapers helped to understand instant reflections of certain events of the

history within different interpretations of two dominant identities.

For the field study, the representatives and the chairpersons of Alevi
foundations were selected as the target group in order to have a general opinion of
different Alevi groups with respect to their ritualistic components, explanation of
difficulties faced with and the way that they make themselves heard by the
authorities. In order to fulfill this part of the research, six representatives and
chairpersons and authors were contacted in Ankara and Mersin (Turkey) between 12
and 20 April 2011. The questions for interviews were composed in order to obtain
information for different groups of Alevis with their self-definition and self-
placement in the clash of identities. In addition to the interviews, personal
observations have been done regarding Alevi visibility among society, individuals’
opinions for Alevism including Sunni people, and last of all, I have attended one of
the most important Alevi meeting during the period of 60" Turkish Government’s
Alevi Initiative, in Ankara on 12 April 2011. The transcripts of the meeting and the
interviews with the questions are included to this study as appendixes. In addition to
the visit to Turkey for the interviews, an in-depth literature search was carried out

regarding the French experience of laicité for three months in Paris.

The place of Alevis in between of two antagonist dominant identities in the
Republic of Turkey and the limits of religious freedom for their case have been
analyzed within three main topics. The three topics have a strong connection among
themselves, although they seem entirely at first glance. These three topics are
religion and state affairs, Republic of Turkey and place of religion, and Alevism:

unrecognized identity.
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After the introduction part as the first chapter, religion and state affairs have
been focused as the second chapter, in which the term of religion is analyzed within
a historical perspective and its effects on political structure in order to arrive at the
idea of separation of church and state. After this point, the French Revolution and its
aftermath have been analyzed to clarify the evolution of French /aicité, which has
been the inspiration point for Turkish understanding of /aiklik, with its history, and
most specifically with clashes between traditional Catholic identity and the laic

republican one.

For the third chapter, an in-depth analyze of Turkish political history has
been made in order to clarify the clash between two identities. For this analyze,
governmental implementations and discourses referring any of these two identities
with significant limits for the other have been taken into account and chronological
perspective is intended to given to the lecturer, for the purpose of a background of
clashes affecting religious freedom of individuals. Within this clash, the political
parties formed around two dominant identities have been discussed in details in
order to clarify the groups that Alevis have taken side with, which is a part that is

examined in fourth chapter.

In the fourth and the last chapter before conclusion, Alevism has gotten
under the spotlight with its historical evolution including its components adopted
from different belief systems in order to analyze their syncretic belief system. After
detailed information regarding Alevism, the place of Alevis in the Republic of
Turkey in between the clash of two dominant ideas and the religious freedom that
they have been provided so far have been analyzed within chronological order and
with respect to the information that had been given under the third chapter. In other
words, within this chapter, the clashes those had been explained in the third chapter
form a basis for the changed limits of Alevi freedom within the frame of
governmental implementations and consequent social changes. As this chapter has
been composed for the case study of this thesis, significant issues have been

examined in order to clarify the position of Alevis up until the present time.
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This study have been concluded with the help of the information that had
been analyzed under three chapters in order to analyze the hypothesis those were

given above and to answer aforementioned questions.
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2. RELIGION-STATE AFFAIRS

Throughout history, human beings have accumulated their knowledge as
answers to their questions regarding to issues related with many different aspects of
life. However, individuals could not be capable of finding answers for all their
questions; hence, these questions have been conveyed to supernatural beings, which

or who was more powerful and capable than human beings.

To believe in supernatural beings can be considered as a premature approach
for the concept of religion, which has been shaped in many different ways within the
history. While some religious systems have been composed by human beings in
order to give a better world view to their adherents with the help of their founders’
teachings, such as Manichaeism and Buddhism, some religious systems have been
believed as the teachings of God, the supernatural being himself, instead of human
being founders, such as Christianity, Judaism and Islam. Although the forms have
been varied, religion has played significant role in human beings’ life. For this
reason, role of religion has been analyzed within many different perspectives by
various academics, it was even discussed that religion was capable of forming the

culture of a society, itself.

Religion, in fact, has been a set of rules providing order for societies
involving different aspects of life such as social, economics, legislative and political
ones. Even further, religion possessed politics, and accordingly, the relation between
state and religious authorities could not be maintained reasonable. Eventually, the
idea of separation started to be discussed in order to end conflicts between these two
powers, and secularist/laic approaches were emerged for the purpose of protection of
individuals from religious oppression, protection of religion from politics and

protection of politics from religion.
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Today, the idea of separation is applied as laicism or secularism in various
countries’ political systems, generally in Western world, as a component of modern
politics. This is the exact point that suits with the purpose of this thesis. Within this
chapter, role of religion and its effects on political structure will be analyzed in
historical process as the basis of laicism and state’s approach to religious freedom
for better understanding of the case study of this thesis, which is the place of Alevis
under the rule of laic republic and in between two dominant antagonist identities and

the limits of religious freedom that they have been provided.

2.1. Religion

The term religion has been defined by Western scholars for many years in
many different ways. For instance, religion has been intended to be examined within
sociological, psychological, philosophical, anthropological and ethnological
perspectives; however, every single perspective dealt with the term within
necessities of its own field and with domination of any sacred concept such as
unconditional obedience, belief, supernatural almighty beings and gods.' In fact, due
to existence of different belief systems and worship methods, defining religion is
quite difficult. Furthermore, definitions often begin with an assumption of what a
religion is and is not. Within this perspective, religion will be discussed with its

different aspects and historical development under this part of this chapter.

2.1.1. What is Religion?

The word religion, etymologically, derived from “relegere” according to
Marcus Tullius Cicero (106 B.C.-43 B.C.), with the meaning of “go through again,
read again” as the word “relegere” is divided as re- (again) and legere (read).
However, as a different perspective, many modern scholars, for instance Tom
Harbur and Joseph Campbell, connect it with “religare”, which means, “to bind fast”

via notion of “place an obligation on” or “bond between human and gods”.> On the

"Baki Adam and Mehmet Katar, Dinler Tarihi (Eskisehir: Anadolu Universitesi Agik Ogretim
Fakiiltesi Yaymlari, 2005), 17.
* Tom Harpur, The Pagan Christ (Toronto: Walker & Company, 2005), 260.
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other hand, another possibility is being discussed with reference to “religiens” which

. 3
means “careful” as contrary of negligens.

Far from an academic approach, religion is defined as following in

Encyclopedia Britannica:

“Religion is human beings’ relation to that which they regard as holy, sacred,
absolute, spiritual, divine, or worthy of especial reverence. It is also commonly
regarded as consisting of the way people deal with ultimate concerns about their
lives and their fate after death. In many traditions, this relation and these concerns
are expressed in terms of one’s relationship with or attitude toward gods or spirits;
in more humanistic or naturalistic forms of religion, they are expressed in terms of
one’s relationship with or attitudes toward the broader human community or the
natural world. In many religions, texts are deemed to have scriptural status, and
people are esteemed to be invested with spiritual or moral authority. Believers and
worshipers participate in and are often enjoined to perform devotional or
contemplative practices such as prayer, meditation, or particular rituals. Worship,
moral conduct, right belief, and participation in religious institutions are among the

constituent elements of the religious life”

This is not only a very simple, but also a clear definition of religion. This
definition points out the relation between human and the ones considered sacred and
the components of a religion. However, as it was mentioned, it is far from an
academic approach. Hence, it will be beneficial to examine the term within scholarly
perspective. The term is being defined by many different scholars in many different
approaches. The definition that will be intended to be given within this part of the
thesis will be the substantive meaning of the religion. Due to that purpose, basic
sociological approaches will be given; however, most specifically historical

perspective will be discussed.

Although religion has a very long history, there has not been any universally

agreed definition of religion or an adequate one, as it was mentioned by W. Cantwell

* Online Etymology Dictionary, s.v. “religion,” (1 May 2013)
<http://www.etymonline.com/index.php?term=religion>.

4 Encyclopeedia Britannica Online, s. v. "religion," (5 May 2013)
<http://www.britannica.com/EBchecked/topic/497082/religion>.
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Smith.” Additionally, Max Weber mentioned that the examinations regarding what
essential character of religion was would not be a correct approach for the definition
of religion.® These handicaps lead examination of different perspectives with

different reference points regarding religion.

Difficulty in defining religion led scholars to orientate to various reference
points on their own definitions. For instance, Emile Durkheim focused on sacred-
unsacred issue in his studies regarding religion. He stated that a religion was a
unified system of both beliefs and practices related with sacred things, and Church
was the community united by beliefs and practices. He also added that the beliefs

were related with well-defined practices.’

Clifford Geertz defined religion as a system of symbols, which stands to
compose a powerful, pervasive and long-lasting moods and motivations in human.
He pointed out the way of this composition as a formulation of conceptions of a
general order of existence and varnishing them with an aura of factuality to make

them seem realistic.t

Milton Yinger, as another example, mentioned that religion was a system of
belief and practices. With this system, in other words with religion, groups of people
intend to struggle with ultimate/unsolved problems of human life.” Similarly, Talcott

Parsons defined religion,

"as a set of beliefs, practices, and institutions which men have evolved in
various societies, as far as they can be understood, as responses to those aspects of
their life and situation which are believed not in the empirical-instrumental sense to
be rationally understandable and/or controllable, and to which they attach a
significance which includes some kind of reference to the relevant actions and
events to man's conception of the existence of the "supernatural " order which is

conceived and felt to have a fundamental bearing on man's position in the universe

> Wilfred Cantwell Smith, The Meaning and End of Religion (San Francisco: Harper, 1978), 11.
% Unver Giinay, Din Sosyolojisi (Istanbul: insan Yaynlari, 2008), 211.
" Meredith McGuire, Religion: The Social Context (Belmont: Wadsworth, 1987), 11;
W.S.F. Pickering, ed., Durkheim. Essays on Morals and Education (London: Routledge & Kegan
Paul, 1979), 93.
¥ McGuire, Religion, 11-12.
? Ibid., 12.
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and the values which give meaning to his fate as an individual and his relations to

his fellows.""

As it is visible, Parsons also focused on a unity of belief and practices. The
institutions that he mentioned should have been Churches, within a general

perspective, as the evolvement of individuals was mentioned.

Rudolf Otto based his definition on an “experience of sacred”, which was
also accepted by Joachim Wach.'' While, Edward Burnett Tylor pointed out the
basis of religion as “the belief in spiritual beings”, Weber distinguished the
connection of religion with supernatural events, like a reference to unsolved
problems of human beings.'”> On the other hand, Peter Berger possessed a different
approach on his studies regarding religion, which was the “humanistic behaviors
combined with sacredness”." Similarly, two Turkish scholars focused on sacredness,
supernatural beings and problems of human beings. Ali Fuad Basgil defined religion
as a sacred law that was accepted mentally and sensed by spiritually by individuals
within a simple approach.'* Hiiseyin Akyiiz pointed out the spiritual and mental
approach with his definition of religion, as well. He defined it as a set of rules,
which helps individuals to achieve happiness by gaining the consent of a

supernatural power with mental and/or spiritual orientation.'

With respect to mentioned definitions, religion can be based on belief within
a very simple perspective, as it generally refers to supernatural beings, in other
words, gods who are accepted without a concrete proof. As mentioned by Karl
Jaspers, gods are accessible only through faith and obedience, as they do not possess
reality for human beings.'® For various times, problems of human beings were

pointed out as the reason of relation between individuals and supernatural powers.

" Ibid.,11-12.

" Joachim Wach, Din Sosyolojisine Girig, trans. Battal inand1, (Ankara: AUIFY, 1987), 17.

"2 Yiimni Sezen, Sosyoloji A¢isindan Din: Dinin Temel Sosyal Miiesseseler Uzerindeki Tesirleri
(fstanbul: MUIFY, 1988), 30.

" Ibid.

'* Ali Fuad Basgil, Din ve Laiklik (Istanbul: Yagmur Yayinevi, 1962), 63.

" Hiiseyin Akyiiz, “Toplumsal Bir Kurum Olarak Din.” Tiirk Yurdu 204, no.24 (2004): 24.

' Karl Jaspers, The Way to Wisdom: An Introduction to Philosophy (London: Yale University Press,
2003), 41.
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Religion, or as a simple approach, belief, has been a component of human
life within a long history. With the time passing, problems and/or necessities of
individuals have varied from one to another; consequently, religion demonstrates
variety and splits into different faiths. For instance, there are religions without any
founders, such as Hinduism; without any understanding of a sacred god, such as
Buddhism; or with monotheist or polytheist approaches. Even monotheist religions

vary with different perspectives of practices and god figures.

2.1.2. A Historical Approach to Religious Systems

The variety in religious systems should be examined within a historical
process in order to see the relation between change in time and necessities, and

emergence of different religious systems.

Apart from the relation between change in necessities of human beings and
religions, there is another approach regarding the variety of religions in world
history. As religion has been connected to social order against chaos and mentioned
as an accumulated experience of human beings by scholars,'” it was distinguished as
an order, from which human beings cannot be distanced; instead, a religious system
was shifted with a new one.'® Acceptance of either way will lead this part to a

historical approach to world religions in order to see differences in religious orders.

History of religion goes back to the first written records regarding religious
components of life. However, the remainders of Neolithic people’s settlement in
Catalhoylik (central Anatolian historical settlement in Turkey) were studied within
religious perspective and considered as proof of existence of religion even before the
first written records. Catalhdyiik was seen as the spiritual center of Anatolia with its
well-formed female figurines, which represented female deity of Great Goddess.
These figurines were found in grain bins, and that was connected with ensuring or
protecting harvest."” Due to security issues regarding food supply, Neolithic people

believed in figurines, which were referred as God. However, a systematical

"7 Betty R. Scarf, “Dine Sosyolojik Yaklasim: Onciiler.” trans. Biinyamin Solmaz, llahiyat Dergisi 7
(1997): 154.

18 Semsettin Giinaltay, Dinler Tarihi (Istanbul: Kesit Yaynlari, 2006), 71.

' James Mellaart, Catal Hiiyiik: A Neolithic Town in Anatolia (Michigan: Thames & Hudson, 1967),
181.
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formation of religion cannot be found in mentioned figurines; instead, that can be

considered as a simplest approach to a protector.

Within the time of written records, the most important period with respect to
history of religion was accepted as Axial Age, between 800 and 200 B.C.*° The
period has been highlighted due to simultaneous enlightenment in different
geographies with various approaches regarding spiritual components of life.*'
During Axial Age, many different systematic belief systems were occurred, such as
Buddhism, Hinduism, Confucianism in the Far East, Zoroastrianism and Judaism, as

representatives of monotheism, in the Middle East and Persia.

The aftermath of Axial Age witnessed emergence of Christianity,
Manichaeism, Tengriism, Shamanism®* and Islam. All these were born in different
geographies; however, they were in interaction for a long time due to clashes
between different groups of people through wars, invasions, migrations, etc. For
instance, Shamans were in conflict with Buddhists, Taoists, Muslim and Christians
as a result of Mongol invasions. Muslims were in conflict with Hindus in Indian
subcontinent and with Zoroastrians in Persia during Muslim conquests. Christians
were in conflict with Jews in the time of Crusades, Reconquista and Inquisition, and
with Muslims during Byzantine-Arab Wars, Crusades, Reconquista, and Ottoman

era.23

Interaction between different religious systems brought about the emergence
of religious syncretism. Due to relation with outsider groups as a result of invasion
or migration, people intended to maintain their original cultural components while
being affected from different ones. Eventually, within a long process like decades or

hundreds of years, different belief systems occurred with inspiration of various

2% Chad V. Meister, Introducing Philosophy of Religion (Abingdon: Routledge, 2009), 9-11.

*! Jaspers, The Way to Wisdom, 98.

** Shamanism is not a religion but a spiritual calling. It is based on the philosophy that everything is a
part of the Creator - every tree, every creature, the elements, the sun, moon, the planets, even the four
elements themselves. Everything is sacred and behind what appears to the external observation as
inert or mindless, is a supportive energy that is not only intelligent but cognisant and communicative.
Source: “About Shamanism,” The Globalight Experience, n.d.,
<http://www.globalight.com.au/healing.htmI> (1 May 2013).

> Alexander Smith, The Holiest Lie Ever: Glorified by Myths, Mysticism, Symbolism, Rituals and
Traditions (Bloomington, IN: Trafford Publishing, 2012), 10.
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religions without turning into none of them. Religious syncretism is basically
defined as a fusion of diverse religious beliefs and practices.”* For instance,
Manichaeism is one of the syncretic religious systems. Manichaeism was founded
by Mani, who was accepted as an Iranian prophet, as a combination of Christianity,
Zoroastrianism and Buddhism; hence, Manichaeism became a different religious
system composed by significant components from listed religions. Alevism, which
forms the case study of this thesis, is also a considerable example for religious
syncretism. Formation of Alevism from diverse religious systems will be examined

with details within a dedicated part in following chapters.

Religion has been a fact in individual’s life and it has been carried by
mobilized people to different geographies. As a consequence of interaction between
different groups of people, new religions or religious components were introduced to
diverse geographies. Within this context, what has been the role of religion within a

society? What are the effects of religion in different orders?

2.1.3. Effects of Religion

Religion has been defined within different perspectives as mentioned above;
however, in every single definition, individuals form a significant part of belief
systems. Hence, mutual effects between religion and individuals’ life become
unavoidable facts. This connection between religion and individuals is considered as

the way of life.

A reference to “way of life” demonstrates another connection, which is
between religion and culture. Culture, which is a recently occurred term, is an idea
as a witness of the great changes, which occurred in all ways of social life. Clifford

Geertz explained culture as;

“(...) There is no such thing as a human nature independent of culture. Men
without culture would not be the clever savages of Golding’s Lord of the Flies
thrown back upon the cruel wisdom of their animal instincts; nor would they be the

nature’s noblemen of Enlightenment primitivism or even, as classical

** Encyclopeedia Britannica Online, s. v. "religious syncretism," (1 May 2013),
<http://www.britannica.com/EBchecked/topic/497438/religious-syncretism>.
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anthropological theory would imply, intrinsically talented apes who had somehow
failed to find themselves. They would be unworkable monstrosities with very few

useful instincts, fewer recognizable sentiments, and no intellect, mental basket

cases. (...)""

Therefore the idea generates a concept, which provides a principle of

unification for people, through the time and the world, as religion did.

Relation between religion and culture has been studied by different scholars.
For instance, Malory Nye distinguished the relevance as “The religious life is the
cultural life, one’s religion not only emerges from one’s culture — religion is

culture.”?®

With this comment, Nye pointed out the connection between culture and
religious life, which can be defined as the practical way of religious system. He
distinguished religion as the only component, even further, as the exact same
concept of culture. However, as it is a subjective issue, there should be different
perspectives. Hence, apart from being the culture itself, religion should be taken into

account as one of the components of human life.

Durkheim stressed that religion played a significant role as a reason of
solidarity of individuals in the society in 19" century. He added that religion
strengthened morals and social norms and provided social control within a society.”’
In 20™ century, Weber mentioned that religion was a pivotal component of social

28
structure and culture.

Religion and culture, or way of life has been connected even further,
sometimes these concepts taken into account as one. This is, as mentioned, a modern
approach that started to be discussed since the last three centuries. However, with
different examples, religion can be associated with diverse orders, such as economic,

juridical, and political, or with treatment methods.

%3 Chris Jenks, Culture (New York: Routledge, 2005), 6.

* Malory Nye, Religion: The Basics (London: Routledge, 2003), 3.

" Paul Carls, “Emile Durkheim (1858-1917),” Internet Encyclopedia of Philosophy, 3 June 2012,
<http://www.iep.utm.edu/durkheim/> (1 May 2013).

¥ Ahmet Yasar Ocak, Tiirkler, Tiirkiye ve Islam (istanbul: iletisim Yaynlar1, 2007),13.
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Shamanic culture, for instance, has been a method used for special
treatments both in history and in present day. On this point, components of
Shamanism serve as a part of medical service. On the other hand, there are more

influential examples regarding religious influence on different orders.

Belief systems and religion have been effective on economic issues through
money. For instance, in ancient times Christian Church had some actions, which
were related with money. In New Testament, money was described as a path to evil
and as a master in competition with God.** Besides, for Islam, money is the way to

wealth, which should be gained in Islamic way.

Today, Islamic implementations can be monitored within a new capital
system with the name of Islamic banking system. While conventional banking
system is based over interest and credit, in Islam there is no place for interest. This
was the reference that the Islamic way of gaining money points out. According to
Islamic rules, a Muslim cannot deposit his/her money to an account with interest.
Additionally, he/she is not allowed to make any investment to saram sectors, such
as alcoholic drinks, pork, porn or gambling. Even, it is not allowed to be involved in
a system, where money is used for listed sectors. Due to that necessity, Islamic
tradition had created its own banking system: Interest-Free banking. According to
Interest-Free banking, profit sharing system is used instead of interest, and the
deposited money is invested in helal sectors with guarantee of official acts with
respect to Islamic Law (Sharia) and its practicals.’® The origin of Interest-Free
banking does not go far in history. System started to be used in late 1940s, and today
it functions not only in Muslim countries, but also in laic or secular countries such as

Turkey, France, United Kingdom and United States of America.’'

Economic rules have been arranged within a juridical approach in Islam; this
is to say that Islam possesses a legislative characteristic to deal with judicial issues,

as well. Religious law of Islam is named as Sharia law. According to Islamic faith,

** John R. Muether, “Money and the Bible.” Christian History Magazine 14 (1987): 6.

Y Muhammad Ayub, Understanding Islamic Finance (Sussex: John Wiley & Sons Ltd., 2007), 75-81.
! “Islamic Banking Assets to Reach 1 Trillion Dollars in 2012: Expert,” Asian Institute of
Technology, 2012,
<http://www.ait.ac.th/news-and-events/2012/news/islamic-banking-assets-to-reach-1-trillion-
dollars-in-2012#.UYzw5SmNGTDO0> (1 May 2013).
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Sharia law is responsible for managing different issues including religious,
economic, legislative and political issues.’” Sharia law is believed as an expression
of God’s command for Muslim society. Hence, the law forms a path leading
Muslims towards an expression of conviction in this world for the purpose of
goodness in the other one, as meaning of the name sharia, which is the path leads to

. 33 . .. . . . .
watering place.”” Today, Sharia law is in function in many Islamic countries.

Involvement of religion into political order is an important theme that should
be focused with respect to the purpose of this thesis. Within diverse historical
processes, both Christianity and Islam had involved, and still involve, into politics.
The reason why two religious systems are being examined is to enlighten the
process between religion and politics in order to give a background for the process

of laicism and secularism, which is one of the basic issues that this thesis focuses on.

If the history of Christianity and Islam are taken into account, two different
processes will be appeared. Christianity, on one side, was born to a, relatively, well-
organized state, to the Roman Empire; hence, relation between religion and politics
were cut at the time of Jesus with his notable saying: “So give back to Caesar what
is Caesar’s, and to God what is God’s.” Islam, on the other hand, was born to an
unorganized political structure in Arabian Peninsula, where the tribal sovereignty
used to play significant role among political order. Accordingly, while Christianity
did not use to possess a political functionality, which was already set under the rule
of the Roman Empire, Islam created its proper state and became more than a
religious system, which manages the relation between two worlds. Islam became a
way to govern a state in order to fulfill the lack of a mobilized society.** Therefore,
Islamic states were born, and these states were governed within an Islamic
perspective, under the sovereignty of Allah. On the other hand, there is one thing
that should be distinguished on that point. Although, Christianity was born

independently from politics, within three centuries, Christians mobilized and

% Valentina M. Donini, “Islamic Law” (Mediterranean Cultural Studies MA Program Seminar,

Tarragona, 18 January 2010).

33 Encyclopeedia Britannica Online, s. v. "Shar1'ah," (2 May 2013),
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institutionalized the Church with political, juridical and social power. Due to
increased numbers of Christians and a systematic formation of Church, in 381 A.D.,
Christianity was accepted as official religion of Roman Empire by Constantine, and
religion involved in politics with an official base.”> Within time, religion possessed
dominance over politics; consequently, popes gained more power over kings. The
crown ceremonies, in which kings were crowned by popes, is a significant example
for the mentioned dominance.’® After different historical processes, today, Vatican
City stands as a unique example with Pope, who holds both religious power for all

Catholic people around the world, and political power for the state.

According to Islam, political concepts, such as a juridical system, leadership
with Caliphs, were already included in Islam traditionally.’” Hence, within the
established Islamic states, Islamic seminaries (medrese) were built in order to
provide Islamic education and to educate Muslim scholars. Sharia was constituted
with Muslim judges (kadi), states were governed by Caliphs, and with all these
components, political Islam was applied. As sovereignty belongs to God in political
Islamic perspective, Caliphs were the successors of God for the implementation of
his justice, and representatives of this sovereignty.’® Briefly, the political order of
Islam demonstrates no difference between religion and politics.”® With the title of
Caliph for leaders and all listed implementations, Ottoman Empire was a
considerable example for political Islam. Today, the title Caliph does not exist;
however, political Islam is being applied in different states, either directly with its

entire components, or indirectly with implementations.

2.2. Separation of Religion and State Affairs

During history, different political systems have occurred and they have all

interacted with the sociological conditions of the time. As it was mentioned, religion

%% Ethem Ruhi Figlal, “Din ve Devlet isleri.” Atatiirk Arastirma Merkezi Dergisi 38 (1997): n.p.

36 Kislal, Kemalism, Laiklik ve Demokrasi, 158.
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has been a significant component of culture not only in individual but also in social

levels. Unavoidably, political systems have been affected by religion, as well.

Religion should be considered as an important component of life with being
guidance both in human and social behaviors. Within the perspective of political
system, it has been the tool to construct social order with its rules and control
mechanism. On this point, it is possible to distinguish three different forms of
religion-state affairs based on different levels of involvement of these two
components.*’ These three forms are theocratic system, in which the government is
under the rule of religion, like in the example of Vatican City or in the example of
the Islamic Republic of Iran; semi-religious system, in which the state accepts a
religion as official state religion, for instance the former Ottoman Empire; and laic
and/or secular system, in which religious and state affairs are separated with
different approaches, like the secular United States of America (USA) and the laic
Republic of Turkey.

Separation of religion and state emerged as an idea in the 17" century, and it
has been generally associated with John Locke. As it will be mentioned, his idea was
about limitation of responsibilities of Church and disallowance its intervention to
commonwealth. His idea regarding this separation was supported during the Age of
Enlightenment (during the 17" and 18™ centuries) within different levels. Charles
Louis de Secondat Montesquieu, Voltaire, and Jean-Jacques Rousseau argued the
separation and its necessities. Ideas of these intellectuals will be analyzed one by

one.

Age of Enlightenment has become a considerable point for the World history
with a scientific and reformist perspective, which took place of dogmatic and
traditional ideas. First Europe, then American colonies were affected from
mentioned scientific approach within different orders. Among all, separation of
religion and state was one of the ideas of this period. The idea was taken into

account as one, separation of Church and State, in order to decrease and/or cut the

0 Davut Dursun, Yénetim Din Iliskileri Agisindan Osmanli Devleti’nde Siyaset ve Din (Istanbul:
Isaret Yaynlari, 1989), 80.

27



political power of Church; however, two different approaches emerged after this

period.

Separation of religion and state affairs is named as secularism or laicism with
respect to different experiences. This separation, either laicism or secularism, plays a
significant role on today’s Western politics. Many times these two terms, secularism
and laicism, are used on behalf of the other; however, it will not be wrong to claim

that they are not exactly the same terms.

Between laicism and secularism, there is a difference, which keeps them
from synonymous usage. Laicism is a political theory aimed that focuses on
separation of politics and religion. On the other hand, there is a direct or an indirect
control mechanism of state authorities via ministries or committees over religion.
Secularism can be defined as an advanced version of laicism within the perspective
of relations between state and religious organizations. Different from controlling
religion, secularism is more far aimed, which is to say, secularism does not interfere
to the freedom of religion both in public and private life.*' Two different approaches
regarding separation of religion and state were distinguished by T. Jeremy Gunn

with these two different cases;

"Unlike France, where "laicite" might have the connotation of the state protecting
itself from the excesses of religion, the term "religious freedom" in the United
States would be more likely to have the connotation of religion being protected
from the excesses of the state. Thus Americans are more likely to be predisposed to
have suspicious about state laws regulating religion while the French are more
likely to be suspicious of an absence of regulation of religious activity. At least this

9942

is the theory.

Within this part of the thesis, two different approaches will be given with

brief descriptions, the evolution of laicism within French political tradition since

“I Rashad Ibadov, “Religious Liberties in Secular Public Education” (MA diss., University of Lund,
2000), 12.

*T. Jeremy Gunn, "Under God But Not the Scarf: The Founding Myths of Religious Freedom in
United States and Laicité in France." Journal of Church and State 46, no.1 (2004): 9.
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French Revolution will be analyzed and discussions regarding compatibility of Islam

in a laic structure will be focused.

2.2.1. Secularism and Laicism

Within the history, there are many terms underlying pivotal evolutions.
These kinds of terms, generally, are possessed by individuals unconsciously and
lead to evolutions. The idea of separation of church and state relations should be
considered as one of these concepts. It emerged in western political structure and

possessed an important role as an ideological term.

The idea of separation is, generally, associated with European Enlightenment
of 17" and 18"™ centuries, in which French Revolution of 1789 was an important
milestone. Although France possesses a different approach to religion-state affairs -
this is to mention laicism - in its actual political structure, role of French Revolution
on the evolution of secularism is significantly considerable. In this part of this thesis,

two different approaches will be analyzed with differences.

Secularism, etymologically, is originated from “sceculum”, which is a Latin
word meaning age, generation, and one belongs to this world.” Within a general
perspective, secularism is separation of religion and state affairs in governmental
level, and it points out undistinguished distances to each religious system, including
atheism. In other words, secularism highlights the right to be free from any religious
rule and the right to freedom from governmental pressure regarding any religion

over its citizens within a neutral state to different belief systems.**

Secularist approach includes various perceptions. With respect to one of

these approaches, made by George Holyoake, secularism is a code of duty, which is

* Barry A. Kosmin. “Contemporary Secularity and Secularism,” in Secularism and Secularity:
Contemporary International Perspectives, eds. Barry A. Kosmin, and Ariela Keysar (Hartford, CT:
ISSSC, 2007), 2.

Online Etymology Dictionary, s.v. “secular,” (4 May 2013),
<http://www.etymonline.com/index.php?allowed in_frame=0&search=secular&searchmode=none>.
* Bruce A. Phillips. “Putting Secularity in Context,” in Secularism and Secularity: Contemporary
International Perspectives, eds. Barry A. Kosmin, and Ariela Keysar (Hartford, CT: ISSSC, 2007),
29.
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founded on evaluations based on perspectives of human beings free from religious

. . 45
point of views.

Within historical evolution of secularism, it will be beneficial to highlight
Locke’s explanation about the term. In his Letter Concerning Toleration, Locke

stated that;

“This only I say, that, whencesoever their authority be sprung, since it is
ecclesiastical, it ought to be confined within the bounds of the Church, nor can it in
any manner be extended to civil affairs, because the Church itself is a thing
absolutely separate and distinct from the commonwealth. The boundaries on both
sides are fixed and immovable. He jumbles heaven and earth together, the things
most remote and opposite, who mixes these two societies, which are in their
original, end, business, and in everything perfectly distinct and infinitely different
from each other. No man, therefore, with whatsoever ecclesiastical office he be
dignified, can deprive another man that is not of his church and faith either of
liberty or of any part of his worldly goods upon the account of that difference
between them in religion. For whatsoever is not lawful to the whole Church cannot

by any ecclesiastical right become lawful to any of its members.”*

He made his statement with respect to Bible’s sentences with many
references. The reason why he distinguished the importance of separation of church
and state in 17" century can be defined as necessity with a very simplest approach.
Social conflicts of England during mentioned period emerged due to the clash
between these two institutions, state and church; for that reason, the only way to end
the conflicts was the separation of them. In the same letter, Locke also pointed out
the freedom of individuals regarding ceremonies. Within this point, the only

responsibility of Church was mentioned as;

“The only business of the Church is the salvation of souls, and it no way concerns

the commonwealth, or any member of it, that this or the other ceremony be there

*> George J. Holyoake, The origin and Nature of Secularism (London: Era Books, 1987), 41.

* John Locke, “Letter Concerning Toleration,” University of Virginia Library - Electronic Text
Center,n.d.,

<http://etext.lib.virginia.edu/etcbin/toccer-
new2?id=LocTole.xml&images=images/modeng&data=/texts/english/modeng/parsed&tag=public&p
art=1&division=div1#n2> (3 May 2013).
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made use of. Neither the use nor the omission of any ceremonies in those religious

assemblies does either advantage or prejudice the life, liberty, or estate of any

man.”’

Briefly, perception of Locke regarding separation of church and state has
been an important milestone for the actual concept of human right as a matter of

freedom of conscience.

On the other hand, Montesquieu highlighted the importance of Church
within state structure as long as it supported obedience to the authority and played
significant role in order to provide public order.*® According to the model of
Montesquieu, the church and the state are two distinct institutions that should work

within an exact harmony in order to generate good citizens for the commonwealth.*

With respect to aforementioned definitions, secularism is an order and a
concept based on science, causation and experimentation, on which states are built,
instead of a dogmatic belief. In the modern age, general perspective is the
superiority of a political structure, which legally guarantees the idea of freedom and
equality, than a political structure that puts religious dogmas and wills of kings or

any clergy in its center.

The idea of separation of religion and state was developed within two
different aspects, as mentioned above, and secularism is one them. The term laicism
should be analyzed with its background, as the second approach. Etymologically, the
word laic is a direct usage of French word “laique”, which is originated from Greek
“laikos” that means belonging to the people (with relation to “laos” meaning
people).”® In French, the word laicité has been used for the separation of religion and
state affairs shaped within a proper historical process. This French term cannot be

translated into English with an exact word. Generally, the translation is made as

“7 Tbid.

* Charles Louis de Secondat Montesquieu, Kanunlarin Ruhu Uzerine I, trans. Fehmi Baldas,
(Ankara: Milli Egitim Basimevi, 1963), 45-46.

* Ahmet Cevizci, Aydinlanma Felsefesi Tarihi (Bursa: Asa Kitabevi, 2007), 160.

> Online Etymology Dictionary, s.v. “laic,” (4 May 2013),
<http://www.etymonline.com/index.php?allowed in_frame=0&search=laic&searchmode=none>.
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secularism; however, as these two terms have been evolved within two different

perspectives, they cannot meet at the same meaning.

Separation of religion and state was carried out by the purpose of securing
the allegiance of individuals to the republic. Within the historical context, it aimed
to break the dominance of Catholic Church over political order. During the French
Revolution, with providing private spheres to individuals regarding their religious
identities, state maintained undivided loyalty of citizens to the nation. In other words,
religion was swept away from political sphere to private one. This implementation
also aimed to protect individuals from the claims of religion.”' With this
characteristic, laicism separates from secularism; because, (Anglo-American)
secularism aims to protect religion from the state and to protect state from religion;
on the other hand, in (French) laicism, the state intends to protect individuals from
religion in addition to mutual protection of religion and state.’* Therefore, within a
laic structure, individuals are protected from dominance of any religious system with
the help of equal conditions regardless of any recognized privilege to any part of

. .. 53
society due to religious preferences.

Voltaire, who is accepted as one of the most important influencers of French
Revolution, pointed out the unnecessity of dogmas that led to intolerance, in order
to stop the conflicts. According to him, the reason of intolerance was the dogmas
emerged with Christianity with significant reference to the Catholic Church. The
intolerance was an outcome of dogmas and consequent conflicts. Hence, less

. 55
dogmas, less conflicts.

With significant critics to the Church, Voltaire, in one sense, pointed out the
necessity of religion, which was one of the basic components of a society within

Voltaire’s interpretation. Religion was a tool to provide public order.’® On that point,

>! Joan Wallach Scott, The Politics of The Veil (Princeton: Princeton University Press, 2009), 91.

> Ibid., 92.
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similarity between Montesquieu and Voltaire attracts the attention. These two
intellectuals meet at the necessity of religion. However, within political perspective,
Voltaire supported the separation of church and state in order to provide a stable

political structure free from religion based dogmas.”’

In The Social Contract, Rousseau pointed out two different perspectives

regarding the role of religion. He stated that;

“Religion, considered in relation to society, which is either general or particular,
may also be divided into two kinds: the religion of man, and that of the citizen. The
first, which has neither temples, nor altars, nor rites, and is confined to the purely
internal cult of the supreme God and the eternal obligations of morality, is the
religion of the Gospel pure and simple, the true theism, what may be called natural
divine right or law. The other, which is codified in a single country, gives it its gods,
its own tutelary patrons; it has its dogmas, its rites, and its external cult prescribed
by law; outside the single nation that follows it, all the world is in its sight infidel,
foreign and barbarous; the duties and rights of man extend for it only as far as its
own altars. Of this kind were all the religions of early peoples, which we may

define as civil or positive divine right or law.”*®

With this statement, Rousseau separated religion into two different spheres,
that is the private and the public spheres. Within this context, religion of the man
was a matter of private sphere; on the other hand, religion of citizen, in other words
the civil religion, was a composition of divinity of a religion and the love of country

for the sake of the nation.

Rousseau, additionally, discussed the source of sovereignty, which should
have belonged to the people. Rousseau formed a chain starting with single law and
ending with sovereignty. According to him, laws were the basis of legislative power,

and there should be no law without ratification of people. Hence, the legislative

57 Falk, Man’s Ascent to Reason, 221.
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power, as a composition of laws, should belong to the people. At the end of the

chain, he mentioned legislative power as the only source of sovereignty.”

With respect to the aforementioned chain, it will not be wrong to claim that
Rousseau took the sovereignty from God and handed it over the people; although, he
did not made any direct references for the shift. He just pointed out how sovereignty
should be understood without any previous source of it. However, for a classical
approach regarding religious power over politics, both the power of Church in
Medieval Europe and the power of Sharia in political Islam, the sovereignty used to
belong to God and his representatives, this is to mention Pope or Caliph, who were
responsible to constitute it. Within this interpretation, the shift of the source of

sovereignty was a significant point for the separation of religion and state.

2.2.2. Evolution of Laicism: From French Revolution to Fifth Republic

French Revolution was started as an opposition to significant power of
clergy among social, political and economic orders on 14 July 1789.°° Hence, it was
a revolution against the monarchy; however, with the ideas of mentioned
intellectuals regarding the separation of church and religion, opposite movement

aimed to remove Church from political order.

Declaration of the Rights of Man and of the Citizen (Déclaration des droits
de l'homme et du citoyen) of 26 August 1789 was significant to understand the aims
of the opponents and the aim of the Revolution. It was a declaration of 17 Articles
distinguishing the liberty and rights of individuals. Among them, the 10™ Article
was a considerable statement regarding the freedom of conscience. According to this
article “No one shall be disquieted on account of his opinions, including his
religious views, provided their manifestation does not disturb the public order

established by law.”®' With this article, as René Rémond stated, the ties between
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Catholicism and political society were cut, in other words, people of France were

relieved from religious identity.®*

Aftermath of the Revolution, various implementations were carried out by
the National Constituent Assembly (4ssemblée Nationale Constituante). It worked
between 1789-1891, regarding the Declaration of the Rights of Man and of the
Citizen, most specifically its 10" Article. In order to sweep away the power of
Church from political order, economic sources were cut. For instance, special taxes
collecting by the Church were annulled on 4 August, and Church’s assets were
nationalized on 2 November 1789.% With these implementations, it was not only the
economic power that the Church lost, but also its independence; as, it became
dependent on the state economically. Besides, the new Assembly intended to
reorganize the structure of Church in order to establish a new order compatible with
the new regime. However, according to some scholars, this intention was not about
the compatibility of the Church; instead, it was an initiative to gain certain control

over the Church.®

Reorganization of the Church, in fact, was a considerable step in order to
change the balance of power. Eventually, on 24 August 1790, Civil Constitution of
the Clergy (Constitution Civile du Clergé) was accepted, and according to it,
bishoprics were established for each Department; bishops and priests were to be
elected locally, and to be assigned by the archbishop; accordingly, authority of Pope,
who had had the responsibility to assign, was to be reduced to be informed regarding
local elections’ results, and Assembly of French Clergy (4ssemblée du Clerge de
France) was annulled. Abolishment of the Assembly was not welcomed by the
clergy, obviously. It was considered as another step to deprive Church from its
power and liberty. On the other hand, according to the Constituent Assembly, it was
the gallicanism, in other words, nationalization of the Church.®® Therefore, the Civil

Constitution of the Clergy should be accepted with entire loyalty by clergy. On 27

62 René Rémond, Religion and Society in Modern Europe, trans. Antonia Nevill (Oxford: Wiley-
Blackwell, 1999), 39. _

% Albert Soboul, 1789 Fransiz Inkildbi Tarihi, trans. Serif Hulusi (istanbul: Cem Yayinevi, 1969),
211.

64 Rémond, Religion and Society, 42.

% Soboul, 1789 Fransiz Inkildbi, 211-212.

35



November 1790, the Constituent Assembly made a call for the oath of members of

1.° That was the

clergy; however, there were only seven bishops responded to cal
point that the polarization started among clergy. Due to a campaign carried out by
Pope against these seven bishops, they were excluded from the society; and
eventually, they were excommunicated. This campaign was supported by the
members of clergy, who refused to oath for the Civil Constitution.®” This
polarization among loyal members of clergy to the Civil Constitution with support

of the Constituent Assembly on one side and opponent members with the support of

Pope on the other, lasted until 1793 within a bloody conflict.®®

Implementations of the Constituent Assembly were, obviously, against the
political power of the Church, and the idea of separation of church and state was the
inspiration point of this movement. However, an entire separation was not a point of
achievement; instead, control of state over religious issues was intended. Therefore,
with the origin of a separation idea, it was a shift in power. On the other hand,
making an evaluation of laicism with respect to actual perspectives regarding
religion and politics would be an anachronistic approach, as it was highlighted by
Rémond. Nevertheless, as an unavoidable fact, the process played a significant role
in history of politics regarding the actual concept of laicism, like a primitive

approach.

With the abolishment of kingdom and the establishment of republic, on 10
August 1792, various implementations were carried out by the Legislative Assembly,
which was on duty between October 1791 and September 1792. With these new
implementations, the Church was disqualified from its responsibilities regarding
birth certificate, marriage and divorce, and listed issues were carried out within civil
laws regardless from the Church.” Besides, in order to reduce the importance of the

Church, Gregorian Calendar was annulled; instead, French Republican Calendar
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(Calendrier Républicain Frangais) was applied on 5 October 1793. Additionally,

festivals of Republic were popularized instead of Catholic festivals.”

During the process of separation, different religious approaches were
intended to be popularized. First, the approach was considered as concrete hostility
to religion; then, it shifted to a perspective, which was suggested by Rousseau, it
was the religion of the citizen. According to this perspective, limited freedom was
provided for the religion. With respect to this limitation, on 22 July 1794, tolls of

church bells were prohibited.”!

Polarization between supporters and opponents of the new regime could not
be dissolved until the time of Napoleon Bonaparte (1769-1821). He ended the
conflicts with a special agreement with Catholic Church known as Concordat of
1801, on 15 July 1801. Concordat was applied until 1905, and according to it, the
idea of separation of church and state was abandoned; Catholicism was accepted as
the religion of majority; and members of clergy was started to be paid by the state,
since they were accepted as officers.”” Besides, clergy was not the only group, who
were started to be paid by the state; instead, the religious functionaries of four
different religious groups, which were recognized with the Concordat: Catholicism,
Judaism and two different sects of Protestantism. Hence, they started to be
considered as public servants. The rest of the functionaries from different religious
groups than in the four listed, were not under control of the state, were not paid by

the state, but were provided tolerance regarding their distinct religious identity.”

The process of laicization was significantly strict regarding religious issues,
including religious education. However, with the Second Empire of N. Bonaparte,
the Church was allowed to be involved in educational order, and on 15 March 1850,

primary school education became mixed, in which some of the primary schools were
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679.

" Jacques Robert, Bati’da Din-Devlet Iliskileri: Fransa Ornegi, trans. izzet Er (istanbul: iz
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under supervision of the state, but some of them were given to supervision of local

priests with Falloux Laws (Loi Falloux).”

Education was an important tool regarding the leaning of head of states.
Hence, many implementations were applied to the educational order; consequently
the responsibility of supervision of schools were handed over many times between
state and church within time. The Church was in good relations with the Second
Empire, due to provided rights, recognition and the official intervention in the
education system. However, the Third Republic of France (1870-1940) possessed an
approach based on separation of church and state, and reorganized state’s relations
with the Church. Within this perspective, religious freedom and neutrality of state
were provided once again with respect to the Declaration of the Rights of Man and
of the Citizen. In this process, education system, once again, was changed with
respect to shifted perspective of state. Jules Ferry Laws were adopted to education
system in 1882, in order to laicize it. According to Jules Ferry Laws, education
system was unified and became laic, in which entire supervisory responsibility
belonged to state, and mandatory system was applied. ” Within time, laic
republicans gained more power over politics with increased support of society.
Between 1901 and 1904, religious foundations were either closed or given under
state control; religious schools were closed; and with order of the Minister of Justice,

.. 6
court rooms were cleaned from religious symbols, as the crosses were removed.’

The year 1905 possesses significant importance regarding the separation of
state and religion, because of the 1905 French law on the Separation of the Churches
and State (Loi du 9 décembre 1905 concernant la séparation des Eglises et de I'Etat).
With the law, which was applied on 9 December 1905, state ensured the freedom of

conscience with its First Article and within a general perspective, religion lost its

™ Hans Kohn, Making of The French Mind (New York: Van Nostrand Reinhold Company, 1955), 54.
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importance among society, and independence of citizenship from religious identity

was provided.”’

Separation Law was interpreted as an assertive secular approach due to its
strict rules based on cleaning of public sphere from religious components. In fact,
that cannot be considered as a surprise, because when the conditions of the period
are taken into account, strict separation would be the only way. On one side, there
were the supporters of the old regime, in which the Church possessed social and
political power, on the other hand, there were the supporters of the new laic regime.
Since, the second group was on the power, it was unavoidable to apply an assertive

way of the separation.”®

The strict separation of church and state, in fact, was not an unfamiliar
concept for France, as Civil Constitution of the Clergy was adopted more than a
century before the Separation Law. Hence, Catholicism was not the basic
characteristic of France anymore; however, there was not an intention to popularize
a republican civil religion as it was done with Civil Constitution, either. Briefly,
Civil Law can be considered as an inspiration point for the Separation Law; however,
it would not be true to claim considerable continuity between the two of them.”
Instead of any religious identity, laicism was popularized as the basis of France. As
they succeeded to do so, after a century, in 2003, then French President of Republic,
Jacques Chirac, was to distinguish laicism as the core of French republican identity
with this statement: “Laicism is in our veins. It has been the core of our republican

identity.”™

Separation Law had been discussed strongly, it was not welcomed instantly;
however, the Constitution of 1946, which led the establishment of the Fourth French

Republic (1946-1958), with its laic structure was not reacted negatively. As the

7 “Loi du 9 décembre 1905 concernant la séparation des Eglises et de I'Etat,” Le Service Public de la
Diffusion du Droit, n.d.,
<http://www.legifrance.gouv.fr/affichTexte.do?cidTexte=LEGITEXT000006070169&date Texte=200
80306> (2 May 2013)

78 Kuru, “Dynamics of Secularism,” 170,

7 Rémond, Religion and Society, 43.

% Jeremy T. Gunn, Din Ozgiirliigii ve Laisite: ABD ile Fransa Arasinda Bir Karsilagtirma, trans.
Hiiseyin Bal ve Omer Faruk Altintag (Ankara: Liberte Yayinlari, 2006), 17.
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Church did not stand against the constitution, laicism gained base among the

: 81
society.

In 1958, politics of France witnessed another new constitution that led to the
today’s Fifth French Republic. Laicism was implemented as one of the main
characteristics of the regime in the constitution, which was composed with
significant references to the Declaration of the Rights of Man and of the Citizen.

France was defined as below in the First Article:

“France shall be an indivisible, secular, democratic and social Republic. It shall
ensure the equality of all citizens before the law, without distinction of origin, race
or religion. It shall respect all beliefs. It shall be organised on a decentralised basis.

Statutes shall promote equal access by women and men to elective offices and posts

as well as to position of professional and social responsibility.”*

With the First Article, laicism was highlighted with the equality of citizens
regardless of their religious identity. In the Third Article, which is “National
sovereignty shall vest in the people, who shall exercise it through their

representatives and by means of referendum.”®

, sovereignty was given to the people,
which is another proof of laicism. Within the same system laic education was
applied and freedom of conscience of individuals was guaranteed.** For the financial
issues of functionaries of religious groups, state has not been involved in salaries of
any of them. For the implementation of this rule, Separation Law of 1905 has been

effective.®

Today, in France, the state is involved in some of the religious activities,
such as financial support for the buildings, which handed over to religious
authorities only if they were maintained as public assets; providing social security

for the religious functionaries; tax reduction for the favor of religious foundations;

1 Kuru, “Dynamics of Secularism,” 175.
82 «Constitution of October 4, 1958,” World Intellectual Property Organization, n.d.,
8<3h‘[tp://www.wipo.int/wipolex/en/text.jsp?ﬁle_id=179092> (3 May 2013).

Ibid.
% Alain Garay et al., “The Permissible Scope of Legal Limitations on the Freedom of Religion or
Belief in France.” Emory International Law Review 19 (2005): 790-791.
% Francis Messner. “Fransa,” in Avrupa Birligi Ulkelerinde Din-Devlet Iligkisi, ed. Ali Kose ve Talip
Kiigiikcan (Istanbul: Isam Yayinlari, 2008), 114.
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and special allowance for higher education within religious perspective unless it is

for the commonwealth.

Discussions regarding the clash of power between Church and state was
dissolved with the 20" century step by step. However, due to the strict prohibition of
religious components from public sphere in France, led to a shift of the basis of
discussions and the parts, who were the clergy and republicans before, changed.
Today, discussions are being carried out between supporters of assertive secularism,
in other words traditional French laicism, and supporters of passive secularism, who
are in favor with secularist idea without state control over religion. For instance, the
law regarding the prohibition of “conspicuous signs” of religions in public schools,
which was applied on 15 March 2004, was discussed a lot between these two groups.

According to the Law;

“In public elementary, middle and high schools, the wearing of signs or clothing
which conspicuously manifest students’ religious affiliations is prohibited.

Disciplinary procedures to implement this rule will be preceded by a discussion

with the student.”®’

The aim was to prevent students wearing skullcaps, turbans and headscarves
of Jewish, Sikh and Muslim students. However, it has been an issue regarding the
limitation of freedom of individuals due to their religious identities. While the
supporters of laicism were in favor with the law, the law was criticized for being

against the human rights.*®

2.3. Separation of Religion and State: Compatibility with Islam?

The critics regarding laicism are an issue not only in France, but also in
Turkey. However, there is one thing that should be distinguished for these two states.

Although, they are both laic states with respect to similar interpretations of laws and

% Jean Baubérot, Avrupa Birligi Ulkelerinde Dinler ve Laiklik, trans. Fazli Arabaci (Istanbul: Ufuk
Kitaplar1, 2003), 101.

87 Scott, The Politics of the Veil, 1.

* Ibid., 1-4.
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constitution, the religion of the majority of society differs, Catholic Christians and
Sunni Muslims. As the revolution that led to possession of laic idea was carried out
in a Catholic society, it is important to examine the compatibility of laicism and

Islam.

Islam, traditionally, has been considered as a set of rules or a comprehensive
worldview governing both personal and political aspects of life, as it was mentioned
in previous part. Within this perspective, Islam, as contrary to Christianity that
became the base of separation idea, has intended to sanctify political system based
on religious order. Consequently, the idea of separation of religion and state has
been considered as a threat to assimilate religion of Islam. Besides, there is no such
instruction regarding mentioned separation in Islamic society, as distinct duties of

God and Caesar in history of Christianity.

Laicism was started as a rebel movement to the dominance of Catholic
Church in Europe, and concluded after a process of Enlightenment, which brought
about thinking based on scientific interpretations instead of dogmas of Church.
However, in Islamic history, there has been no such rebel movement against the
authority, which was the Caliphate before its abolishment, then, to the Islamic rules,

such as political Islam, Sharia, or economic ones.

With the Age of Enlightenment, Western societies integrated the idea of
laicism/secularism; consequently, there is not insistence of an exact religion to
individuals. With the loss of Church’s dominance, dogmas, which were the obstacles,
were swept away and scientific perspectives gained more importance. Additionally,
as the sovereignty was handed over from God to people with laicism, democracy
was framed as a modern approach to political scenes. Hence, the will of people
possessed significant role in evolution of actual concepts, such as modernity and

democracy.

Briefly, the idea of separation of state and religion has been interpreted as
two distinct ways. According to the Western world, laicism or secularism has been
related with the freedom of political structure, accordingly mutual protection

between state and religion, and protection of individuals from religious oppression
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and with modernity. On the other hand, in Islamic societies, it has been associated
with an obstacle, which prevents Muslims to live their life with respect to their

Islamic components.

For the purpose of this thesis, a theoretical perspective was intended to be
given to the lecturer, in order to clarify the role of religion and the emergence of
laicism within French concept. Laicism of France was adopted to the Turkish
political structure step by step after the establishment of the republic. The Republic
of Turkey possesses significant importance regarding discussions of compatibility of

laicism and Islam with its majorly Muslim society.

With respect to the necessities of the modern world, abolishment of the
Ottoman Empire and the Caliphate were followed by emergence of the Republic of
Turkey with adopted implementations from Western world, which was the
inspiration point with its modern structure for Mustafa Kemal Atatiirk (1881-1938)
and his companions. Laicism was one of these concepts that adopted into Turkish
political structure and made Turkey the unique example with its majorly Muslim

society.

Turkey’s 90-year-politics has witnessed many discussions regarding its laic
structure and state’s approach to different religious identities. The third chapter will
examine the laicization process of the Republic since its establishment and the
aftermath discussions up until today. With the help of third chapter which will help
to understand how far religious freedom goes in Turkey, the fourth chapter will be
dedicated to Alevism as a different belief system with its millions of believers and
both their position and problems in a laic political and a majorly Sunni-Islamic

social structures.
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3. REPUBLIC OF TURKEY AND PLACE OF RELIGION

Change, or better to say, evolution into a better one, both in political and
sociological orders, is an unavoidable fact that should be followed in order to be
capable of responding the needs of time. Within political perspective, states need to
adapt their structures to the conditions of time to maintain their existences. The
Ottoman Empire is a considerable example for relation between importance of

adaptation to changes and existence of a state.

Implementations regarding modernization, which has been a synonymous
usage for Westernization due to changed ideological structure originated from
French Revolution, had been applied in the late Ottoman Period; however, could not
be sufficient to catch the needs of time. Consequently, the Empire was weakened
and after the World War I (1914-1918) the Empire was dissolved; eventually, with
the establishment of the National Assembly of Turkey in 1920, the Empire lost its
legitimacy. With a new state, many implementations should be applied in order to

catch the level of Western civilizations, in other words, to modernize the structure.

Laicism, as mentioned, has been one of the most pivotal requirements for a
modern structure of state, in which the possessors of sovereignty and free will
shifted from God to the people. Hence, modernization of the Turkish Republic was
based on laic ideology, which was adapted from the French political history.

The Republic of Turkey was established with the basis of many different
principles related with modernization; however, they were all associated firstly with
laicism. As it was argued by Ali Kirman, laicism was to be used to refer modernity

and modernization (¢cagdas - cagdaslasma) in Turkish politics, within time.'

' M. Ali Kirman, Din ve Sekiilerlesme (Adana: Karahan Yayinlari, 2005), 53.
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Modernization process based on laicization was welcomed by a significant
part of the society; however, that part cannot be considered as entire population of
the state. As focused on second chapter, laicism gained its actual form in more than
two centuries within French political system, in which the Age of Enlightenment
was significantly effective. When it is compared with the foundation process of the
Turkish Republic and application of reforms, which was lasted less than two
decades, the lack of entire support will not be surprising. It was transition process, in
which a laic structure was applied over the heritage of Ottoman Dynasty with

Caliphate. Hence, unexpectedly, oppositional groups mobilized against laic structure.

Turkish politics have witnessed many conflicts between the supporters and
opponents of laicism since its foundation. Arguments against laic implementations
were for the favor of defending Ottoman system based on Islamic rules aftermath of
foundation; however, within time, in addition to yearning for Ottoman system,
arguments have been decreased within different points of view regarding the
application of laicism in Turkey; for instance its incompatibility with human rights

or its malfunctioning.

This chapter will focus on laicization process of the Republic of Turkey with
details regarding different orders, institutionalization of laic implementations and
consequent discussions between supporters and opponents of laicism, which have
been expanded within long history since the establishment of the Turkish Republic
until present day. Today, laicism is still an issue being discussed on Turkey’s agenda
within different perspectives. According to supporters, laicism has been under threat
due to Islamic implementations aiming to integrate political Islam into Turkish
political scenes; according to Islamists, laicism has undermined the real identity of
Turkish people based on Sunni Islamic Ottoman heritage; within humanistic
perspective, rigid approach of laicism to religion cannot meet with human rights as
in examples of the ban of veil; and according to Alevis, laic structure has not

functioned properly as it has favored Sunni Islamic identity within different ways.

The aim of this chapter is to give different perspectives of various parts of
society, which have led Turkey to military interventions, bloody attacks, and

concrete polarization of society, by distinguishing the first three of aforelisted four
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types of interpretations within Turkish political structure with respect to
chronological order. Hence, whole political structure of the Republic with its
conflicts based on religious references will be given in order to place Alevi
perspective and state’s approach to Alevism as a different religious identity. This
relation between Alevis and the State, which is the case study of this thesis, will be

analyzed with details in fourth chapter.

3.1. From the Empire to the New Republic

Modernization of Turkey was completed with various implementations
dealing with many different orders of both individuals and state structure. Said
modernization process was started in the 190 century under Ottoman rule; however,
with the foundation of a new state, this is to refer the Republic of Turkey, the

process gained a more significant progress with concrete outcomes.

Foundation of the Republic of Turkey by Mustafa Kemal Atatiirk and his
companions aimed to form a state with a level of Westernized civilizations, which
led the modernization process of the World with the Age of Enlightenment. In order
to achieve that level of civilization absolute monarchy of Ottoman Empire, Ottoman
Dynasty and Caliphate should be changed with a modern state, in which the source
of sovereignty was the people, instead of God, and consciousness of individual

identity was embedded, instead of beings subjects of the Sultan.

In this part of the chapter, reforms of modernization process will be analyzed
starting from 19" century under Ottoman rule until the second half of the 20™

century, in other words, until the end of Single Party Period.

3.1.1. Modernization in the Ottoman Empire

Today’s modern, westernized Turkey was established in 1923; however, the
modernization process had begun in the 19" century during the Ottoman Empire.
There were several movements that the Empire intended to modernize its structure

and to catch the developments of its time.
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The Ottoman Empire was established in 1299 in Sogiit/Bilecik, northwestern
Anatolian city, and within short time, it expanded its territories with new conquests
from Eastern Europe, to South-Western Asia and to Northern Africa. Ottoman
Dynasty was a member of tribal nomadic Turkmen groups; however, there was
significant variety among peoples of the Empire in linguistic, ethnic, and religious

bases. Among all, religious diversity is quite significant for the purpose of this thesis.

The variety among society under the Ottoman flag regarding religious
diversity was not only between Muslims and non-Muslims, but also among Muslim
people. As the Ottoman Empire possessed Sunni-Hanafi Islam as its official state
religion with support of Caliphate after 16™ century, said understanding of Islam
was strengthened with education networks, such as Islamic seminaries (medrese) led
to a systematically well-defined written theology with the basis of Quran and
Sunnah (Stinner), while entire understandings of Islam were considered as heterodox
Islam and as oppositional identity for the central authority. Hence, Islamic
understandings apart from the Sunni-Hanafi one were maintained unsystematic,
based on oral transmission, and accordingly syncretic.” This information will be a
pivotal reference point regarding the Alevi culture maintained under the Ottoman

rule, which will be examined with details in following chapter.

Until the end of its rise and growth in 17" century, the Ottoman Empire had
a self-contained structure; consequently, the Western World used to mean just new
territories to conquer. Besides, within hierarchical order, the Empire considered
itself in a better position than the West. However, after the late 17% century, the
Empire started to lose its power on military base, which led to loss of territories;
hence, the superiority was vanished, and the relations between the Empire and the
West was changed. While the Empire focused on its internal problems, the Western
World witnessed the Age of Enlightenment that led to modernization of western
political and social structure; consequently, within different orders, Europe became

the superior power for the Ottoman Empire.

* Hakan Yavuz, Secularism and Muslim Democracy in Turkey (New York: Cambridge University
Press, 2009), 17.
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Modernization of Europe was an important challenge for Ottoman politics
with its Islamic and monarchic state structure. These two concepts were not
compatible with understanding of modernization; however, the Empire took
European modernization as a model, which was seen as a way to overcome the
problems of its dissolution. Except from the reforms in military structure during the
18™ century, the first embassies were established in order to possess diplomatic
relations with Europe and to monitor its modernization process. The reorganization
of state structure with the Imperial Edict of Reorganization (7anzimat Fermani,
hereafter Tanzimat Reforms) was originated from this idea based on acceptance of

. . 3
European modernization as a model.

Modernization process was started with significant implementations
regarding military structure, such as the change of military order with respect to
European understanding. Because, reason of the loss of territories was associated
with insufficient functionality of Ottoman military.* Abolishment of the Janissary
System’ by Mahmud II with respect to fatwa of Muslim theologians (ulema) was
considered as the abolishment of an obstacle for reforms, due to significant power of
Janissaries in Ottoman politics.® The power of Janissaries was pointed out by
Voltaire with this description; “Janissaries are generally in favor with Sultan;
however, there is always a possibility that they take the power to disorganize the
politics.”” Apart from the military structure, abolishment of Janissary System was to
cause social change concerning Alevi identity under the Ottoman rule, due to its

Bektashi origin. This relation and the social change will be discussed in next chapter.

With the Tanzimat Reforms, the modernization process of Ottoman state
institutions was expanded to different orders in addition to military, such as the

. 8 . .
fields of law, education, and state bureaucracy, and modernization movement was

? Serif Mardin, Tiirk Modernlesmesi (istanbul: iletisim Yaynlari, 2006), 10.

4 Serif Mardin, Yeni Osmanli Diisiincesinin Dogusu, trans. Miimtaz'er Tiirkdne Fahri Unan, and Irfan
Erdogan (istanbul: iletisim Yayinlari, 1996), 153-154.

’ Ottoman military system, from the late 14™ century to 1826.

% Metin Heper, Biirokratik Yonetim Gelenegi (Ankara: ODTU Yaynlari, 1974), 60.

" Paul Imbert, Osmanli Imparatorlugu'nda Yenilesme Hareketleri: Tiirkiye'nin Meseleleri, trans.
Adnan Cemgil (istanbul: Havass Yayinlari, 1981), 129.

¥ Umut Azak, Islam and Secularism in Turkey: Kemalism, Religion and the Nation State (New York:
1.B. Tauris & Co. Ltd., 2010), 4.
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actually started.” The importance of Tanzimat period was to provide equality for the
subjects of Sultan and to take a step forward laicize the state structure with
decreased power of ulema. Due to the Reforms, implementations of religious law
(Sharia) was reduced to issues regarding marriage and heritage, and the juridical
system for the rest of the issues, such as administrative and trading, was reorganized

with adaptations from the Western World."°

During Tanzimat, absolute power of the Sultan-Caliph was limited, as Grand
Vizier and bureaucrats, officially, involved in politics and legislative process;''
hereby, this group became civil servants of the Empire, instead of being subjects of
the Sultan. Within traditional Ottoman understanding, maintaining the power of
empire was only possible with good education of sultans’ sons; however, with
Tanzimat, limitation of power of sultans was started to be discussed as effects of
Western enlightenment, which was based on liberalism and modern constitution,

instead of monarchic state structure.'?

Idea of equal citizenship became a concept that was pointed out with the
Tanzimat Reforms. Within social structure, a laic understanding was adopted for the
purpose of sweeping away difference approaches to different religious groups. For
instance, non-Muslim groups were started to be represented in regional
administration offices. With the declaration of Ottoman Reform Edict of 1856
(Islahat Fermani, hereafter Islahat Reforms), the implementations of Tanzimat

Reforms were strengthened. "

With the declaration of Islahat Reforms, Muslims were provided with equal
rights as non-Muslims were granted with Tanzimat Reforms in order to ensure
equality between Muslim and non-Muslim people in front of the law, in other words,
in order to embed the idea of the citizenship of the Ottoman Empire known as

Ottomanism (Osmanlicilik). Under Ottoman rule, the society possessed

? fiber Ortayl, Imparatorlugun En Uzun Yiizyili (istanbul: Alkim Yayinlari, 2006), 31.

' Giinay, Din Sosyolojisi, 586.

" Ortayly, Imparatorlugun, 101.

"2 Serif Mardin. “Tanzimat,” in Tiirkiyede Toplum ve Siyaset, ed. Miimtaz’er Tiirkone, and Tuncay
Onder (Istanbul: Iletisim Yayinlari, 2000), 298.

" Teyfur Erdogdu, “Osmanhiligim Evrimi Hakkinda Bir Deneme: Bir Grup (Ust Diizey Ydnetici)
Kimliginden Millet Yaratma Projesine.” Dogu-Bati 45 (2008): 29-30.
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heterogeneous structure regarding diverse religious and ethnic origins. These diverse
groups were named as “Millet” with respect to their religious origin, and each Millet
was granted with autonomous self-governing system regarding their own laws.
Millets were headed by religious leaders, who were the representatives of their
communities for the responsibilities of taxes and internal security.'* Briefly, the
Ottoman Millet System was a way to guarantee the existence of diverse religious
identities, which were important components of the Empire."” According to this
system, other peoples of the book apart from the Muslims, this is to say Christians
and Jews, were granted with aforelisted rights. The ruling millet was the Muslim
millet composed by people from different ethnical origins regardless of which sect
they were from. Apart from the Muslim Millet, there were the Greek, Jewish, and
Armenian millets under the rule of Ottoman Empire, and these millets were to

become official minorities of the future Republic of Turkey.

As Kemal Karpat points out that millet system was not only to maintain
diverse religious and cultural continuity, but also to permit their incorporation with
the Empire by their religious leaders.'® With the 19" century reforms, the idea of
equal citizenship, which is a laic approach for individuals regardless of any religious
components,’’ was started to be spread; consequently, the power of millets started to
be dissolved. The reforms were applied in order to embed a modernist approach for

individuals and to take their status a step forward.

With Tanzimat and Islahat Reforms education system was, relatively,
relieved from religion and western style schools were established as alternatives to
medreses. During Tanzimat, General Directorate of Schools (Mekatib-i Umumiye
Nezareti) was established in 1846, Mekteb-i Miilkiye was established in 1859 as a
vocational high school and education system was divided into three parts as primary
schools (szhyan mektebi), secondary school (riisdiye) and schools of higher

education (Dar-iil Fiinun). While primary schools were divided into two for Muslim

1 Encyclopceedia Britannica Online, s. v. "millet," (2 May 2013),
<http://www.britannica.com/EBchecked/topic/382871/millet>.

'* Jorgen S. Nielsen. “New Perspectives on Ottoman History,” in Religion, Ethnicity and Contested
Nationhood in the Former Ottoman Space, ed. Jorgen S. Nielsen (Leiden: Brill, 2011), 4.

' Kemal H. Karpat, Studies on Ottoman Social and Political History: Selected Articles and Essays
(Leiden: Brill, 2002), 611-612.

" Ibid., 611.
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and non-Muslim students, secondary schools were unified for all religious groups.
Besides, in 1857, General Directorate of Schools was turned into Ministry of
Education (Maarif-i Umumiye Nezareti), primary and secondary schools were given
under the control of the Ministry in 1861."® Involvement of girls to the education
was encouraged, and primary and secondary schools for the education of girls
(1858), and schools of vocational teacher education for girls were opened as result
of official encouragement. ° Additionally, Regulations of General Education
(Maarif-i Umimiye Nizamndmesi) were composed with the basis of French
education model and declared in 1869. With these regulations, primary school

education became obligatory for girls and boys.*

With the reforms that led to political and juridical westernization, dichotomy
between two identities, traditional Ottoman identity and the westernized one, started
to occur. In fact, the idea being discussed was the laic approach, which stressed
equality of Muslim and non-Muslims Ottoman subjects within the fields of
administration, education, and juristic. The new concept of Ottoman citizenship was
associated with every single person living under the rule of the Empire regardless of
religion and ethnicity. The change has been evaluated within two different
perspectives. On one side, it was criticized by some scholars, such as Hilmi Ziya
Ulken and Biilent Tanér, as being an outcome of Western states” oppression with the
excuse of protecting the rights of religious minorities in order to involve internal
Ottoman politics;*' and on the other hand, as ilber Ortayli argues clearly, the
Ottomanism with the reforms of 19™ century, no matter how they occurred, were the
Orientalist approach of Western modernization and modern understanding of

. . 2
becoming a nation.”

Regulations in the fields of law, state bureaucracy and education were laic

implementations with respect to reduced responsibilities of Sultan-Caliph and Sharia.

' flyas Dogan, “Tanzimat Sonrasi Osmanli Aydinlarinda Cagdaslasma Sorunu ve Arayislar.” Kamu
Hukuku Arsivi 3, no. 2 (1999): 114.
19 Kislalh, Kemalizm, Laiklik ve Demokrasi, 80.
*0 Ziilfii Demirtas, “Osmanli’da Sibyan Mektepleri ve Ilkogretimin Orgiitlenmesi.” Firat University
Journal of Social Science 17, no. 1 (2007): 179-180.
2! Biilent Tanér, Osmanhi-Tiirk Anayasal Gelismeleri (Istanbul: YKY, 2007), 95;
Hilmi Ziya Ulken, Tiirkiye’de Cagdas Diisiince Tarihi (Istanbul: Ulken Yayinlari, 2005), 36.
*2 fIber Ortayli, “Osmanh Kimligi.” Cogito 19 (1999): 78.
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With all these implementations, the source of sovereignty was started to be shifted
from Sultan-Caliph (representative of God) to the superiority of law.”> With this
shift of sovereignty and the reduced role of religion, the power of ulema in
administration, the judiciary and the educational systems was undermined. This loss
of power was deepened with the graduates of new-opening middle schools based on
a laic approach, as they started to take part in administrative process with their

critical interpretations of Islam.**

Tanzimat, as a period, ended with the first and the last constitution of the
Ottoman Empire named as the 1876 Constitution (Kdniin-i Esdsi). With this
constitution, Ottomanism based on equality among all subjects of the Empire was
guaranteed, and strengthened the process, which opened the path to acceptance of

non-Muslims to all administrative ranks with Islahat Reforms.*

With the beginning of the 20" century, a new movement based on laic and
nationalist ideas carried out by Young Turks (Jon Tiirkler - Geng Tiirkler), who
were young intellectuals educated in abroad mostly in France and affected from the
ideas of Enlightenment, started. With the graduates of the schools based on laic
education both abroad and in the Ottoman Empire, Young Turks intended to spread
Ottomanism with ideas of modernization, westernization, laicism and nationalism.
As discussed by Yildiz Atasoy, with respect to Young Turks’ perspective,
modernization was not a rejection of traditional Islamic-Ottoman identity as contrary
to aforementioned dichotomy; instead, the aim was to create an Ottoman nation as a
synthesis of east and west.”® According to them, among all Ahmet Riza, Abdullah
Cevdet, and Ziya Gokalp, who is believed as the father of Turkishness, a social
change was to be carried out in order to embed the ideas of modernization. For
instance, religious superstitions should have been swept away in order to progress

within a modernist perspective; hence, they supported the reform of Islam.”’

* Ali Yasar Saribay, and Ersin Kalaycioglu, Tiirkiye'de Politik Degisim ve Modernlesme (istanbul:
Alfa Yayinlari, 2000), 14.

2 Azak, Islam and Secularism, 4.

* Yildiz Atasoy, Islam's Marriage with Neo-Liberalism: State Transformation in Turkey (New York:
Palgrave MacMillan, 2009), 44.

> Ibid., 50.

27 Azak, Islam and Secularism, 6.
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Because, the cause of the backwardness was not the religion itself; instead, it was

the usage of religion and religious superstitions.*®

The ideas of Young Turks were systematically unified with the Committee
of Union and Progress ([ttihat ve Terakki Cemiyeti) that was in power for interrupted
periods, between 1908-1918. The movement of the Committee popularized the
ideologies regarding the synthesis of east and west with the idea of Pan Turkism
(Tiirkgiiliik); however, this endeavor could not be sufficient to save the Ottoman
Empire. Nevertheless, accumulation of modernist implementations were to become
an important part of the Ottoman heritage for the foundation of the new state, and
most importantly, and as a consequence of modernization endeavors, a new
reformist group, who was to lead the process of the establishment of the Republic,

was educated with the components of modern state structure.”

The dichotomy between the Islamist-Ottoman identity and the westernized
one was also one of the components of Ottoman heritage for the Republic of Turkey.
According to Sencer Ayata, difference between these two approaches regarding the
social identity is the source of different perspectives between laic and Islamist
political parties of modern Turkey.’® This difference was analyzed by Emre Kongar
within a deeper interpretation. According to Kongar, starting from language, there
were different components of different parts of the Ottoman society. Among them,
there were two dominant cultures, which were elitist and public cultures, and they
were strictly separated with no interaction. The elitist culture was possessed by the
ruling class, who were the former subjects of the Sultan-Caliph became the
bureaucrats with the 19 century reforms, while the other one belonged to public.
The political and sociological origin of the difference dominated the cultural
components of these two groups.®’ During the dissolution of the Empire, the culture

of ruling class was also divided into two, which led to political parties’ different

28 Kislal, Kemalizm, Laiklik ve Demokrasi, 178.

* Bernard Lewis, The Emergence of Modern Turkey (New York: Oxford University Press, 2002),
230-238.

% Sencer Ayata. “Poverty, Social Policy and Modernity in Turkey,” in Turkey's Engagement with
Modernity: Conflict and Changement in the Twentieth Century, eds. Celia Kerslake, Kerem Oktem,
and Philip Robins (London: Palgrave Macmillan, 2010), 193.

*' Emre Kongar, 21. Yiizyilda Tiirkiye: 2000°li Yillarda Tiirkiye nin Toplumsal Yapis: (istanbul:
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ideological structures. The ruling class became the statist-elites as the saviors of the
Empire, who led the reforms of the Republic with the basis of modernization. As its
dialectic, the opponents of western style modernization gathered around the
traditional-liberal ideology based on Islamic-Ottoman identity.’” This interpretation
of Kongar will be referred in upcoming parts regarding political structure of the

Republic of Turkey.

After the World War I (1914-1918), the Ottoman Empire was officially
partitioned with respect to the Treaty of Sevres (10 August 1920), as a result of the
defeat of Central Powers composed by the German Empire, the Austrian-Hungarian
Empire, the Kingdom of Bulgaria and the Ottoman Empire by the Entente Powers,
composed by the French Republic, the British Empire, the Russian Empire, and
lately attended Italy, with many others allied later.

The government of the Empire based in Istanbul (hereafter, Istanbul
Government) signed the Armistice of Mudros on 30 October 1918 with the Entente
Powers to declare the acceptance of defeat, and this armistice led the partition of
Ottoman territories in case of necessity that might occur as a security issue. The
Treaty of Sévres (1920) was an outcome of this necessity. However, between 1918
and 1920, the years of two important agreements, the Anatolian people started to be

mobilized against the Entente Powers.

Although the World War I was lost, many generals (pasa-pasha) made name
with their success in different fronts. Among them, Mustafa Kemal Pasha (1881-
1938), Ismet Pasha (1884-1973), Kizim Karabekir (1882-1948), Refet Pasha (1881-
1963), Ali Fuat Pasha (1882-1968) and Rauf Bey (1881-1964) were the most well-
known ones, who were to become the leaders of the Turkish War of Independence
(Kurtulus Savast - 1919-1923), which was the national mobilization of Anatolian

people against invasion of the Entente Powers.

2 1bid., 610.
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As expressed by Gokalp, in times of great political disasters national feeling
gains its utmost ascendancy.” The nationalist idea was based on religion during the
late Ottoman period, as the idea of citizenship could not be successfully embedded
to the society; hence, the “national feelings” that Gokalp referred was associated
with Islamic identity of Ottoman people. With the invasion of the Entente Powers,
the Muslim Millet of the Empire was mobilized against the hostile “Christian”
countries; in other words, the Turkish Muslim ethnie®® turned into the guardians of

the Empire.

The War of Independence was started with Mustafa Kemal Pasha’s arrival to
Samsun, a northern Anatolian city, on 19 May 1919 with an assignment by the
Istanbul government in order to provide public order during the invasion. However,
the real aim was to mobilize people for a national disobedience against the invasion

of Anatolia.

After 19 May, Mustafa Kemal Pasha initiated the process with sending the
Amasya Circular (Amasya Genelgesi - 22 June 1919), which was the first written
document regarding the War of Independence, to aforelisted four Pashas in order to
distinguish the deficiency of Istanbul Government for the independence and to
organize a congress in Erzurum, eastern Anatolian city, in secrecy.” With the
Erzurum Congress on 22 July - 4 August, “national power” was distinguished in
order to reject the European invasion into Anatolia, to maintain the unity and
integrity of fatherland (Vatan), and to save the Sultanate and the Caliphate.’® There
is one thing that should be distinguished on that point. Anatolian people were
mobilizing for the sake of the Sultanate and for the Caliphate; however, the War of
Independence was ended with official abolishment of the Ottoman Empire and the
establishment of the Republic of Turkey. Islam was used as an important tool to

attract the attention of the Anatolian people and to mobilize them for the movement.

33 Soner Cagaptay, Islam, Secularism, and Nationalism in Modern Turkey: Who is a Turk? (London:
Routledge, 2006), 8.

** Anthony Smith defines ethnie as a pre-modern ethno-religious community “that possesses a
common ancestry, myths and historical memories, a shared culture, a link to a historic territory and
some measure of solidarity.”

%> Sina Aksin, Ana Cizgileriyle Tiirkiye'nin Yakin Tarihi (Ankara: imaj Yaymcilik, 2012), 111.

3% M. Fahrettin Kirzioglu, Biitiiniiyle Erzurum Kongresi (Ankara: Kiiltiir Ofset, 1993), 131.
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After Erzurum Congress, another congress was organized in Sivas, central
Anatolian city on 4 September 1919. For the Sivas Congress, delegates were sent
from different parts of Anatolia to be represented for the decisions regarding the
War of Independence and its aims. Among these delegates, there were religious and

tribal leaders as well as the selected ones.

Sivas, due to the Congress, is believed as one of the most important cities in
Turkish political history, as the movement of independence gained a concrete
structure in there. Due to the purpose of this thesis, details of the War of
Independence will not be focused; instead, the role of Islam during the War will be

pointed out.

In March 1920, the Istanbul Government annulled itself due to British
invasion into Istanbul. With this occasion, the necessity of a government gained
official base, and in Ankara, central Anatolian city, the Grand National Assembly
was established on 23 April 1920, as the Constituent Assembly. The Assembly
introduced itself as the unique representative of Anatolian people and the members
proclaimed their loyalty to the Sultan-Caliph Mehmed Vahideddin and reaffirmed
their will to save him from the hostile powers.’” As a tool of the mobilization,
Islamic references were significant on the establishment of the Assembly. First of all,
it was opened on Friday, after special Friday prayers, in which all delegates
attended, *® then, opening speech made for the sake of the Sultan-Caliph.*
Additionally on 5 May, the Mufti of Ankara, Borek¢izade Mehmed Rifat Efendi,
issued a fatwa, endorsed by 152 other muftis in Anatolia. This fatwa declared that a
fatwa written under the oppression was not valid (this referred to the fatwa of
Shaykh al-Islam with collaboration of Sultan-Caliph, in which a religious duty was
distinguished regarding the murders of rebels, in other words, the members of the
national movement), and the real duty was to liberate the Caliph from captivity. This
was a significant call for the Muslims in order to gather them around the

1’1’10V€1’1’1€1’1t.40

" Lewis, The Emergence of Modern Turkey, 251.

*¥ Please see Appendix I on page 283 for the photo of Opening of the Assembly.

* Yalgin Bayer, “Dua ve Tekbirle A¢ilan Meclis,” Hiirriyet Daily Newspaper, 23 April 2013.
* Lewis, The Emergence of Modern Turkey, 252.
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The day after the establishment of the Assembly, on 24 April, Mustafa
Kemal Pasha was selected as the Head of the Assembly. Within time, while the War
of Independence was continuing on different fronts in Anatolia, the Grand National
Assembly took the power as the representative of the people of the former Empire,
and on 20 January 1921, declared the first constitution of the Turkish State.
According to the First Article of the 1921 Constitution, the sovereignty was given to
the nation without any reference to state regime, and according to the Fourth Article,
the delegates of the Grand National Assembly were to be selected by the city

population that to be represented.

The shift of the source of sovereignty was a significant point regarding the
character of the War of Independence. The Assembly was opened with oaths for the
sake of the Sultan-Caliph; however, the sovereignty was taken from him, although
his existence might have been maintained in the future. Nevertheless, on 1
November 1922, the Sultanate was abolished by the Grand National Assembly of
Turkey (Tiirkiye Biiyiik Millet Meclisi - TBMM)*! by a declaration about the official
rejection of the Istanbul Government. This declaration was like a response for the
Conference of Lausanne, in which both the Istanbul Government and TBMM were
invited. As TBMM introduced itself as the unique representative of the Anatolian
people, it should represent the Turkish State in a conference, where negotiations
were to be carried out for the future of the State with the Entente Powers. Eventually,
with the abolishment of the Sultanate, TBMM became the unique and legitimate

representative of the Turkish State in the Conference of Lausanne.*”

In 1923, the war on the fronts was won, and the TBMM was recognized by
the Entente Powers, as two significant victories in military and political bases.
However, it was not considered as a complete success, and Mustafa Kemal Pasha

mentioned the point that the Turkish people were to be achieved as below;

“The successes which our army has gained up to now cannot be regarded

as having achieved the real salvation of our country. These victories have only

* The name of the Assembly was changed from Grand National Assembly to Grand National
Assembly of Turkey on 8 February 1921.

2 «Biography of Atatiirk,” Republic of Turkey - Ministry of Culture, n.d.,
<http://www.kultur.gov.tr/EN,31350/biography-of-ataturk.htmI> (25 April 2013).
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prepared the ground for our future victories. Let us not be puffed up with military

. . . . . . . 43
victories. Let us rather prepare for new victories in science and economics.”

3.1.2. Foundation of the Republic and Aftermath

In territories of the former Ottoman Empire, the reforms had already been
started with a new Assembly, a new state, and the Constitution of 1921 by which the
sovereignty was taken from the Sultan and vested in the nation. On 1 April 1923, the
first Assembly proposed an election for a new assembly, and meanwhile a
workgroup was formed with Mustafa Kemal Pasha’s leadership in order to make a
new constitution in which there would be a specific definition of a state and a more

detailed constitutional structure regarding to the new Turkish State.**

At the same time with the workshops of a new constitution, Ismet Pasha was
in Switzerland for the Treaty of Lausanne. The Treaty was a strong proof of
TBMM’s being the unique representative of newly-founded Turkish State not only
in internal, but also in international affairs. When the Treaty was signed by Turkey
and allied British Empire, France, Italy, Japan, Greece, and Romania on 24 July
1923, TBMM and the new Turkish State were recognized officially and

independently from the former Ottoman Empire.

With the Treaty of Lausanne, many issues were clarified regarding to borders,
capitulations and foreign debts of the former Empire, Aegean Islands, war
reparations, the possession and the right to use of Dardanelles and Bosphorus,
foreign schools, the legal status of Orthodox Patriarchate®’, and last of all the legal
status of the minorities of Turkish State, which forms an important part of this

section.

According to the Treaty of Lausanne, the concept of “minority” was based

on religious distinction. Since there was not a specific “national consciousness” in

 Cumhurbaskanlari, Basbakanlar ve Milli Egitim Bakanlarimn Milli Egitimle ilgili Soylev ve
Demegleri, (Ankara, 1946), 10, quoted in, Lewis, The Emergence of Modern Turkey, 255-256.

* Hamza Eroglu, “Tiirkiye Cumhuriyeti’nin Ilan1.” Atatiirk Arastirma Merkezi Dergisi 16 (1989): n.p.
* According to the 40™ article of the Treaty, the legal status of the Orthodox Patriarchate has been
interpreted and it has been allowed to lead the Orthodox community within the Turkish State without
its political power.
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the Ottoman Empire, the only diversity was formed by religion. All the people living
under the sovereignty of the Empire were the “subjects” (teb’'a) of the Sultan. As
aforementioned in previous part, according to the “millet system”, all religious
groups, that is to mention Greek-Orthodox subjects, Armenian subjects and Jewish
subjects, were officially recognized by the laws and these groups had their own law
under the Ottoman rule. Consequently, this heterogeneity made the religious groups
relatively free in their own homogeneity. After the dissolution of the Ottoman
Empire, there was nothing to identify the people but the religion.*® Eventually, in the
Treaty of Lausanne these religious groups were recognized as the minorities of the
Turkish State and their rights were granted with a dedicated section of nine articles

named as “Protection of Minorities”.*’

The Turkish Government guaranteed the life protection, religious freedom
and right to practice and granted equality among all citizens without any distinction.
The articles 38 and 39 explain the responsibilities of the Turkish Government with

these sentences:

“ARTICLE 38.

The Turkish Government undertakes to assure full and complete protection
of life and liberty to all inhabitants of Turkey without distinction of birth,
nationality, language, race or religion.

All inhabitants of Turkey shall be entitled to free exercise, whether in
public or private, of any creed, religion or belief, the observance of which shall not
be incompatible with public order and good morals.

Non-Moslem minorities will enjoy full freedom of movement and of
emigration, subject to the measures applied, on the whole or on part of the territory,
to all Turkish nationals, and which may be taken by the Turkish Government for

national defense, or for the maintenance of public order.”

“ARTICLE 39.
Turkish nationals belonging to non-Moslem minorities will enjoy the same

civil and political rights as Moslems.

* Henry J. Barkey. “Turkey and Great Powers,” in Turkey’s Engagement With Modernity, eds. Celia
Kerslake, Kerem Oktem and Philip Robins (London: Palgrave Macmillan, 2010), 242-243.
7 Please see the Appendix II on page 285 for full text of mentioned part of the Treaty of Lausanne.
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All the inhabitants of Turkey, without distinction of religion, shall be equal
before the law.

Differences of religion, creed or confession shall not prejudice any Turkish
national in matters relating to the enjoyment of civil or political rights, as, for
instance, admission to public employments, functions and honors, or the exercise of
professions and industries.

No restrictions shall be imposed on the free use by any Turkish national of
any language in private intercourse, in commerce, religion, in the press, or in
publications of any kind or at public meetings.

Notwithstanding the existence of the official language, adequate facilities
shall be given to Turkish nationals of non-Turkish speech for the oral use of their

own language before the Courts.”

As it is visible in the articles written above and also in entire section
dedicated to the minorities, there was not any specific definition of either the Jews
and the Armenians, or the Greek-Orthodox. The list has been clarified with the
interpretation of the Turkish Government with regards to the social and
demographic structure of the former Ottoman Empire and, accordingly, to the Millet
System. With respect to Turkey’s official position, only the three aforementioned
groups were recognized as minorities, as a result of being the three largest Millets in
the former Ottoman administration system. Other non-Muslim religious groups, for
instance, Assyrians, Chaldeans, and Nestorians, who were not included in the
Ottoman Millet system, were not recognized as official minorities. Likewise, the
Baha’is, the Yezidis, and believers of the Syrian Orthodox Church, the Catholic
United churches (the Chaldean Church and the Syrian Catholic Church), and the
Roman Catholic Church were not included in the official interpretation of the
Treaty.”® In addition to aforelisted religious groups, Alevis were not defined as
official minorities either, as they were counted as members of the Muslim Millet,
and under the new state, they were still a part of the Muslim society. According to
the treaty, apart from the minority rights, “all inhabitants of Turkey” were granted
with equal treatment by the State; however, religious freedom and citizenship issues
were discussed for more than a decade among religious identity of individuals. In

following parts, these issues will be explained.

* Sule Toktas and Biilent Aras, “The EU and Minority Rights in Turkey.” Political Science
Quarterly 124, no. 4 (2010): 700.
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The Turkish State was recognized officially among international scenes;
however, the form of the state was an issue of discussions among internal scenes.
There were three opinions those were being discussed.® The first group proposed to
maintain the Caliphate and to charge the Sultan-Caliph as the president of the new
state with concrete support of the Islamic societies. The second group, similarly,
proposed an extended authority for the Caliph. As contrary to these two, there was
the idea of a republic of reformist group including Mustafa Kemal and his
companions. In fact, the idea of a republic was not declared officially; however,
there were significant signs pointing out a republic before the official declaration.
For instance, in an interview with Maria Lazar for Wiener Neue Freie Presse on 22

September 1923, Mustafa Kemal expressed:’

“The sovereignty belongs to the nation. Executive power and legislative
authority are concentrated in the assembly, which is the unique representative of the
nation. It is possible to express these two phrases within one word: republic. The
reformation of Turkey has not been completed yet. The Constitution cannot be
considered as entirely completed. It is essential to make amendments and revisions
to make it perfect. The mission that is started has not been completed. Within a
short time, existing form of Turkey will be constitutionalized. The governmental
proposal will be presented to the Assembly. All the outcomes of this regulation will
develop the Constitution. Within the basic characteristics, as there is no difference
among all the European and American republics, but the form of state, the only
existing difference of Turkey from these republics is its form, as well. We have an
assembly that has the sovereignty, like the other countries governed by republic.
However, our TBMM has both the legislative and the executive powers. In our
system, members of parliament are responsible of their own duties, like in other
countries. The executive members of the parliament are believed to be puppets of
the National Assembly. However, this is a mistake. Regarding the issue of duties
and responsibilities of members of the parliament, these will be clarified with the
revisions of the Constitution. Eventually, we will establish a government composed
of the president of the republic, the prime minister and the members of the

parliament.

49 0.
Ibid.

0 Atatiirk ’iin Soylev ve Demecleri, C. Il (1918-1937), 2" ed. (Ankara: Tiirk Inkilap Tarihi Enstitiisii,

1961), 63-64, quoted in Eroglu. “Tiirkiye Cumhuriyeti’nin {lani,” n.p.
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When it comes to the issue of capital of Turkey, the answer is clearly

visible. Ankara is the capital of Turkey.””'

On 13 October 1923, Ankara was declared as the capital of the Turkish State,
while the aforementioned three opinions were under discussion in the Assembly
until the official declaration of the republic on 29 October 1923. The reasons why
Ankara was selected as capital of the new state should be examined within different
perspectives. On one side, as it was not invaded by hostile forces, it was safe in the
middle of Anatolia and difficult to invade due to its geographical location. And on
the other hand, as it was mentioned by Ismet Pasha, in foreign forces’ perspective,
Istanbul was the representative of the Caliphate and the government of the former
Ottoman Empire and the seat of the Ottoman Dynasty. Although with the Lausanne
Treaty, TBMM was considered as the unique representative of the Turkish State, the
Caliphate was still an existing power in Istanbul. Selecting Ankara as a capital was a
considerable chance to cut ties with Caliphate, even though the Caliph was not
supposed to be granted with responsibilities within the Turkish State.’* Besides, as
Ankara was a small and not-urbanized city, it would be easy to build a capital with
respects to the needs of a new modern state. With the declaration of the capital, the

Caliphate and accordingly Istanbul lost their symbolic importance.

On 29 October 1923, the form of the state was declared officially in the
Assembly after a long process of discussions between reformists and supporters of
the Caliphate, and with the approved final version of draft, the first article of the
Constitution of 1921 was revised and changed into: “Turkey is a people’s state

53 . .
”>° Due to the discussions between

governed by a republican form of government.
two groups, the opponents did not attend to the session as a remonstrance and only

the 158 over 287 members of parliaments attended to the voting of the form of the

> Author’s translation.
% fsmet Inénii, Hatiralar 2 (Ankara: Bilgi Yaymnevi, 1987), 168, quoted in Eroglu. “Tiirkiye
Cumbhuriyeti’nin ilani,” n.p.
>> Edel Hughes, Turkey’s Accession to the European Union: The Politics of Exclusion (New York:
Routledge, 2011), 17;

Eroglu. “Tiirkiye Cumhuriyeti’nin {lani,” n.p.
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state.>* At the same day, Mustafa Kemal was elected as the first president of the

republic.

Declaration of the republic strengthened the change from a centralized
religion based empire to a state based on sovereignty of nation that started with the
foundation of the Assembly. There is one another concept that was to be changed
with the republic: the concept of patriotism. Under the Ottoman and the authority of
the Sultan-Caliph, loyalty to the Sultan and loyalty to the religion were the basic
components of patriotism; however, with the new rule the religious authorities were
dismissed, the president of the republic became a civil person without the title of
Caliph, and the concept of nation was to be embedded to the minds of individuals.
Depending on this, an ideological resistance to establishment of a republic after a
religion-based empire could not be considered as an unexpected event. For instance,
Hiiseyin Cahit (Yalgin) explained his doubts about extended authority of the
President of Republic with his ability to the government, even a Sultan had not been
granted with such power. As another example, Ahmet Emin (Yalman) criticized this
instant change with being a unique example in the history. Additionally, Rauf Bey
(Orbay) gave a statement in which he explained his disagreement with instant

approval of the republic.”

The action plan of Mustafa Kemal was composed of two basic ideas. These
were the mobilization of Anatolian people against the hostile forces and to inspire
the idea of Turkish nationalism. With establishment of the republic, the first mission
was completely accomplished; however, the Turkish nationalism was not a familiar

stream among the former Ottoman subjects. Bernard Lewis stated;

“Among the people of the Ottoman Empire the last to be affected by the
national idea was, not unnaturally, the masters of the Empire themselves. It was

only slowly, under foreign influence, that the Turks at last began to recover a

> Can Diindar, “Avrupa’dan Kopmayacagiz,” Can Diindar Personel Web Page, 29 October 2002,
<http://www.imge.com.tr/product_reviews_info.php?products_id=4818&reviews_id=57> (12
January 2013).

> Ibid.
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sense of their separate national identity as Turks, as a Turkish nation distinct from

—though included in- the Ottoman State and the Islamic religion.”

Briefly, when the republic was declared in 1923, the aims of the new
Turkish State were already defined. The laicization process had already been started
with a republican structure; however, creating a “nation state” out of diverse ethnic
and religious groups and institutionalizing a coherent political entity were not easy
tasks. Indeed, the aim was not only to create a nation state with the civilizational
norms, but also to replace religion with national identity.”’ In order to create a new
state with these characteristics, the first thing should be done was to create an
identity due to the lack of a concrete concept of identity. Because concept of
citizenship was considered as a cultural requirement of a western modernity,”® and
as it was mentioned, the subjects of the Ottoman Empire were conscious about

neither an individual identity nor concept of citizenship.

As Alev Cmar explained, building a nation-state from scratch embodies
clarifying both material and metaphorical boundaries, such as territorial, national,
ethnic, racial, cultural and religious components. To clarify these components, the
nation is supposed to involve in determining who will constitute the nation - who
will be the members of the national community, what language they will speak,
what their history will be, what sort of a lifestyle they will have, what their identity
will be. In order to create this homogeneous structure, Mustafa Kemal and his
companions applied series of reforms by shaping and monitoring the lifestyles of
individuals and their private affairs.”” What they achieved in fifteen years after the
establishment of the republic until the death of Mustafa Kemal was to initiate the
complex and comprehensive transformation of a traditional society that had been
lived under outmoded state institutions. Like Heinz Kramer mentioned, the
establishment of the Republic of Turkey was simultaneously an endeavor for not
only a nation building process but also a political institutionalization, a cultural

revolution and a social and economic change. Although the modernization process

*% Lewis, The Emergence of Modern Turkey, 344-345.

°7 Barkey. “Turkey’s Engagement with Modernity,” 242-243.

>¥ Atasoy, Islam’s Mariage, 59.

* Alev Cinar, Modernity, Islam, and Secularism in Turkey (Minneapolis, MN: University of
Minnesota Press, 2005), 34.
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started far before than the republic in these territories with Tanzimat policies, the
reforms of the republic went to cultural roots of Anatolian population by abolishing

the religious foundations of the state.®’

The reforms of Mustafa Kemal, as it was mentioned, were different than the
previous modernization movements with involving every single order of the social
and political life of the new state. The all reforms were considered coherently, and
this entire ideology was named as Kemalist ideology (Kemalizm or Atatiirkgiiliik in
Turkish); however, it is still being discussed whether a set of reforms can be named

as an ideology or not.

The Kemalist ideology was based on six basic principles, which became the
second article®' of the first constitution of the Republic with a change on 5 February
1937, as definition of the characteristics of the Republic of Turkey. These six basic
principles are: republicanism (Cumhuriyetgilik), nationalism (Milliyetgilik),
populism (Halkg¢ilik), secularism (Laiklik), statism (Devletcilik) and revolutionism
(Inkilap¢ilik). These reforms were meant to organize all the orders from political to
economic, from social to educational. The said reforms cannot be considered as
symbolical, because, even for the daily life of individuals, they were for the
modernization. The reformist implementations, which will be explained in
upcoming pages, such as educational ones or the ones related with the appearance,
were all planned in order to strengthen the change of sovereignty by civilizing all
with decreased importance of Islam. Consequently, laicism became the principal
one among all the others, except the statism, which is related just with economic

conditions of the new state’s market.

Laicism’s importance cannot be surprising, though. Laicism is the basis of
freedom of thought, modernization, and it can be considered as a prerequisite for
democracy. Laicism is the prerequisite of nationalism; because, with the lack of
laicism, the tie among the citizens of a state will not be the nation, nor the territory.

Instead, it will be the religion; the solidarity will be related just with the religion

% Heinz Kramer, 4 Changing Turkey: Challenges to Europe and the United States (Washington DC:
Brookings Institution Press, 2000), 3.

6! «“The Turkish State is republican, nationalist, populist, statist, secularist and revolutionary-reformist.
The official language is Turkish. The capital is Ankara.

66



(immetgilik) as it was during the Ottoman era. However, that cannot suit with a
multi religiously based state. Besides, laicism is the prerequisite of populism. In a
religious state, the will of the religious elite play a significant role among the society,
while the will of people is null. Moreover, laicism is the prerequisite of
revolutionism. Within a religious state, the science cannot possess an importance
due to the existence of religious terms. Additionally, religion is traditionalist; that’s
why, a reform, a change cannot be considered as a necessity in order to catch the
time with its improvements. Last of all, as aforementioned, laicism is the
prerequisite of republicanism, as a result of the change of possessor of sovereignty.
With the help of laicism, religion was removed from the political scenes in which it
possessed a competitive role against the sovereignty of the people. Besides all,
thanks to laicism, religion was saved from being a political tool of anti-reformist
politicians. As a result of all these reasons, as aforementioned, laicism became the

most pivotal principle for a modernized and a democratic state.

The basic characteristics of the reforms of Mustafa Kemal can be listed
within four different specifications, as argued by Kongar.62 First of all, it, as a whole,
aimed to create a westernized society. It is to say, the reforms were adapted from
western societies. As its second characteristic, they were adapted to the society from
top to the down by statist-elites. Hence, laicism was understood as the civilizing
mission of the Kemalist elite. However, that statist-elitism was an Ottoman concept
that was formed by the Tanzimat reformists and by the Young Turks as the unique
social and political power of initial years of the republic. Thirdly, it was planned as a
systematic progress, in other words they were not implemented instantly. The social
needs were considered and every single reform was formed as a necessity of the
society and put in practice one by one. The last characteristic to be listed was the
basis of all reforms, which was built on sovereignty of people in a theoretical
perspective. On the other hand, Mustafa Kemal and his companions not only used
the political power that was gathered by themselves, but also with controlling the
religion, they prepared the society for every single change. That was an
unpredictable progress, as a result of settled consciousness of equality between

loyalty to the religion and loyalty to the Sultan/Caliph. However, as a result of this

62 Kongar, 21. Yiizyilda Tiirkiye, 109.
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implementation, Kemalism was considered as an anti-religionist movement, while
there was only one issue that it dealt with Islam: taking its political sovereignty off

the state.

Among three Abrahamic religions, Islam can be considered as the most
systematic and institutionalized religion. It is not just a set of belief; instead, it was
born as a whole system that involves to political, social, cultural, juridical, and
family issues and, last of all, to the moral code, as a matter of fact.® During the
former Ottoman Empire, Islam used to possess its political, social, cultural and
juridical importance within all orders of both individual's and society’s. After the
abolishment of the Sultanate, the reforms were salient necessities in order to achieve
to the required level, which was defined as westernized and a modernized
civilization. In order to do so, they not only involved to political order, but also to
the cultural and social life. The characteristics of Kemalist reforms were formed as a
result of that said necessity. What implemented by Mustafa Kemal and his
companions was to address a laic and republican system, which aims a democratic
structure within a frame of a nation-state, as a response to all philosophical
questions.”* With the help of this action, they succeeded to keep both the religion
and the new state from any probable maltreatment as a natural fact of the existence
of laicism. Although that kind of a movement can be considered as reasonable and
legitimate in present time, the Kemalism was assumed to be an anti-religious

doctrine among the Islamic spiritual leaders and imposed to the society in that way.

As it was mentioned, there was the necessity to establish simultaneously the
Republic of Turkey, the Turkish people as a nation, and the Turk as a citizen with an
identity different from being a Muslim subject of the Sultan.®® As stated by Ahmet
Taner Kislal, revolution is an outcome of the new people, if it is a result of the
evolution; however, if not, within an undeveloped society, the revolution itself

should create the new people. Consequently, the first mission to be accomplished

%> Maxime Rodinson, Islamiyet ve Kapitalizm, trans. Orhan Suda (istanbul: Giin Yaynlari, 1969),
156-157, quoted in Kongar, 21. Yiizyilda Tiirkiye, 111.

% Kongar, 21. Yiizyilda Tiirkiye, 244.
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should be the cultural revolution.®® Within this context, set of implementations will

be the most salient example.

In addition to all characteristics of the reforms, there is another thing that
should be distinguished before analysis of the implementations. As it was mentioned
by Falih Rifk1 Atay, to be Westernized was most specifically meant to escape from
being Arabicized; it meant being Turkified.®” This was a consequence of the
nationalization part of Kemalism. Mustafa Kemal asserted that Turks were already
an old and well-known nation before their Islamization; however, Arab culture was
spread over the Ottoman Empire after taking the Caliphate and accordingly the
responsibility of all Muslim World by Selim I in 16™ century. With this claim, he
not only wanted to encourage the consciousness of Turkishness, but also tried to
purify it from any religious identity, in this case from Islamic identity and
interrelated Arabic culture. Due to these conditions, the reforms will be examined

within that frame and chronologically ordered.

In 1924, after a little while of the declaration of republic many reforms were
implemented simultaneously. First of all, the Unification of Education Law (7Tevhid-
i Tedrisat Kanunu) came into force in order to unify the form of education.®®
According to that law, the Islamic seminaries (medrese) were meant to be closed.
This implementation was a considerable stroke to the religious culture because, as a
result of the closure of seminaries, the next generations would not be educated
according to the Islamic principles. Besides, after a while of the Law, lectures of
Quran, from primary schools’ curriculum, and the Persian and Arabic lectures, from
the secondary schools’ curriculum were removed.”” As a starting point, religion
classes became optional, then in 1930 from secondary schools, in 1931, from
schools of vocational teacher education, in 1933, from schools of provinces, and in

1939, from schools of rural areas religion classes were removed. Consequently,

66 Kislalh, Kemalizm, Laiklik ve Demokrasi, 58.

%7 Falih Rifki Atay, Cankaya: Atatiirk’iin Dogumunda Oliimiine Kadar (istanbul: Sena Matbaasi,
1980), 446, quoted in Azak, Islam and Secularism in Turkey, 11.

% Beyza Bilgin, “Tevhid-i Tedrisat Kanunu ve Din Egitimi.” Atatiirk Arastirma Merkezi Dergisi 35
(1996): n.p.

%9 Feriha Ozkan, “Atatiirk’iin Laiklik Anlayigimin Egitim Sistemimizdeki Yansimalart (1919-1938)”
(M.A. diss., Dumlupiar Universitesi, 2006).
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between 1939-1948, a religion-free formal education was experienced in the

Republic of Turkey.”

In the same year, Ministry of Military (Erkan-1 Harbiye-i Umumiye Vekaleti)
and Ministry of Religious Affairs (Seriye ve Evkaf Vekaleti) were abolished.
According to the new state structure, military and religion should be separated from
the daily politics; that’s why there was no role in the cabinet to be possessed by
these two offices. Instead of an abolished ministry, Presidency of Religious Affairs
of the Republic of Turkey (Tiikive Cumhuriyeti Basbakanlik Diyanet Isleri
Baskanhig: - DIB) was established on 3 March 1924.”!

While the new government was in intention to laicize the form of the state by
pushing Islamic culture out of people’s mind, a new religious office was opened by
the same government under the authority of Prime Minister. Even though, its name
is “religious affairs”, the aim of its establishment has become governing the Islamic
faith, practices, and ethic, enlightening the people about religion, which is Islam,
and managing the places of worship within time.”* DiB has been the basic tool to
spread official Islam both over the country and to abroad. The new state preferred to
keep control of religious affairs with a presidency. With this preference, Mustafa
Kemal and his companions both took the management of religious issues on their

hand, and they managed to break the sacred importance of the DIiB."

Not only in initial years of the Republic, but also during all period including
the present, DIB has always been an issue on the agenda. Its existence has brought
nothing but predominance of Sunni Islam to the country. Today, with its budgets, its
domestic and international implementations, and the reasons why it exists within a
laic structure are still being discussed. A detailed analysis about the issue will be

examined in the upcoming parts of this thesis.

70 Zeynep Nevzatoglu, “Basinda Din Egitimi-Ogretimi Laiklik Tartigmalari (1945-1960)” (M.A. diss.,
Ankara University, 2006).

" «“Kurulus Tarihi ve Gelisim,” T.C. Basbakanlik Diyanet Isleri Baskanligi, 11 November 2010,
<http://www.diyanet.gov.tr/turkish/dy/Diyanet-Isleri-Baskanligi-Duyuru-8221.aspx> (4  January
2013).

> «Temel Ilkeler ve Hedefler,” T.C. Basbakanlik Diyanet Isleri Baskanhgi, 11 November 2010,
<http://www.diyanet.gov.tr/turkish/dy/Diyanet-Isleri-Baskanligi-Duyuru-8222.aspx> (9 May 2011).

7 fstar Gozaydin, “A Religious Administration to Secure Secularism: The Presidency of Religious
Affairs of the Republic of Turkey.” Marburg Journal of Religion 11, no. 1 (2006): 1.
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Late on the same year, on 2 November, the Caliphate was abolished
officially.”* After the abolishment of Sultanate in 1922, the Caliph existed just
symbolically; however, in order to keep on with the laicization process, a probable
obstacle in front of the modernist implementations should be abolished. The
Ottoman Dynasty lost its sovereignty in 1922 with the abolishment of Sultanate, and
eventually, with the abolishment of the Caliphate, the sacred source of that

sovereignty was forced to vanish and Islam was saved from being a political tool.”

In 1925, the second part of the cultural revolution began to be implemented.
The appearance was taken into account and the implementations targeted the
clothing. Between 25-27 August, Mustafa Kemal made a visit to Kastamonu, a
northern Anatolian city, and he made a public speech in Inonu (a town in
Kastamonu) regarding to the clothing. The Hat Law of 1925 was an implementation
through which the state intervened with regard to bodies toward instituting
secularism, nationalism and Westernism in the public sphere.”® Mustafa Kemal
made a special effort to prepare the public to this new kind of headdress. That is the
reason why his Inonu speech is important. His visit to Kastamonu was three months
before the declaration of the law. The Hat Law was come into force on 28
November 1925.”7 However, the said visit was the first time that he introduced the
Western style hat to the public. In fact, it was not an introduce. He, himself, wore
the said hat in order to encourage the men. Since then, Mustafa Kemal wore a
western style hat at his conferences and meetings to display it with the aim of
making people accustomed to it. As a result, when the government declared the Hat
Law, as a part of the Law of Outfit Costume, the people had already gotten used to
wear it. With this law, any kind of religious outfit costume was prohibited, (such as
ctibbe, sarik), and the Muslim women were discouraged to wear Islamic veil. The
reason why Mustafa Kemal chose Inonu/Kastamonu for this display at first sight
was the city’s conservative atmosphere. Due to the conservatism that possessed by

the people of Kastamonu, it would be possible to have a negative reflection against

" Azak, Islam and Secularism, 59.

" Kongar, 21. Yiizyilda Tiirkiye, 242.

7% Cinar, Modernity, Islam, and Secularity, 59.

T «Sapka ve Kiyafet Devrimi,” Atatiirk Inkilaplari, n.d. <http://www.ataturkinkilaplari.com/ik/54/>
(2 October 2011).
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the new implementation when it was declared.”® Hence, the choice of Kastamonu

was a planned action.

During this visit, the target group was not composed by only men; instead,
the women were also encouraged to change their appearance. The Ottoman heritage
about the appearance of women can be seen within this statement. According to
Seyhiilislam Musa Kazim, Islamic law (seriaf) required women to cover their bodies,
including their hair, by wearing a form of dress that did not arouse sexual desire in
men.”” He supported his discourse within “primordial human nature” theory of men.

He expressed:

“It is not within a husband’s capacity to resist the allure of and desire for a
younger and more beautiful woman than his wife. Such and inclination, which is
beyond the husband’s capacity and power to control, will destroy not only the
affection between a husband and his wife but also the ties between woman whom
he desires and her husband. In other words, the happiness of both families will be
destroyed as a result of the man’s lust and uncontrollable sexual appetite. It is in
view of these sorts of circumstances that the Muhammedi seriat requires women to

80
cover themselves.”

That was the general perspective about the clothing of women. As a matter
of fact, modernization about clothing could not be considered as surprising within
these conditions while whole state was in a transformation process. On his speech,

Mustafa Kemal stated:

“...The nation that established the Republic of Turkey is civilized. Both in history
and present, it is civilized... ...Briefly, the civilized nation of Turkey that claims it is
civilized should prove that it is civilized entirely, including the appearance... ...Is
our clothing civilized and international?

(as a response from the public): No, no!

I am totally agree with you... Than, is there a nation without clothing? Friends, will
you contend with being defined so?

(as a response from the public): No, no!

8 Kongar, 21. Yiizyilda Tiirkiye, 114.
7 Atasoy, Islam’s Mariage, 150.
*Ibid., 155.
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Does it make sense to show valuable jewelry surrounded by mud? Is it logical to
say: “Actually, there is a valuable jewelry hidden in that mud; however you cannot
understand”? In order to show the jewelry, its cleaning is an obligation and a
natural fact... What our nation deserves is civilized and international clothing. We

will wear that!..”®!

In the same speech, Mustafa Kemal also mentioned his disapproval about

women’s facial cover:

“In my travels I observed not in villages but in towns and cities that women friends
are covering their faces and eyes with great care. This must inflict them with pain
and a great deal of suffering, especially on hot summer days such as these. Male
friends, our own selfishness is in part of the cause of this outcome... Women should

show their faces to the world. And, they should see the world with their own

eyes 9582

Within this speech, Mustafa Kemal encouraged the women for modernized
clothing. There was not a law about the clothing of women; however, a significant
discouragement was being promoted by the state and by Mustafa Kemal, himself.
For instance, he endeavored a lot to promote the image of the new women as a
“symbol of the break with the past”.*’ His appearance in public with his wife and
adopted daughter at social meetings and official ceremonies was a significant effort
to do the promotion of a modernized visibility of women. In addition to that, not
only the appearance, but also the visibility of women in the public sphere was being
promoted with these visits. The state was in duty to promote the appearance of
women in public places, with modernized clothes and a member of the modernized

activities. For instance, the photographs of women lawyers, women parliamentarians,

women pilots, women in athletics and women in military training were the parts of

81 «Ataiirkgii Diisiince Dernegi,” n.d.
<http://www.addkayseri.com/index.php?option=com_content&task=view&id=33&Itemid=55> (3
October 2011). Author’s translation.

82 Atasoy, Islam’s Mariage, 155.

% Deniz Kandiyoti. “End of Empire: Islam, Nationalism, and Women in Turkey,” in Women, Islam
and the State, ed. Deniz Kandiyoti (Philadelphia:Temple University Press, 1991), 220.
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the said state mission.** As it was mentioned, the mission of state aimed to cut ties
with the past regarding to women’s role in social life. According to the European
perceptions of Ottoman Empire and its Orientalist Islamic structure, image of the
Turkish women was a veiled figure behind the harem walls, and what the Turkish
State tried to replace the new modernized image of the Turkish women in social life
with the old figure. In fact, apart from all the political change, visibility of the new
modernized Turkish women in public sphere can be considered as one of the most
salient proof of the Republic’s break with former Empire and its social structure.
With the help of implementations concerning the women’s role in social life, the
Turkish women gained more self-confidence that led Keriman Halis (1913-2012)%
to be the winner of International Pageant of Pulchritude® of 1932," and it was a
significant moment that the Republic of Turkey proved her existence in international
scenes with her nationalized, secularized, and unveiled Turkish women. Hence,
Keriman Halis became the symbol of the modern Turkish women, and she
mentioned that her success was an outcome of the Kemalism in her telegram to
Mustafa Kemal: “My success is the result of the ideas inspired by you in the women

588

of our country.””" In the telegram that Mustafa Kemal sent her in order to celebrate

her success, he mentioned her mission with these sentences:

“We are so proud about the decision of the international members of the jury who
have shown that the Turkish race maintained its beauty forever. However, Keriman
Ece® mentioned, as we all heard, that she is not the most beautiful one among all
Turkish girls. Our beautiful Turkish girl is so happy and content to be introduced
with her beauty that she was granted as a natural fact of beauty of her race, to the
world by international jury. Turkish nation sincerely congratulate its beautiful

-1 990
girl.

% Sarah Graham-Brown, Images of Women: The Portrayal of Women in Photography of the Middle
East, 1860-1950 (New York: Columbia University Press, 1988), 218-21. quoted in Cinar, Modernity,
Islam, and Secularity, 63.

% After the Surname Law, she was rewarded with the surname “Ece”, which means queen in old
Turkish, with reference to her success in International Pageant of Pulchritude 1932 by Mustafa
Kemal.

% The name used in 1920s and 1930s of the actual Miss Universe.

%7 Feroz Ahmad, The Making of Modern Turkey (New York: Routledge, 2003), 87.

** Ibid., 88.

% This word was used in order to refer that she was the “queen”. She was rewarded with that surname
on 1934.

% Can Diindar, “Diinyanin En Giizel Tiirk’ii,” Milliyet Daily Newspaper, 31 January 2012.
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She was the winner of the contest with 25 of 28 votes, which were not only
representing the beauty of Keriman Halis, but also the Westernization of Turkey.”'
However, according to the Islamists, that victory could not be something to
celebrate; because, the laic ideology used and abused the female body as a symbol
of modernization and Westernization process. It could represent everything but the
Turkish woman who was alienated from her own body and her own home, where
she used to belong.”® If one compares the statement of Seyhiilislam Musa Kazim and
the final point that the Turkish women arrived with the Republic, the progress will

be visible about the change of Turkish women's social status.

In 1926, Turkey became closer to the Western world with the help of the
new implementations. A change, westernization indeed, was proposed for the
calendar and the hours. On 26 December 1925, a law was adopted regarding the
calendar system for a shift from the Islamist (Hicri Takvim)” and solar (Rumi
Takvim)’* calendar systems into the Gregorian one (Milddi Takvim)”. The law was
come into force on 1 January 1926.°° This implementation prevented any
inconvenience that the state could face regarding the complexity of the former
system due to the existence of two different calendar systems in use. In the
meantime, the hours were changed. Regarding to a draft composed on 25 December
1925, a day was planned to be started in the midnight and divided into 24 equal
hours, from “0” to “24”, like the Western world. Before the change, a Turkish-style

timing system (4laturka Saat)’’ was in used and the system was not applicable for a

°! Ibid.

%2 Hiiseyin Besli, “Kadinin Medyatik Degeri.” Istanbul Biilteni 2, n0.29 (1995): 14-15.

% The Islamic calendar (Muslim calendar or Hijri calendar) is a lunar calendar consisting of 12
months in a year of 354 or 355 days. Being a purely lunar calendar, it is not synchronized with the
seasons. With an annual drift of 10 or 11 days, the seasonal relation repeats about every 33 Islamic
years (every 32 solar years).

** The Rumi calendar, a specific calendar based on the Julian calendar but starting with the year of
Muhammad's emigration (Hijra) in 622 A.D., was officially used by the Ottoman Empire after
Tanzimat (1839) and by its successor. It was adopted for civic matters and is a solar based calendar,
assigning a date to each solar day.

% The Gregorian calendar (Western calendar or Christian calendar) is internationally the most widely
accepted civil calendar. It was introduced by Pope Gregory XIII, after whom the calendar was named,
by a decree signed on 24 February 1582. The Gregorian calendar was adopted initially by the
Catholic countries of Europe, with other countries adopting it over the following centuries.

% “Takvim, Saat ve Olgiilerde Degisiklik,” Tiirkive Cumhuriyeti Milli Egitim Bakanhgi, n.d.,
http://www.meb.gov.tr/belirligunler/10kasim/inkilaplari/toplumsal/takvim_saathtm (28  October
2012).

°7 According to the Turkish-style timing system, a day is divided into 12 parts and the hour points out
12 at sunset. It is based on local timing regarding the solar movements.
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unification of the whole Empire. The draft was accepted officially on 2 January
1926,”% and, since then, western style timing and calendar systems were adopted in
the new Turkish State. Obviously, these former systems were different from the ones
being used in the Western World. The difference would be a significant obstacle that
used to complicate the international social, economic, and official relations, and
used to cause confusions. During the late Ottoman period, the differences were
intended to be decreased; however, the outcome was not sufficient to solve the
problem. Regardless from the chronological order that has been followed so far, the
implementations related with the Westernization will be listed in this paragraph. In
1931, with a new law, the units of measurement were changed.99 Besides all, the
most salient adaptation was implemented on 1935. The official workdays were
rearranged, and the official weekly holidays became Saturday and Sunday, instead
of Fridays. It was an adaptation to the Western World; however, there was another
thing to be distinguished. The importance of Friday was a religious culture among
Islamic World due to the special Friday Prayers (Cuma Namazi). Accordingly, the

meaning of working on Fridays was being unable to go to the Friday Prayers.

In the same year with the change of calendar and timing, in 1926, more
reforms were implemented, related with legal issues and aimed to create a laic,
democratic, pluralist, liberal, and egalitarian, state and social structure. On 17
February, TBMM declared that they approved a secular Civil Code, which was
adapted from Swiss Civil Code.'® A primitive version of a civil code was composed
during the Tanzimat; however, it was not sufficient to solve the issues about family,
proprietorship, inheritance, purchasing and leasing. According to the new Civil
Code, the listed articles were adopted to the social structure of the new Turkish

State:'"!

- An egalitarian structure was possessed between man and woman, within the family.

- A civil marriage was accepted as an obligation.

% “Takvim, Saat ve Olgiilerde Degisiklik.”

* Tbid.

10 «Tirk Medeni Kanununun Kabulii (17 Subat 1926),”” Tirk Silahli Kuvvetleri, n.d.,
<http://www.tsk.tr/8 tarihten kesitler/8 4 turk tarihinde onemli gunler/turk medeni kanunu/turk
medeni_kanunu.htm> (10 December 2012).

1T «“Medeni Kanun’un Kabulii,” Atatiirk Devrimleri, n.d., <http://www.ataturkdevrimleri.com/yazi-
156-medeni-kanun-un-kabulu.htmI> (10 October 2011).
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- Monogamy was adopted.

- Within the social structure, the women were granted with the right to work, as they
will.

- An egalitarian system was adopted between men and women in being witness in

courts, on issues related with inheritance and divorcement.

The Civil Code was composed and declared; however, it had not been come
into force until 4 October.'®> On the other hand, the Shari’a courts were still in use.
On 4 October, the government annulled the Shari‘a (Islamic) courts, by declaring
that the Islamic law'® was null and void, and the Civil Code was come into force,
instead. As it was visible, the Islamic culture was being swept away from all parts
of the state one by one. With this implementation, the juridical order was distanced
from religious judgments. According to Mahmut Esat (Bozkurt)'*®* (1892-1943), the
new Civil Code of Turkey would close the doors of old civilization and open those

of contemporary civilization.'””

In 1928, on 10 April,106 the Kemalist commitment to laicism was proclaimed
with the removal of the second Article of the 1924 Constitution, which declared
Islam as the official state religion.'”” The exclusion of Islam from the Constitution
should be considered as an intelligent step due to social structure of the Republic
and the path that the state followed. First of all, the society was not composed just
from Muslims; there were other religious communities, which were recognized
officially by the state. An official definition regarding the religion would cause just

hostility among the society which would be resulted with the exclusion of the

192 fhsan Ulusan, “Tiirk Medeni Kanununun Diinii ve Bugiinii,” /KU Hukuk Fakiiltesi Dergisi 1, no.

1-2- (2001): 161.

1% Sharia is the moral code of religious law of Islam. Also meaning "path" in Arabic, sharia guides
all aspects of Muslim life including daily routines, familial and religious obligations, and financial
dealings. It is derived primarily from the Quran and the Sunna--the sayings, practices, and teachings
of the Prophet Mohammed. Precedents and analogy applied by Muslim scholars are used to address
new issues. The consensus of the Muslim community also plays a role in defining this theological
manual. Source: Toni Johnson, and Lauren Vriens, “Islam: Governing Under Sharia,” Council on
Foreign  Relations, 9 January 2013, <http://www.cfr.org/religion/islam-governing-under-
sharia/p8034#p2>, (10 January 2013).

"% He was one of the close colleagues of Mustafa Kemal and worked a lot on the new juridical
system of the Republic of Turkey.

1% Alan Duben and Cem Behar, Istanbul Hanleri: Evlilik, Ail eve Dogurganlik 1880-1940 (istanbul:
Iletisim Yayinlari, 1996), 229. quoted in Azak, Islam and Secularism, 10.

1% Cagaptay, Islam, Secularism, and Nationalism in Modern Turkey, 14.
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minorities. Moreover, there could not be a “Muslim State” in these religion-based-
multicultural-territories with the Western values. Therefore, laicizing the state was

the best way to achieve to aforementioned goals.

In the meantime, a change on 26™ Article was implemented and TBMM was
saved from being the executer of the Shari’a. According to the new regulation, the
oath that was taken before the duty on the Assembly started to be based on the

personal honor instead of the “God”.'"®

In the same year, there was another change implemented to create a symbolic

rupture with traditional daily habits.'®

The Arabic alphabet was abandoned, and
instead, a new Latin-based alphabet was adopted. The law was declared on 1
November 1928,''" and it was stated that the new alphabet would be taught from the

beginning of the new year (from the 1 January 1929).'"!

It was a powerful change
for the Muslim society, because they would not be able to learn to write and read in
Arabic, which is the language of Quran, anymore. Furthermore, it was a limitation
for the next generations with respect to their links with the Ottoman past and with

the Islamic World.'"?

In 1932, with a regulation, the language of the call for prayers (ezan) was
shifted to Turkish, from Arabic, the sacral language of Islam and the Turkish
translation of Quran was composed. Mustafa Kemal mentioned the necessity of this

regulation with these words:

“Turks do not know what their religion is. That is the reason why the Quran
should be in Turkish. Turks follow the Quran; however, they do not understand
what it says. What my aim is to help Turks to understand what is written in the

book that they follow.”'"?

1% Kongar, 21. Yiizyilda Tiirkiye, 113.

109 Azak, Islam and Secularism, 11.

10« atin Alfabesi’nin Kabulii (1 Kasim 1928),” Uludag Universitesi, n.d.,
<http://gemlik.uludag.edu.tr/ataturk/?p=300> (12 October 2011).
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"3 Kuslalh, Kemalizm, Laiklik ve Demokrasi, 39. (Author’s translation)
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That was one of the most controversial attempts to bring Islam under the

114

control of the secular state. ” The Quran was read in Turkish for the first on 22

January 1932, in Istanbul.'”

On 30 January 1932, the first call for prayers translated
into “pure Turkish” by the Turkish Language Association, was chanted in
Istanbul. ''® In July the Presidency of Religious Affairs standardized the
implementation throughout mosques all over the country. When the call for prayers
chanted in Turkish five times a day all over the country in Turkish, the laic state
proved both the control that it has over the religion and Turkification of state saved

from the Arabic culture that was spread and interiorized during the Ottoman Empire.

In fact, the desire of a call for prayer in Turkish was first declared in 19™
century.''” Ali Suavi''® (1839-1878) was the first person that defended the use of
Turkish in worship. In the journal of Uliim, he defended the idea of a prayer (namaz)
and the Friday sermon (hutbe) in Turkish. During the sultanate of Sultan
Abdulhamit II, between the years 1876-1909, he was assigned as the director of the
Galatasaray High School, he gave the sermons in Turkish in Ayasofya and Beyazit
Mosques in Istanbul.'"” Furthermore, there are more studies that prove there are
Turkish religious rituals before the official implementation. The first sermon in
Turkish was read by Miifid Efendi, the MP of Kirsehir, on 22 November 1922.'*
Besides, during the Independence War, sermons began to be used for mobilizing

popular support for the national government.'*!

The first parts of the sermons were
in Arabic due to its references to the prophet, his companions and the caliphs, and
the second parts, as they were dedicated to the daily issues related with the national
government and the principal of the integral sovereignty of the nation, were read in
Turkish.'** Additionally, Gokalp wrote a poem named as Vatan (Homeland) about
the idea of Turkification of the worship. He described a Turkish homeland with

these words:

114
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“A country where the call for prayer is recited in Turkish.
Peasants understand the meaning of the prayer in its call
A country where Turkish Quran is recited in its schools

Everybody, from the oldest to the youngest, understands what the God’s orders are

You, Turk! This is where your homeland is.”'*

Although, the year that the poem was written could not be clarified, when the
year of death of Gokalp took into account, it would be visible that the idea was
mentioned publicly before the legal arrangement. In fact, there were some
significant regulations those had been adopted before the change of language. In
1924, in the year that the Caliphate was abolished, the prayer for the Caliph was
removed, as well. Before the said removal, the prayer was devoted to the “peace and
happiness” of the Caliph; however, it changed into the “nation and the Republic” on
23 February 1925."** Within time, DIB began to publish a sermon journal (hutbe
mecmuasi),'” and in 1927 a book was published named as Tiirkce Hutbe (Turkish
Sermon) by Ahmet Hamdi Akseki, then vice-chair of DiB (1887-1951). Copies of
the book were sent to local religious officers (miiftii) over the country.'*® Although,
a translation was prepared, the sermons did not become entirely Turkish. Only the

“admonition” (mev ‘iza ve nasihat) part of the sermon could be in Turkish.'*’

A long process was experienced in order to adapt the Turkification to the
religious rituals, until the final regulations about the change in language. As it was
mentioned, it could be considered as a double victory by the state both in terms of

nationalization, that is to say Turkification, and state control over the religion.

12 «Bir iilke ki, camiinde Tiirk¢e ezan okunur. / Koylii anlar manasmni namazdaki duanin / Bir iilke ki,

mektebinde Tiirk¢e Kuran okunur / Kiigiik biiyiik herkes bilir buyrugunu Hiida'nin / Ey Tiirk oglu,
iste senin orasidir vatanin.” Author’s translation.

'** “Halifenin durumu ve halifelik makammim kaldirilmasi dolayisiyla hutbelerde millet ve
cumhuriyetin selamet ve saadetine dair dua edilmesi.” 7 March 1924. Devlet Arsivleri Genel
Miidiirliigii Cumhuriyet Arsivi, Diyanet isleri Bagkanligi Fonu, Fon Kodu: 51..0.0.0, Yer No: 2.1..30.
quoted in Azak, Islam and Secularism, 50-51;

Abdullah Manaz, Atatiirk Reformlar: ve Islam (Izmir: Akademi Kitabevi, 1995), 208.

“Hutbelerin tarzinda yapilan tadilat ile hutbe mecmuasi yazilmasi karari.” 6 June 1925. Devlet
Arsivleri Genel Miidiirliigii Cumhuriyet Arsivi, Diyanet Isleri Baskanlig1 Fonu, Fon Kodu: 51..0.0.0,
Yer No: 2.13..5. quoted in Azak, Islam and Secularism, 50-51.

126 «“Miiftiiliiklere gonderilen hutbe kitaplarmim hatiplere dagitilmasi, yetmemesi halinde ihtiyag kadar
baskanliktan istenmesi.” 3 October 1928. Devlet Arsivleri Genel Midiirliigii Cumhuriyet Arsivi,
Diyanet Isleri Baskanligi Fonu, Fon Kodu: 51..0.0.0, Yer No: 2.7..13. quoted in Azak, Islam and
Secularism, 50-51.

127 Azak, Islam and Secularism, 51.
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Despite all the mentioned endeavors, Turkish call for prayers could not be
institutionalized, and as it will be mentioned in upcoming parts of this thesis, the

language was shifted back into Arabic in 1950.

In 1934, the Surname Law was adopted on 21 June.'*® According to that law,
every single citizen was obliged to possess a surname, and it became the basis of
Turkish identity of individuals. The reason of this implementation was not only
about the Westernization, but also it was about building an egalitarian society all
over the country. With the adoption of this law, any kind of nicknames and titles
those might privilege their possessors were prohibited, and within a logical frame,

all adults were allowed to possess a surname according to their will.

The Surname Law was applied as a part of the Turkification. As the old, pre-
Islamic Turkic states and their historical heroes were very popular among the society
as a result of denial of the Ottoman period with its Islamic identity, the surnames
those were possessed “generally” used to belong to said period and heroes. As it was
mentioned, the state was in duty of promotion the pre-Islamic Turkic civilizations in
order to awaken the consciousness of being a “Turk” instead of a “Muslim”, which
was related with the Muslim subject of the Ottoman Sultan. For instance, an outline
of Turkish History was prepared as a result of the said duty of promotion. In this
outline, the Turkish nation was said to be originated in Central Asia sometime
around 9000BC. The most significant part of that study was the part related with the
Ottoman Empire. Among all 467-page-study, the pages dedicated to whole Ottoman

Period, about 600 years, was limited just with 26 pages.'*’

With the Surname Law, Mustafa Kemal was granted with the surname of
“Atatiirk” which means the “father of Turks”."*® This surname was given just to
Mustafa Kemal, and not to anybody from his family. Instead, his family was given
the surname of Atadan, which means “from Atatiirk”. The most significant part of
this surname process was the list of proposals. The list was composed from the

names of the said heroes of the said Pre-Islamic period.

128 «Soyadi Kanunu,” Tiirkiye Cumhuriyeti Adalet Bakanhg, n.d.,

<http://www.mevzuat.adalet.gov.tr/html/559.htm1> (28 October 2011).
12 Cinar, Modernity, Islam, and Secularity, 147-148.
13OAyse Hiir, “Ariz, Bese, Etil, Tokus mu yoksa Atatiirk mii?,” Radikal, 10 November 2012.
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In 1934, the egalitarian place of women in society was secured with a new
law. Women were granted with the right to vote on local elections in 1930, and in
1933 to vote for elections of reeve. Finally, on 5 December 1934, they gained the
right to vote on general elections and to be selected as members of parliament.'’' As
it was mentioned by Sirin Tekeli, granting of full suffrage and allowing the presence
of women in the parliament were strategic moves on the part of the state to show

Europe that Turkey belonged to the world of Western democratic societies.'*?

The achievement of the progress of granting women with an equal role in the

society was mentioned by Mustafa Kemal Ataturk with these sentences:

“This decision has earned Turkish women a higher status than that of the
women of other nations. In the future, it will be necessary to search for covered and
veiled women (only) in history books... By participating in general elections,
Turkish women are now using the most important of all rights. This right, which is

denied to women in many civilized countries, is now fully available to Turkish

women. She will use that right effectively and conﬁdently.”133

In 1937, on 5 February, a new regulation was come into force in order to
complete all progress that has been achieved in less than two decades. The definition
of the state, which was saved from religion in 1928, was completed with an
additional part to the Second Article of the Constitution: “The republic of Turkey is

a laic state.”!**

Within the implementations and regulations those were adopted to political,
social, educational orders, the Republic of Turkey was already in a secular function;
however, with this article, laicism in Turkey was guaranteed within constitutional

frame.

Bl «“Kadilara Segme ve Secilme Hakkinin 78. Yildoniimi,” TRT Haber, 5 December 2012,
<http://www.trthaber.com/haber/turkiye/kadinlara-secme-ve-secilme-hakkinin-78-yildonumu-
65931.html> (5 December 2012).

132 Sirin Tekeli, Kadinlar ve Siyasal Toplumsal Hayat (istanbul: Birikim Yaymnlar1, 1982), 210-213.
'3 Cihan Aktas, Kilik Kiyafet ve Iktidar: 12 Mart'tan 12 Eyliil'e (istanbul: Nehir Yayinlari, 1991),
171-172, quoted in Cinar, Modernity, Islam, and Secularity, 65-66.

134 «Atatiirk Inkilaplar,” Sakarya Universitesi, n.d., <http://www.atamer.sakarya.edu.tr/ink-07.htm>
(3 December 2012).
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3.1.3. After M.K. Atatiirk’s Death

When M.K. Atatilirk passed away on 10 November 1938, the Republic of
Turkey had been laicized entirely within constitutional frame. This was the most
salient characteristic of his ideology, as he mentioned in 1937 in parliament’s
opening speech. “Our principles should not be confused with the dogmas of books
supposed to have come down from heaven. We derive our inspiration not from

135 Thig characteristic of him was

heaven and the other world, but directly from life.
the reason why Andrew Mango described him as an empiricist."*® He relied on the
positive sciences and showed a significant distrust to metaphysical arguments, in
other words religious arguments. This was the heritage of M.K. Atatiirk and his

companions as ruler group of his time.

On 11 November 1938, the day after death of M.K. Atatiirk, Ismet Inénii was
elected as the second President of the Republic. According to a draft that was
proposed by deputy General Manager of Republican People's Party (Cumhuriyet
Halk Partisi — CHP), Celal Bayar, and accepted unanimously, he was assigned as

the President of the Party, as well.

Andrew Mango stated that, inénii gave priority to maintain the main success
of the republic, such as political and economic independency, territorial unity,
cultural reforms of M.K. Atatiirk, and development of national economy. '’
Accordingly, he made a significant effort to control the functionality of reforms, and
he focused on the counter implementations. For instance, he tried to determine the
actions, which were against the new Alphabet, the Hat Law, and Turkish calls for

prayer those were considered as Islamist movements.

The state was still in duty of progress in order to achieve to the high level of
modern civilizations. Between 17-23 July 1939, during the first Meeting of Ministry

of Education was held and the committee implemented new regulations. As a result

13 Mango. “Ataturk and Kemalism Throughout the 20™ Century,” 3.

136 3
Ibid.
7 Andrew Mango, Tiirkiye ve Tiirkler: 1938 den Giiniimiize (istanbul: Remzi Kitabevi, 2005), 38.

83



of the proposal of then Minister of Education, Hasan Ali Yiicel (1897-1961)"%,
Greek and Latin, which were the languages of European Enlightenment, was
intended to adopt to high school transcripts in order to free the new generations’
mind and to embed the humanist culture.”” For 1940-1941 educational year, 3 high
schools, which were Ankara Atatlirk High School, Ankara Female High School, and
Istanbul Galatasaray High School, were selected and since their first years Greek
and Latin were taught as the second foreign language for 5 hours per week, under a
new section named as Classic Section apart from Science and Literature sections.

However, the Classic Section was closed in 1949.'4°

For the aims of the republic, girls’ education was encouraged in order to
ensure women integration to the society, building schools to villages, and
establishing conservatories and state radios could be listed as the most salient
implementations.'*' These regulations and Greek and Latin classes were reacted
negatively by a part of the society, as they were all related with Westernization,
which meant an escape from Ottoman components and threat to Islamic Ottoman
heritage. On 15 December 1942, in an article published in Magazine of Tiirk Yurdu,
the humanist perception of Yiicel and the implementations were protested with these

. . . . 142
words: “We are neither humanists, nor communists. We are the Muslim Turks!”

The most salient implementation of this period regarding to educational
order was the village institutes (Koy Enstitiileri). The aims of village institutes were

to provide improvement on the progress of villages not only on educational order,

8 The former Minister of Education (between: December 1938-August 1946). He is well-known

with his regulations related with the educational system. During his time, the World Classics were
translated into Turkish (a significant example of modernization understanding), university reform
was implemented (accordingly, many faculties were established), and the first official Turkish
encyclopedia was printed. Thanks to his endeavors, State Conservatories were established and the
Law of Universities, which gave (relatively) administrative autonomy, came into force. His most
salient work, which will be explained in upcoming pages of this part of the thesis, was the Village
Institutes with different educative systems entirely dedicated to conditions of rural life.

19 Serif Budak, “Atatiirk'iin Egitim Felsefesi ve Gelistirdigi Egitim Sisteminin Degistirilmesi,” Milli
Egitim Dergisi 160, (2003): n.p.

"9 Tbid.

"I Ali Dikici, “Milli Sef Ismet inénii Dénemi Laiklik Uygulamalar,” Ankara Universitesi Tiirk
Inkilap Tarihi Enstitiisii Atatiirk Yolu Dergisi 42 (2008): 179-180.

"2 Gotthard Jaeschke, Tiirkiye Kronolojisi 19381945 (Ankara: Tiirk Tarih Kurumu Basimevi, 1990),
81.
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but also on social and agricultural life of farmers. They were planned to be the basis

of the struggle against fanaticism and reactionary.'*’

Village institutes were legalized in 1940; however, the project had been
discussed during the period of M.K. Atatiirk. During the presidency of M.K. Atatiirk,
then Prime Minister Indnii and then Minister of Education Resit Galip (1897-1934)
paid significant attention with a specific committee to provide sustainable
educational services to hard-to-reach villages. According to results of said
committee, there was a certain necessity of providing teachers, who were capable of
living under rural conditions, helping villagers to advance the conditions of life,
leading the village not only with his/her knowledge, but also with ability to change

%% In 1934, there were

vision of villages and to provide overall development.
approximately 38000 villages and the lack of teachers could be counted as 50000,
while the schools of vocational teacher education were able to graduate only 150
teachers per year.'* According to the census of 1935, only the 19.25% of total
population was literate. Furthermore, ratio of literacy was not equally divided

between two genders: the ratio was 26.35% for women and 73.65% for men.'*®

Village institutes were opened in 1940 as unique examples dedicated to rural
conditions. According to the system, the instruction period was 5 years, the weekly
credits were shared for four, and half were dedicated to cultural lectures, one fourth
to agricultural lectures and the other one fourth to technical lectures. Institutes
accepted students, who were healthy and competent and who completed five-year-
basic education in a village school, regardless of any gender differences. The
students were planned to be educated as teachers for village school with 20-year-
obligatory-service. Within this circulation, the state would be able to provide well
qualified teachers for villages and modern, laic, and scientific (free of charge)

education service to hard-to-reach villages.'*’ Laicization of education was

3 Dikici, “Milli Sef Ismet indnii Dénemi Laiklik Uygulamalar,” 180.
14 Secil Karal Akgiin, “Ismet indnii ve Koy Enstitiileri,” Inénii Vakfi, n.d.,
<http://www.ismetinonu.org.tr/index.php/cumhurbaskanligi-yillari/ilkogretim-seferberligi-ve-koy-
1ezgstituleri/ismet—inonu-ve—koy—ensti‘[uleri> (2 November 2012).

Ibid.
146 «Okuma Yazma Oran1,” TUIK, n.d., <www.tuik.gov.tr/Beslenme/excel/0104t02.x1s> (2 November
2012).
"7 Akgiin, “Ismet in6nii ve Koy Enstitiileri.”
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specifically. Not only the general and cultural classes, but also the agricultural
techniques based on science and technology were included within the system instead
of traditional culture techniques based on faith and destiny. Ismail Hakk: Tongug
(1893-1960)'*® mentioned the significance of laicism in the Magazine of Village

Institutes, with this statement:

“We should hope that the future world would not be feed by invisible
power which comes from the sky or by transcendental ideas. If we want to establish
it on a safe and content base, we should give a rational and humanist religion free
from lies. Our children who are educated in village institutes are intended to be

saved from being slaves of outdated philosophy.”'*

The same importance was highlighted by Sabahattin Eyiiboglu (1908-

1973),"° as well. He mentioned;

“One of the most important aims of the founders of this project was to
replace the moral of religion with moral of profession and science. Laicism in
Anatolia, where various races, beliefs, languages, and traditions coexist and clash,
was not only a tool to achieve to a modern mentality, but also a prerequisite of a life
as a nation. Dignity of work in village institutes dedicated to different conditions of

each region was like a new common religion.”"”’

Within a limited time, village institutes achieved concrete success. For
instance, the number of teachers for village schools tripled within ten years.'>
However, it could not be institutionalized as a result of protests against its structure,
and they were transformed into regular teacher-training schools by the Democrat

153 . .« .
Party Government ™ as a concession to the opponents of laicism."™*

'8 fsmail Hakk: Tongug was a pedagogue, the General Manager of Primary Schools and one of the

founders of village institutes.

149 Mehmet Basaran, Koy Enstitiileri (Istanbul: Cumhuriyet Kitaplar1 2003) 32. (Author’s translation).
1% Sabahattin Eyiiboglu was a writer, translator and an academician. He was assigned by Hasan Ali
Yucel and worked for one of the village institutes as a lecturer of cultural history.

131 Sabahattin Eyiiboglu, Koy Enstitiileri Uzerine (Istanbul: Yeni Giin Haber Ajans Basmn ve
Yaymnecilik, 1999), 76. quoted in Dikici, “Milli Sef Ismet Inénii Dénemi Laiklik Uygulamalar,” 180-
181. (Author’s translation)

132 Alp Simsek, “An Economic Look at the Village Institutes,” MIT-Massachusets, 2006,
<http://economics.mit.edu/files/2323> (3 November 2011).

'3 The reasons will be examined in upcoming parts.
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The regulations were implemented with significant support from society;
however, the said support could not be considered as hundred percent support from
the entire society. There were individual events, which were detected and punished
within the laws, against the regulations. In fact, those could be considered as normal
reflections; since, complete transformation among the entire society could not be
institutionalized instantly; although, the society was encouraged with maximum
endeavor by the state. Like M.K. Atatiirk, ismet indnii, also, faced with these kinds
of reactions during his presidency. For instance, in 1939, in the villages of Erzurum,
some people were arrested and sent to the courts, as they were accused with

155

disobedience to the regulation and teaching in old Arabic alphabet. > As another

example, in Trabzon, a group of people, who were accused of teaching Quran

without authorization, was sent to the courts.'®

It was not just the alphabet protested,
but also there were other reactions related with yearning to the Islamic Ottoman past.
Within this perspective, the usage of titles, most specifically the religious ones such
as Hadji (Haci), Hodja (Hoca), Mulla (Molla Efendi), propagandizing Islam,
protesting the state, and Arabic calls for prayer were the issues that the state would

deal with.

As it was mentioned, Turkification of calls for prayer was a long-time
endeavor that started before the republic; however, it could not be institutionalized
all over the country. There were individual protest actions, which started in Bursa, a
northwestern Anatolian city, in 1933."7 The problem in Bursa was solved; however,
the protests did not end during 1930s and 1940s,">® and kept its importance until the
implementation was nullified in 1950. The change of the implementation will be

analyzed with its details in upcoming parts.

As laicization process was a threat for Islamic Ottoman identity, there were

some aspects those were considered as a threat or the laic republican identity, such

154 Marie Carlson, Annika Rabo, Fatma GOk, Education in 'multicultural’ societies: Turkish and

Swedish perspectives (Istanbul: Swedish Research Institute, 2007), 94.
'3 Dikici, “Milli Sef ismet inonii Dénemi Laiklik Uygulamalar,” 165.
"% Tbid.

7 1bid., 170.

¥ Ibid., 169-174
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as Nurculuk, the Islamic movement. Said-i Nursi"’ (1878-1960), the founder of
Nurculuk, was considered as a “security issue” and became one of the most salient
topic that the state watched. Although, Said-i Nursi was under state’s surveillance,

his commentaries were spread over the society in order to find his followers with the

help of Nur Talebeleri.'®

State control was taken more seriously day-by-day, and the state had
involved more issues within time. The newspapers were not allowed to publish any
articles, which would support reactionary movements or criticize the state, for
instance. Eventually, in the middle of 1940s, the Office of Press (Matbuat Umum
Miidiirliigii) published an instruction, in which the newspapers and the journalists

I In the meantime, as a

were warned about not to promote religion in their articles.
governmental initiative, Encyclopedia of Islam, which was published in
Leiden/Netherlands, was started to be translated into Turkish in 1939. In fact, it was
not only a translation; instead, it would be a new edition based on the said
publication but with annexes and commentaries of Turkish theologians. The
initiative was strongly refused by Esref Edip, the publisher of Sebiliirresad, and by

other Islamist intellectuals.'®?

The Islamist intellectuals accused the Encyclopedia of
Islam of being published by missionaries in order to abolish Islamic culture, and
they published Turkish-Islam Encyclopedia (Tiirk-Islam Ansiklopedisi), in 1941, as
an alternative Islamic encyclopedia and a tool to abuse the one that translated by the

government. As it was argued by Bernard Lewis, that was considered as the first

159 . . . . . L
He, Bediiizzaman Said Nursi, was born in 1873, educated in Islamic seminaries, and became a

theologian. When he was 15, he was named as Bediiizzaman (the Wonder of the Age), and since then,
he commonly used this name. In his youth, he arrived to Istanbul in order to contact with the Sultan
Abdiilhamit. Although, he was against the rule of the Committee of Union and Progress due to its
counter activities against the Sultanate, then he became one of the supporters of the Ankara
Government during the War of Independence. He trusted in Ankara Government that it would save
and maintain the Sultanate and Caliphate. With intention to talk to M.K. Atatiirk, he went to Ankara,
and this visit changed his ideas about the Ankara Government. He understood the laic idea and he
drew his support away from the Ankara Government, and settled to Van (one of the eastern provinces
of Turkey); however, after 1925 he exiled to different provinces several times due to the state security
policy. Although it is not clear, in Van or in Isparta, where was his first settlement after the exile, he
started to write his commentaries (fefsir) on the Quran. The said fefsir would be completed in 23
years, and would be the “guide” for his followers, who were named as the “Students of Nur” (Nur
Talebeleri) by him. The guide Risale-i Nur, the Islamic movement Nurculuk, Students of Nur, and
Bedilizzaman Said Nursi, himself, became prominent personalities; even, the public opinion created
rumors about the relation between them and the politicians. The rumors will be mentioned in
upcoming parts.

" Dikici, “Milli Sef ismet inonii Dénemi Laiklik Uygulamalar,” 176.

! bid., 183-184.

12 Lewis, The Emergence of Modern Turkey, 181.
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' and the religious awakening'®*. The

sign of opposition to laic policies of the state
Encyclopedia was published until 1950,'and apart from the Encyclopedia, over

100 books related with religion were published during the Single Party Period.'®

Within general perspective, all implementations including translation of
Islamic encyclopedias, prohibition of newspaper articles were parts of control issue.
The state intended to take every single issue regarding Islam under its own control
without any exception; hence, there was no movement, or publications that would
promote Islam, but the government. Due to this approach to religious issues, Single
Party Period has been criticized even stronger. Edip accused the Single Party Period

of being an enemy to Islam within these words:

“They have completely ignored the society. The have not hesitated to
offense the sacred feelings of society. The entire country was covered by misery
and suffer. They have stabbed the consciences. They have changed the calls for

prayer. They have even involved into the mosques, they have involved into the

prayers. They have closed religious institutions.”'"’

Tension in society increased with religious promotions on one side and
governmental prohibitions on the other hand, during the late 1940s. In the same
magazine, Sebillirresad, Ali Fuat Basgil mentioned that the tension resulted with
society’s discontent attitude to Single Party Period that led to Democrat Party rule,
1% which will be a topic of the following part. Besides, there were some scholars
argue that the heritage of M.K. Atatiirk was changed into another form with strict
implementations and legal punishments. For instance, Henry J. Barkey mentioned

that M.K. Atatiirk’s ideology was sanctified by his followers,'®” and Bernard Lewis

' Ibid.

1 Dikici, “Milli Sef Ismet inénii Dénemi Laiklik Uygulamalar,” 183-184.

" Ibid.,184.

1% Ahmet Esenkaya, “inonii Donemi Laiklik Politikasi (1938-1950)” (MA diss., University of
Hacettepe, 1995), 141-145.

7 Dikici, “Milli Sef ismet indnii Dénemi Laiklik Uygulamalar,” 183. (Author’s translation.)

" Ibid., 183.

' Henry J. Barkey. “Turkey and Great Powers,” in Turkey’s Engagement With Modernity, eds.
Celia Kerslake, Kerem Oktem and Philip Robins, (London: Palgrave Macmillan, 2010), 243.
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described the change as a transformation of his authoritarian and paternalistic mode

of government into a form close to “dictatorship”.'”

3.2. Experiencing Democracy

During transition period, M.K. Atatiirk and his companions intended to solve
all issues within a laic and republican structure. In fact, the planned path was for the
cleaning of political scenes from Islam, by its limitation with private sphere and
taking it under control in order to protect both the religion and the politics. However,
there is one thing that should be highlighted; the said revolutions were not applied
by the society itself.'”" In other words, laicism process of Turkey was not brought

about by an enlightenment process as the Western World had experienced.

In the Western World, as a result of economic development and
enlightenment process, the institutionalization of modernism occurred as a natural
fact. However, in Turkey, modernization process was intended to catch after the
republic within a shortcut. During the time of M.K. Atatiirk, all political groups
were unified under his control. Within this time, the statist-elitist group' "~ including
M.K. Atatiirk and his companions embraced the socialist groups as they were all in
favor of the modernization process. On the other hand, traditional-liberals'”® were
suppressed by the ruling group.'™ That is the reason why Kongar states that, M.K.
Atatiirk has been the symbol of unification of the country.'” However, the lack of a

progressive background brought about many complications to the Turkish political

history.

During the presidency of Inonii, the government faced with many protest
movements concerning the regulations of modernization, and these protest

movements resulted with judicial processes. Consequently, the tension caused more

' Lewis, The Emergence of Modern Turkey,

"' Kongar, 21. Yiizyilda Tiirkiye, 244.

"2 The group was formed by the civilian and military bureaucracy of the Empire who had worked
out an alliance with some of the landowners during the War of Independence.

'3 Traditional-liberal group included all fundamentalist-fanatic religious groups.

174 Tevfik Cavdar, Millli Miicadele'nin Ekonomik Kokenleri (Istanbul: Koz Yaynlar, 1974), 157-158,
quoted in Kongar, 21. Yiizyilda Tiirkiye, 611.

"> Kongar, 21. Yiizyilda Tiirkiye, 611.
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reaction among society and displeasure about the single-party period. Besides, the
Wealth Tax (Varlik Vergisi) issue was also another problem that led to displeasure
of society. The law regarding the Wealth Tax was put into force on 11 November
1942 for a probable involvement into the World War II, and targeted wealthy
citizens to oblige to pay high amounts of taxes. That was the official reason declared
officially; however, then Prime Minister Siikrii Saracoglu (1887-1953) declared in

176 This tax has been

on of party meetings that it was the Turkification of markets.
criticized strongly as being an unfair application to non-Muslim citizens. Besides,
that application with significant focus on the statement of the Prime Minister opens
a debate of both “citizenship” and the role of Islam in it, and the usage of “Turk”.
Although the law did not directly target non-Muslim citizens, the discourses cannot
suit with egalitarian principle of both the Treaty of Lausanne and the constitution.

This issue will be discussed with details in upcoming parts.

Under these conditions, the Republic of Turkey took a step into an
experience of democracy with Democrat Party in 1946. Within this part of the
chapter, multi-party period, military interventions, the rise of political Islam, Turkish
Islamic Synthesis, and transformation of the society will be examined. The events of
a half-century of Turkish politics until the 21* century will be analyzed within the

frame of laic and anti-laic discussions.

3.2.1. Multi-Party Period - Democrat Party

The displeasure about the Single Party Period increased during the second
half of the 1940s. The strict control of state over the citizens brought about tension
among the society; eventually, debates around laicism had a part on the agenda of
CHP. In fact, it was a competitive process on Turkish politics due to the

establishment of Democrat Party.

CHP, due to its structure, was a party of different ideologies in itself.
However, the tension was effective on its meetings, and in 1945 the budget debates

of the government became one of the most heated debates among all; especially, the

'7¢ Faik Ahmet Barutgu, Siyasi Anilar 1939-54 (istanbul: Milliyet Yayinlari, 1963), 263.
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law concerning the farmers in order to make them possessors of their own fields

(Ciftciyi Topraklandirma Kanunu) was argued a lot by opposites.'”’

The law has been discussed a lot regarding its articles, its necessity, and its
benefits to economic system. As the economic benefits and its background are
irrelevant with the purpose of this thesis, only the political outcomes will be
discussed. The budget debates hosted many discussions, and according to different
scholars there were many different reasons.'” According to supporters, it was a
movement concerning the protection of little farmers against powerful landowners;
besides, unused fields were supposed to be valued as they would be owned by the
farmers working for the mentioned landlords. Herewith, both the unused fields
would become valuable and the farmers would work for their own favor. The
opponents considered the law as an adaptation of a Nazi-German land regulation as
a fascist implementation. According to another opponent idea, the government
intended to control the powerful landowners, who were, generally, the leaders of
oppositional movements, with the law. Among all, the most salient part was the way

that it paved to the multi party period.

The law concerning the farmers was accepted on 11 June 1945; in the
meantime, it caused the increase of oppositional discourses and made the
oppositional voices official. Adnan Menderes (1899-1961) and Fuad Kopriilii (1890-
1966), the deputies of CHP, were not in favor with the law, and they published
articles in daily newspaper Vatan, which demonstrated an official opposition against

179

the party.” "~ Eventually, due to their oppositional discourses, Menderes, Kopriilii and

Refik Koraltan (1890-1974) were excluded from the CHP, on September 1945.'%

"7 M. Asim Karadmerlioglu, “Bir Tepeden Reform Denemesi: "Ciftciyi Topraklandirma

Kanunu"nun Hikayesi.” Birikim 107 (2003):
1<71é1‘[tp ://[www .birikimdergisi.com/birikim/dergiyazi.aspx?did=1&dsid=99&dyid=2340>.
Ibid.
17 Sanem Gok, “Tiirk Siyasal Yasaminda Vatan Gazetesi (1950-1960)”, (M.A. diss., University of
Ankara, 2003).
180 « A dnan Menderes,” Milli Savunma Bakanligi, n.d.,
<http://www.msb.gov.tr/anasayfa/html/Bakanlar/BakanPotre/ AMenderesB.htm> (2 May 2013);
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<http://www.cagdasdeveli.com.tr/index.php/arsiv/kose-yazarlari/27-yrd-doc-dr-kadir-
ozdamarlar/708-develide-siyasi-hayatn-geliimi-3> (2 May 2013);
Osman Akandere, “Fuad Kopriili ve Demokrat Parti’nin Kurulmasindaki Roli.” Tiirkiyat
Arastirmalart Dergisi 3 (1997): 240. 231-242.
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After the resignation of Celal Bayar (1883-1986), these four former CHP members
declared that they would found a new party.'®' Regarding to that declaration, indnii
asked for a promise regarding not to involve any reactionary movement (irtica) as
the oppositional party. Eventually, Democrat Party (Demokrat Parti - DP) was
founded on 7 January 1946."%

Since the beginning of 1946, the TBMM hosted two parties, and the said
competitive process was started. The debates regarding laicism started with CHP’s
implementations. Two CHP deputies, Hamdullah Suphi Tanriéver from Istanbul and
Hakki Baha Pars from Bursa, proposed a regulation concerning religious instruction
in curriculum of public schools to TBMM on 24 December 1946.'*? They stated that
religious instruction would protect the society from involving into communist trend,

which was originated from the Soviet Union.'™*

In 1947, the proposal was supported
by more deputies, who were Vehbi Dayibas from Sinop, northern Anatolian city,
Abdiilkadir Giiney from Corum, central Anatolian city, Stikrii Nayman from Kayseri,
central Anatolian city, Sinan Tekelioglu from Adana, southern Anatolian city and
Hamdullah Suphi Tanriover from Istanbul; additionally, they took it one step
forward, and they proposed religious instruction for primary schools and opening of
theology faculties. They defended these regulations because, in their opinion, the
national solidarity was in need to be protected and the only way was the use of
religion. Aforelisted deputies criticized the interpretation of laicism, as well.'®
These opponent proposals were not accepted by the Assembly in that year; however,
in 1949, CHP Government put some regulations regarding the religious education
into force. According to the said regulations; religious instructions were applied to
curriculum of primary schools as optional lectures that will be elected with a special

petition,'®® courses for preachers and prayer leaders (imam-hatip kurslart) were

'8! Ali Fuad Basgil, 27 Mays Ihtilali ve Sebepleri (istanbul: Ozal Matbaasi, 2006), 52.

"*2 Ibid. 54.

183 Azak, Islam and Secularism, 63.

"** Ibid.

'** Ibid.

"% Suat Yildiim, “Zorunlu din egitimi olmaz!,” Zaman Daily Newspaper, 26 September 2007,
<http://www.zaman.com.tr/newsDetail getNewsByld.action?haberno=593169&ctitle=yorum-prof-dr-
suat-yildirim-zorunlu-din-egitimi-olmaz&haberSayfa=1> (25 September 2012).
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opened,'®” and the Faculty of Theology of University of Ankara was opened in 1949.
Moreover, a law regarding the allowance of visits to some of the tombs of Ottomans

Sultans and some religious leaders was applied on 1 March 1950, just two months

189

before the general elections. As it was stated by Sadiye Ay, ~ these regulations

could be considered as given concessions in order to get closer with conservative

part of society before 1950 elections.

As it could not be institutionalized, Turkish calls for prayer started to be
discussed once again. According to Omer Riza Dogrul (1893-1952), Turkish calls
for prayer was an unnecessary implementation due to the originality of calls. He

stated:

“We are not against the recital of ezan in Turkish. Nevertheless, we believe that it is
an unnecessary trouble and a useless initiative. The ezan of Mohammed, which is
known and adopted by the Turk, is not in Arabic, but in the language of Islam.
Because it is in the language of Islam, it is in Turkish, in Persian, and even Hindu
and Chinese. It is a shared language, which is understood by all who belong to this
community. Maybe they cannot comprehend its words, but their spirits grasp the
real truth of the words. ... This issue [of the ezan] has been kept alive for centuries
by history, tradition, blood of martyrs. According to us, the government should pull

its intervention in this issue back and leave this to the conscience of the nation.”'*

On the other hand, the implementation was criticized within a different
perspective: involvement of a laic state into religious issues. For instance, Edip

stated his disagreement:

“It is now time to be able to talk about the need to remove treatments against
religion which have been conducted for long years under the guise of secularism.
Therefore, it should also be natural to talk about the issue of the ezan. ... If the

government is secular, it should not interfere in affairs of religion neither positively

""" Recep Kaymakcan, “Tiirkiye’de Din Egitimi Politikalar1 Uzerine Diisiinceler,” Degerler Egitimi

Merkezi, n.d., <http://www.dem.org.tr/makaleler//dinegitimi_recep 06072006 EKEV.pdf> (26
September 2012).

188 Azak, Islam and Secularism, 64.

"% Sadiye Ay, “Tiirkiye’de Siyasal Islam,” Mevzuat Dergisi 7, no. 83, (2004): n.p.

190 Azak, Islam and Secularism, 69.
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not negatively... How can a secular government intervene in the nation's recital of

the ezan, which is a totally religious affair?”'"’

In fact, the issue was not only the Turkish calls for prayer, but worship in
Turkish within a general perspective. The opponents of implementation were in
favor of originality of the language due to distrust in equality between a translation
and original. For instance, M. Raif Ogan published various articles in Sebiliirresad

192 : .
Due to these discussions,

concerning his distrust in translation in worship.
implementation had never gained whole trust from the society; consequently, it did

not take too long to be annulled.

According to latest implementations and concessions of CHP government,
Bernard Lewis argued that a considerable religious awakening was occurred among
the society; consequently, prayers in the mosques got crowded, religious orders such
as Nurcu movement got more power, and religious press with its special target group
composed by conservative and even clericalist people emerged.'”® These policies of
the CHP were criticized by journalists and writers with undermining the reforms of
M.K. Atatiirk and encouraging reactionary movements."”* On the other hand, as it
would be obvious with the results of 1950 Elections, concessions that CHP
Government gave could not be sufficient to make the conservative parts of the

: 195
society content.

On 14 May 1950, the general elections ended an era and led a new start in

Turkish politics. The elections concluded with DP’s success with 408 seats over 487,

196

while CHP gained 69 seats in the Assembly. > The percentages of each party are as

shown in Chart I.

! Ibid.

92 M. Raif Ogan, “Kur‘an Terciimesi Kur‘an'm Yerini Alabilir mi?”, Sebiliirresad, vol 2, no. 32,
February 1949, pp. 109-112. quoted in Azak, Islam and Secularism, 71.

193 Lewis, The Emergence of Modern Turkey, 414-417.

9% Azak, Islam and Secularism, 63-64.

' Sabahattin Nal, “Demokrat Parti’nin 1950-54 Din Siyaseti,” Ankara Universitesi SBF Dergisi 60,
no.:3 (2005): 142.137-171.

1% Siileyman Giingér, “14 Mayis 1950 Secimleri ve CHP’de Bunalim,” SDU Fen-Edebiyat Fakultesi
Sosyal Bilimler Dergisi 21 (2010): 202-203.
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With the DP Government, two new terms occurred in Turkish political
scenes: the reforms possessed by people (millete malolmus inkilaplar) and the ones
not possessed by people (millete malolmamus inkilaplar)."””’ These terms were used
by Menderes, the Prime Minister of the DP Government, during his speech about the
party program, which was composed by the DP’s perspective concerning laicism
and religious issues. He mentioned that; “As it was written in our election
declaration, we will secure the reforms possessed by people.”'”® As it will be
mentioned, reforms not possessed by people would be the first issues that DP
Government would pay attention. As Kongar stressed, this policy of government
was considered as “leaving behind the modernization process” by supporters of

laicism.'”’

H Republican
People's Party

[l Democrat Party
MNation Party
B Independents

Chart I: 1950 General Elections

Source: “1950 Yili Genel Segimlerinde Partilerin Aldiklar1 Oylar ve Oranlar1,” TBMM,
n.d.,<http://www.tbmm.gov.tr/develop/owa/secim_sorgu.secimdeki partiler?p secim_yili=
1950> (20 May 2013).

The DP Government supported its actions within a different perspective of
laicism, while it was criticized strongly by supporters of laicism. In fact, it was a
significant occurrence of an alternative laicism, which has been the first but not the
last time of redefinition of laicism. As argued by Umut Azak, said alternative

laicism discourse has been used; possible to say still is being used, by the right-wing

" Kongar, 21. Yiizyilda Tiirkiye, 246.

"8 Nurhan Dagli and Belma Aktiirk, Hiikiimetler ve Programlari 1920-1960 (Ankara: TMBB
Basimevi, 1988), 161.

1 Kongar, 21. Yiizyilda Tiirkiye, 246.
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political parties in Turkish politics.**’ For instance, Celal Bayar, the chairman of the
DP, had stated before the elections that his party respected to sacred religious values

unified with laicism with these sentences:

“According to the policies of the DP, we respect to religious freedom as much as
we respect to other freedoms. Citizens are totally free to possess any religion they
will and free to practice it. The way it functions will be discussed when it is the
time. Due to DP’s policies, which respect freedom, the party in power [this is to say,
CHP] was obliged to discuss religious issues and religious education; accordingly,

they proposed negotiations and put the topic on the agenda of the Assembly.”*""

Similarly, after the DP came into power, Menderes stated his perspective of
laicism in his public speeches, in which he pointed out the freedom of conscience as
the basis of laicism. However, his discourses were not referring total freedom;
instead, he referred the Islamic identity of Turkish nation. For instance in his speech
in Adana, on 6 December 1952, he pointed out the importance of freedom of

conscience:

“Turkish nation is Muslim and will remain Muslim. Nobody in this country has the
right to violate the right of others. Real believers and sincere Muslims can be
completely sure of the freedom of conscience. And just the real Muslims know to
respect to others’ religious beliefs and freedom of conscience. Within the
framework of the principle of freedom of conscience, religion as a sacred and
respectable concept should be protected from any kind of offenses. To understand
laicism as opposing religion or hostility does not suit with our government's
understanding of freedom of conscience. Apart from our decision to protect religion
from all kinds of offenses, our decision to prevent religion from becoming a tool for
suppressing citizens having other beliefs and personal ideas is definite, as well. This
country has no tolerance to abuse of a sacred concept like religion by certain social

debris and self-seeking politicians.”*”*

290 Azak, Islam and Secularism, 84.

% Sabahattin Nal, “Demokrat Parti’nin 1950-54 Donemi Din Siyaseti,” Ankara Universitesi SBF
Dergisi 60, n0.3 (2005): 143. (Author’s translation)

292 Milliyet Daily Newspaper, 7 December 1952, page 1-7.

For the original copy of the related page of Milliyet, please see Appendix III on page 289.
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Within DP perspective Turkish calls for prayer was considered as a reform

203

not possessed by people,” " and it became the first issue that the DP Government

paid attention. On 16 June 1950, within a month of the establishment of government,

Arabic calls for prayers were allowed over the country.***

Two deputies from the DP
Government, Ahmet Giirkan from Tokat, northern Anatolian city, and Ismail Berkok
from Kayseri, prepared a draft of the law, and they mentioned that then
implementation was a violation of freedom of conscience and a contradiction of
principles of laicism.** Contradiction of laicism issue was also distinguished by

Menderes with this statement:

“While never permitting any reactionary provocation, we will respect the
necessities of the freedom of religion and conscience. This is how we understand
the meaning of true secularism. As it is also expressed clearly in our program, we
understand that true secularism requires the lack of any relation between religion

and state politics and the absence of influence of any religious idea on legal

arrangements and practices.”*"

In fact, Turkish calls for prayers were considered as an issue that should be
solved by conservatives. As it can be seen in Appendix V (on page 293) the daily
newspaper Vakit announced the regulation on 14 June 1950, even before the official
acceptance, by this headline: “The DP has solved an important issue: The calls for
prayers will be recited in Arabic”. As it was the DP Government that solved the
issue, Menderes was considered as “the heroic figure that was a true Muslim and a
true Turk”.””” Because the Arabic call for prayer was a return to the Islamic roots of
the country. That was the reason why the debate of language of worship was so
significant. Shift to Arabic was an unprogressive step within laic republican identity,
and its supporters believed in the necessity of Turkish calls for prayers as a pivotal
component of laicism, as they saw the lack of reformed Islam on the way to achieve
a real modernization. However, due to the certain unpopularity of the Turkish calls,

the initiative could not be resisted. The attitude of CHP was clarified by Cemal Resit

29 Kongar, 21. Yiizyilda Tiirkiye, 246.

2% Cumhuriyet Daily Newspaper, 17 June 1950, page 1.

For the original copy of the related page of Cumhuriyet, please see Appendix IV on page 291.
295 Azak, Islam and Secularism, 73.

2% Ibid., 73-74.

7 Ibid., 75.
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Eyiiboglu, MP of Trabzon, northern Anatolian city, on behalf of his party with this

declaration:

“The concepts of nation-state and national consciousness were established with the
republic in this country and CHP followed this path. Within this framework, the
calls for prayers were considered as a topic related with language and national
consciousness. According to the nation-state policy, the Turkish language should be
used as much as possible. That is the reason why we preferred the calls in our
native language in our homeland. We are not in favor of an argument concerning

the language of calls for prayers. We believe that national consciousness will solve

the issue and we will not stand against the regulation.”**®

Accordingly, some MPs of CHP voted in favor with acceptance of the law,
and this was announced by daily newspaper Cumhuriyet as a headline with this

expression “The MPs of CHP also approved and accepted the law”.

The acceptance of the law was a gladsome regulation within the perspective
of Islamic Ottoman identity. Apart from the allowance of Arabic calls for prayers,
with another regulation put into force on 5 July 1950, Qur’an recitations and
sermons recorded by 2 hafiz under the supervision of DIB, would be broadcasted in
state-owned radio (Ankara Radyosu) three times a week.”” Supporters of Islamic
Ottoman identity considered it as an “auspicious success” (haywrli basart).”"
Besides, it was considered as a will of the public, and “any Kemalist reform might

be abolished with respect to the people’s will” was said in Sebiliirresad.?"'

Religion-based implementations and Menderes’ Izmir speech of 1951, in

which he stated;

“We set our religion, which was under constraint so far, free. We did not take the

blind-followers of reforms seriously, and we Arabized the calls for prayers. Turkey

298 Nal, “Demokrat Parti’nin,” 152.

2% Milliyet Daily Newspaper, 6 July 1950, page 1.

For the original copy of the related pagee of Milliyet, please see Appendix VI on page 295.
219 Nal, “Demokrat Parti’nin,” 160.

2! Ibid.
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is a Muslim state, and will remain Muslim, and it will accomplish all the duties of

. 212
Islamism.”

gave a relief to Islamic movements and caused irritation among supporters of laic
republican identity. With support of Islamic discourses of the government,
conservative media started to promote Said-i Nursi and his teaching Nurculuk. As
contrary to the promotion of Nurculuk, it was considered as proof of reactionary
Islam by supporters of laicism.*"> As Kongar stated, the DP Government, which
came to power after a long time of single party period as a result of people’s
harassment, intended to institutionalize the “political Islam” by making concessions.
Herewith, the promotion of Said-i Nursi and his strong relationship with Menderes

became the said proof of reactionary. *'*

There are many different perspectives regarding the role of Said-i Nursi
among the society. Some scholars stated that he was the missing personality of a

215

religion-based daily life, "~ or within a sociological definition, the missing

personality of transformation from Gemeinschaft (communal society) to

Gesellschaft (associational society) among people.*'®

With a different perspective,
Said-i Nursi could be considered as an important personality by many different parts
of the society, such as a religious leader by conservatives, a Kurdish Molla for
Kurdish nationalists with his ethnic origin, an anti-communist or an Islamic
reformist by his proper approach to Islam.*'” On the contrary, within laic republican
perspective, he was an objector of reforms and M.K. Atatiirk,”'® and a leader of a

fake Islamic movement.*"’

As a result of the strict control over Said-i Nursi by CHP Government and

the lack of significant support by the DP Government until the second half of the

*12 Sinan Meydan, “Iste Hiir Adamin Gergek Oykiisii,” Oda TV, 31 December 2010,
<http://www.odatv.com/n.php?n=iste-hur-adamin-gercek-oykusu-3112101200> (30 September 2012).
213 Azak, Islam and Secularism, 116.
" Ibid., 99;

Kongar, 21. Yiizyilda Tiirkiye, 246.
215 Azak, Islam and Secularism, 117.
*1® Hakan Yavuz, Islamic Political Identity in Turkey (Oxford: Oxford University Press, 2003), 151.
27 Azak, Islam and Secularism, 138.
I8 Meydan, “Iste Hiir Adami Gergek Oykiisii.”
219 Azak, Islam and Secularism, 134.
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decade, he was not able to proceed in his works within sight. For instance, his book
Risale-i Nur was published within an informal process until 1956.”*° In 1956, the
first year that Risale-i Nur was published in book format, the government facilitated

the process of publication.”'

In fact, the support was not one-sided; instead, the
government supported him in order to get votes of conservatives and Said-i Nursi’s
disciples”* and he supported the government due its policies regarding the religious
issues. Although the truth of the event is still being discussed,”* due to the mutual
support and strong relationship between Menderes and Said-i Nursi, Menderes is

224 Whether it is true or

said to kiss Said-i Nursi’s hand in respect and flattened him.
not, the closeness between them caused significant enmity among supporters of laic

republican identity that gave birth tension between two parts of the society.

Since the beginning of the DP Government, Islam was promoted due to its
role in real Turkish identity. Islam was seen as a savior, which would be helpful to
lead the Turks in true path, which could never ever intersect with communism — the
real enemy of the state. Regarding this policy, DIB was assigned to fight with the
enemy with the help of sermons those would be chanted from the mosques. As it was
quoted in one of the sermons by Sabahattin Nal, the policy was mentioned with this

statement:

“For many years, we isolated ourselves from the Qur’an. With the left of the Qur’an,

obviously a setback occurs. The salvation is possible only with remaining true with

the holy Qur’an. Only Islam will save people from the malady of communism.”**’

Relatively, former CHP Government was accused of being the reason of
communist trend existing in Turkey. Village institutes became a reason of this
accusation.””® They were considered as the schools of communism, where the youth

was being taught with communist principles; consequently, they were closed

220 1bid., 120.

I Ibid., 20.

22 Meydan, “Iste Hiir Adamin Gergek Oykiisii.”

¥ Oral Calislar, “Adnan Menderes Said Nursi'nin Elini Optii mii?,” Radikal Daily Newspaper, 20
January 2010, <http://www.radikal.com.tr/Radikal.aspx?aType=RadikalYazar&ArticleID=975630>
(28 September 2012).
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officially and transformed into schools of vocational teacher education with an
official regulation on 27 January 1954.%*” As a result of the closure, reformist groups
criticized the DP Government, because it obstructed a type of education, which
would bring up an enlightened generation for the sake of a laic and modern

republic.”®

As it was mentioned in French experience, education system has been one of
the most intervened orders in the clash of two identities. Before the 1950 Elections,
CHP intended to get votes of the conservatives with courses for preachers and
prayer leaders; however, it failed. When the DP came into power, the government
took the regulation one step forward and transformed the courses into schools for
preachers and prayer leaders, which was organized as two steps. The first step was
composed by four years as secondary schools and the second step was for three
years as high schools.”*” Said vocational schools, which were supposed to educate
qualified religious men, has always been an issue of educational system, but most
significantly an issue of politics. Within years, the number of these schools has been
increased, and its form was changed according to the religious policy of different
governments. The issue will be examined within chronological order in upcoming

parts.

As aforementioned in previous parts, the regulation and Turkification of
language was a considerable endeavor on the way of a nation-state process, and that
process was including all means of escape from Arabic culture. Within this
perspective, the usage of old Ottoman words in schools books and in official
discourses attracted the attention of supporters of laicism, obviously in a negative
way, and intensified their enmity to DP Government. For instance, the Turkish
usage of the Commander of Turkish Armed Forces (Genelkurmay Baskani) changed
with the old Ottoman version (Erkan-1 Harbiye-i Umumiye Reisi) during the time of

DP governments.23 0

27 Akgiin, “Ismet indnii ve Koy Enstitiileri.”

28 Dikici, “Milli Sef Ismet inénii Dénemi Laiklik Uygulamalar,” 182.
229 Nal, “Demokrat Parti’nin,” 159.

% Kongar, 21. Yiizyilda Tiirkiye, 535-536.
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Conservatism became visible in many different orders. For instance, the
beauty contests became an issue once again by conservative media. The contests
were considered as “an attempt to lead Turkish girls into prostitution and to sell
them to ‘American Jews’”.>*' Necip Fazil Kisakiirek stated that the beauty contests
were a new version of prostitution and totally against the national honor.>*
According to another work that Azak carried out, there were many different
demands proposed by local branches of DP that could be considered as anti-
reformist. For instance, on 11 March 1951 in Konya, central Anatolian city, some
members of the DP proposed to apply the Arabic alphabet and to encourage people
to wear Ottoman style hat (fes) and ¢arsaf; on 15 September 1952 in Corum, central
Anatolian city, compulsory courses on the Qur’an, the ban of beauty contests, and
parties and to disallow women to work were the proposals on the agenda.”’’

However, due to an official warning that was sent by the party leadership, the

proposals were stopped as they were against the Turkish revolution.***

Governmental support on Islamic traditionalism encouraged women with
carsaf in the city centers, which was entirely opposite of the laic republican vision of

the Turkish women.”®

With increased tension, the society was divided into two with
labels of progressivists (ilerici) and reactionary (gerici).>*® The said division started
with the DP Government period, and has played a significant role in Turkish

political scenes since then.

Polarization of society has caused many bloody attacks in political history of
Turkey, and Istanbul Pogrom (6-7 Eyliil Olaylart) has become one of the most
significant ones targeting non-Muslims, most specifically the Greek-Orthodox

citizens of the republic.

On 6 September 1955, non-Muslim merchants were targeted by mobilized

groups and their stores were looted in Istanbul, after a news coming from

B Azak, Islam and Secularism, 97.

22 Ibid.

> Ibid., 109.

> Ibid.

3 Niliifer Gole, Forbidden Modern: Civilization and Veiling (AnnArbor: University of Michigan
Press, 1996), 46.
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Thessaloniki - Greece concerning an attack to M.K. Atatiirk’s house. Attacks and
loots lasted two days and according to court proceedings, more than four thousands
houses, more than a thousand stores, 73 churches, one synagogue, two monasteries,
many schools and more than five thousand buildings including factories, restaurants,
hotels and bars were damaged.”*’ In fact, news of the attack in Thessaloniki cannot
be considered as the real reason, as there were many other reasons based on different
orders. For instance, the oppression to Turkish Cypriots was an important issue on
then agenda of Turkey. On the other hand, economical power that non-Muslims
possessed was a fact, and nationalization of economy could be considered as a
policy. After the events, non-Muslim population of Istanbul significantly decreased
due to security issues, and this consequence was commented as “scratch of the

. . . .. 238
mosaic” with reference to solved diverse characteristic of Istanbul.

Regarding the whole information given above, Turkey could be considered
as a state undergoing another transition period. In all means, there were significant
differences from the early republican period. The meaning of glorious-past was
shifted from pre-Islamic time into pre-republican Ottoman period, which was the
dark-past of Kemalists. Even, the early republican period was considered as the
dark-past of the Turkish State by the DP Government. The concept of nationalism
was interpreted within a different perspective; rather than laic-nationalism of CHP,
Muslim-Turkish nationalism was promoted by the DP governments.>>” Moreover,
the interpretation of laicism was changed and it was considered as expanded limits
for Sunni Islamic belief. Meanwhile, definitions of personalities were changed. For
instance, Said-i Nursi, who was a spied-by-state man during CHP governments, was

»2% and even was asked for a support by

considered as a ‘“harmless old man
government. This transformation process satisfied the supporters of traditional
Islamic Ottoman identity; however, supporters of laicism were extremely disturbed

due to anti-laic regulations and Islamic gestures of Menderes. For instance, his visit

7 Dilek Giiven, “6-7 Eyliil Olaylar” Radikal Daily Newspaper, 6 September 2005,
<http://www.radikal.com.tr/haber.php?haberno=163380> (27 September 2012).

8 fIber Ortayli, “Eyliil 1955 in Sancis1,” Milliyet Daily Newspaper, 31 January 2009,
<http://www.milliyet.com.tr/----eylul-sancisi/ilber-
ortayli/pazar/yazardetay/01.02.2009/1054009/default.htm> (30 September 2012).
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to the Eyiip Sultan Tomb**' or his welcoming ceremony by Said-i Nursi in Emirdag
by green based flag with sultan’s signature on it (as a significant symbol of Islam)***

were considered as clear proofs of reactionary.

Besides the conservatives, the DP was also supported by the capital owners,
powerful landowners and businessmen due to the changing economic system of
Turkey; even, the party was considered as a product of the said economic system, as
discussed by Kongar.** Additionally, the party was supported by the society, who
was bored with single-party. Herewith, a capitalist party became the leader of a
popular action,”** and possessed both economic and political power. However, when
Turkey arrived to the end of 1950s, the division among society, the supporters as
listed above on one side and the opponents on the other, became obvious in media,
in political and sociological orders, and even on the streets. That was the final

situation of Turkish political scenes before the first military intervention.

3.2.2. 2 Decades — 3 Military Interventions

The establishment of DP, and as its consequence, the transition to multiparty
system were considerable steps for the path to democracy on Turkish political
history. However, as the transition process could not be governed with sustainable
success, four elections after the multi-party period, Turkish political scenes

witnessed a military intervention.

Support of DP from different parts of society was mentioned in previous part;
however, the oppositional front was mobilizing due to its implementations
simultaneously. While the religious discourses of government were causing
considerable annoyance among supporters of laicism, different levels of annoyance
were emerged among economic circles due to the inequality in the distribution of

income, which led to socio-political problems.**’

1 Ibid.,122.

2 Meydan, “Iste Hiir Adami Gergek Oykiisii.”

¥ Kongar, 21. Yiizyilda Tiirkiye, 612.

** Ibid.

** Mahir Tas, “Menderes Dénemi Ekonomi Politigi ve 1958 Istikrar Programi1,” Mevzuat Dergisi 7,
n0.76, (2004): n.p.
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Critics to DP were gathered around the oppositions on political scenes; so
that, Liberty Party (Hiirriyet Partisi - HP)**® dissolved itself and many members
attended to CHP, and Peasants’ Party of Turkey (Tiirkiye Koylii Partisi) joined
Republican Nation Party (Cumhuriyetci Millet Partisi), these two parties formed a
new party named Republican Peasants’ Nation Party (Cumhuriyet¢i Koylii Millet
Partisi — CKMP), in order to mobilize as a stronger oppositional front against DP.**’
Apart from the political parties, press members, academicians, even military
personnel were unified against DP. This reunification was called as “evil front” (ser
cephesi) by DP, and its member were criticized by Menderes, strongly. For instance,
he pointed out the academicians with this sentence; “These heroic academicians (...)
Some puppets wearing black robes hired by a certain group (...)”**® On the other
hand, supporters of DP gathered around Fatherland Front (Vatan Cephesi).
Fatherland Front was a governmental initiative, in which its supporters were listed

publicly everyday in radio programs.**

While the tension was rising each day both
in politics and social life, the discourses of DP and CHP representatives were getting
more aggressive day by day. For instance, CHP accused DP of establishing an
oppressive regime; correspondingly, DP accused CHP of encouraging people for a

revolution (iAtilal) because of Indnii’s speeches, such as:

“If, human rights cannot be executed and the rights of citizens are forced, a
revolution will be a necessity. Even me, I cannot save you. A revolution is a

legitimate right, when the terms are matured.”,”

or with references to Syngman Rhee, the first President of South Korea,”' who
resigned due to popular protests. Eventually, in 1960, DP established a so-called
Investigation Commission (7ahkikat Komisyonu) in order to investigate the claims

regarding “CHP’s politics with illegal methods and with support of some press

1t was established by former DP members, who resigned from the party as a result of

disagreements with Party management, in 1955.

7 Hakki Uyar, “Demokrasinin Bir Agmazi: Cephelesme,” Radikal Daily Newswpaper, 19 May 2002,
<http://www.radikal.com.tr/ek haber.php?ek=r2&haberno=1212> (1 March 2013).

** Mustafa Arikan, “27 Mayis’a Damgasin1 Vuran S6z ve Beyanlar,” Tiirkiyat Arastirmalar: Dergisi
4, (1997): 302.

¥ Hasan Pehlivan, “Ismet Pasa darbeyi istemedi,” Radikal Daily Newspaper, 31 May 2010,
<http://www.radikal.com.tr/Radikal.aspx?aType=RadikalDetay V3 & Article]ID=999776 & CategorylD
=133> (1 March 2013).

% Arikan, “27 May1s’a Damgasin1 Vuran,” 304.

1 pehlivan, “Ismet Pasa darbeyi istemedi.”
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members” with a strict prohibition of any news about that commission’s and DP’s

252
works.

With restrictive implementations of DP, public protests were carried out at
the end of April, both in Istanbul and in Ankara. These protest meetings ended up
with one dead, one seriously injured by police, and a serious boundary among
security forces, this is to say, between police officers and military personnel.*>® For
instance, after the arrival of military personnel, the protesters shouted out the slogan
of “The youth and the military are united!”** (Ordu, genclik elele!). That was a

significant moment that the military showed its side against the DP government.

During May, the problems could not be solved, and the reaction of military
was ended with an intervention on 27 May 1960, which was the first intervention in
the republic. With the 27 May Military Intervention, the rule of DP was over after

ten years.

On 27 May 1960, the first proclamation was made by a colonel, named
Alparslan Tiirkes (1917-1997), who was to become the leader of nationalist
movement in Turkish politics. He highlighted the necessity of an intervention in
order to solve the disagreement of political parties with a supra-party neutral power,
which was the military, and added that the power would be handed over as soon as a
result, whatever it would be, was obtained after a legitimate election.”® After the
military intervention, leaders of DP were arrested and were judged between 14
October 1960 and 15 September 1961; eventually, Menderes, the Prime Minister;
Zorlu, the Minister of Foreign Affairs; and Hasan Polatkan, the Minister of Labor
and Finance were sentenced to death, and they were executed on 16-17 September.
Additionally, Bayar, the President of Republic was sentenced to life

imprisonment. >

2 Sedef Bulut, “27 Mayis 1960°dan Giiniimiize Paylasilamayan Demokrat Parti Miras1,” SDU Fen
Edebiyat Fakiiltesi Sosyal Bilimler Dergisi 19, (2009): 79.

3 Serdar Sahinkaya, “29 Nisan 1960°da Siyasal Bilgiler Fakiiltesi ve Adim Adim 27 Mays,”
Miilkiye 267, (2010): 97.

2> Ibid.

3 For whole proclamation (in Turkish), please see Appendix VII on page 297.

% Nedim Yalansiz, “27 Mayis Darbesi Sonrasi Celal Bayar ve Eski Demokrat Partililerin Tiirk
Siyasi Hayatina Etkileri,” Turkish Studies 7, n0.3 (2012): 2587.
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In the meantime, a committee of five law professors was appointed in order
to make a draft for a new constitution. That draft was submitted to National Unity

Committee,”’ and after a revise by another committee, it was approved and put on
y pp p

force by 61% of votes after a referendum on 9 July 1961.%°%

According to the new
constitution, the principle of laicism was protected and many articles were accepted
regarding equality before the law for all citizens regardless of any variety of religion,
ethnic origin or language, such as articles 11-12-19. In addition to that, one of these
articles, Article 19, was dedicated for “Freedom of Religion and Conscience”, in

which below mentioned paragraphs were written:

“Every individual is entitled to follow freely the dictates of his conscience, to
choose own religious faith and to have his own opinions.

Forms of worship, and religious ceremonies and rites are free provided they are not
in opposition to public order or morals or to the laws enacted to uphold them.

No person shall be compelled to worship, or participate in religious ceremonies and
rites, or to reveal his religious faith and belief. No person shall be reproached for
his religious faith and belief.

Religious education and teaching shall be subject to the individual’s own will and
volition, and in the case of minors, to their legally appointed guardians.

No person shall be allowed to exploit and abuse religion or religious feelings or
political or personal benefit, or for gaining power, or for even partially basing the
fundamental social, economic, political and legal order of the State on religious
dogmas. Those who violate this prohibition or those who induce others to do so
shall be punishable under the pertinent laws. In the case of associations and
political parties the former shall be permanently closed down by order of authorized

courts and the latter by order of the Constitutional Court.”*”

The new constitution encouraged freedom of thought; hence, it was

considered as a liberalistic constitution,”®® which led to the occurrence of leftist and

*7 Group of military officers (junta) that carried out the military intervention and took the power,
judged the former DP members and led the process of new constitution.

% <1961 Anayasasi,” TBMM, n.d.<http://www.tbmm.gov.tr/anayasa/anayasa61.htm> (3 January
2013).

259 «“Tyrkish Constitution of 1961,” Tiirk Anayasa Hukuku Sitesi, n.d.,

<http://www.anayasa.gen.tr/1961 constitution-text.pdf> (1 Ocak 2013).

2% 7iihtii Arslan, “Temel Hak ve Ozgiirliiklerin Sinirlanmast: Anayasanin 13. Maddesi Uzerine Bazi
Diisiinceler,” Anayasa Yargisi 19, (2002): 139-141.
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proletarian ideologies.*®' Additionally, as it will be mentioned in upcoming parts of
this thesis, 1961 Constitution caused politicization of Alevis, with the freedom of
thought and with the freedom of conscience with journals (Journal of Cem) or

political party (Unity Party; Tiirkiye Birlik Partisi — TBP).**

On 11 February 1961, a new party named Justice Party (Adalet Partisi - AP)
was formed by Ragip Giimiigpala (1897-1964), a retired general of Turkish Armed
Forces. Although, 11 new parties were established after the military intervention, AP
has a significant importance with playing a pivotal role among Turkish political
scenes for almost two decades as the successor of DP.>*’ During the general
elections of 1961, votes of supporters of former DP were shared between AP,
CKMP and another new-established political party New Turkey Party (Yeni Tiirkiye

Partisi - YTP). The results were as shown below in Chart I1.**

B CHP

B AP

I CKMP

B YTP

B Independents

Chart II: 1961 General Elections
Source: “1961 Yili Genel Seg¢imlerinde Partilerin Aldiklar1 Oylar ve Oranlari,” TBMM,
n.d.,<http://www.tbmm.gov.tr/develop/owa/secim_sorgu.secimdeki partiler?p secim_yili=
1961> (16 April 2013).

1 Korkut Boratav, “Islamci Kapitalizme Teslimiyet Isgilerin Alinyazisi mi?,” Haber Sol, 9

September 2012,  <http://haber.sol.org.tr/yazarlar/korkut-boratav/islamci-kapitalizme-teslimiyet-
iscilerin-alinyazisi-mi-59392> (1 March 2013).

2 Bezim Can Zirh, “Laik Anayasa Tartismalar1 Cergevesinde Aleviler: Lamekan Bir Demokrasi
Cagrisi1,” Birikim 280-281, (2012): 100.

9 Bagsak ince, Citizenship and Identity of Turkey From Ataturk’s Republic to the Present Day
(London: IB Tauris, 2012), 114.

641961 Genel Segimleri,” BelgeNet, n.d., <http://www.belgenet.net/ayrinti.php?yil_id=4> (1 March
2013).
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As it is visible, new-established AP gained significant public support among
three right wing parties. Although any of these four parties gained enough votes to
form a government, a coalition government was established by CHP and AP in order
to stabilize Turkish politics.”® Ironically, this coalition government became the

beginning of an unstable period of coalition governments until the end of century.

AP had always mentioned that the party possessed the same ideology with
DP both in political and economic orders not only with welcoming the former
members of DP, but also with implementations or at least intentions, such as the big
campaign for an amnesty for sentenced members of DP.>® As AP marketed itself as
the successor of DP, it obtained the support of Nurculuk, as a consequent.”®” When
Glimiispala died in 1964, Siilleyman Demirel (1924-...) was elected as the new party
leader by party members, and he visited the house of Said Nursi, in order to pray for
his soul.**® This visit can be considered as a significant proof of the relation between
AP and Nurculuk. On the other hand, there was another Islamic movement named
Nagshbandi that gained importance in the liberalistic atmosphere of 1960s. With
increased freedom of gathering around foundations and associations with the basis
of freedom of thought, which was granted by the 1961 Constitution, mentioned Sufi
orders established associations in order to build mosques, and these associations let

them to get legitimized and gain power during the decade.*®”

As will be discussed, a legitimate power of political Islam started after 1980;
however, some scholars argued that the decade starting with 1960 became the period
of “ideological formation”, which led to following decades with a consistent base of
supporters. For instance, Ilhan Tekeli distinguished the importance of second half of
1960s regarding the mutation of relation between political parties and religion. He
indicated that the liberalistic structure of 1961 Constitution allowed the born of

leftist ideologies; simultaneously, the interpretation of religion was changed within

2% Nedim Yalansiz, T: iirkiye de Koalisyon Hiikiimetleri (Istanbul: Biike Yay., 2006), 50-51 and 67-70,
quoted in Yalansiz, “27 Mayis Darbesi Sonrasi, 2587.

2% Bylut, “27 Mayis 1960°dan,” 80.

267 «pDYP'den Said Nursi ve Nurculuk Aciklamasi,” Risale Haber, 10 August 2011,
<http://www.risalehaber.com/dypden-said-nursi-ve-nurculuk-aciklamasi-115884h.htm> (1 March
2013).

28 Azak, Islam and Secularism, 134.

269 «Siyasete Damgasini Vuran Tarikat,” Haber Tiirk, 19 September 2006,
<http://www.haberturk.com/gundem/haber/478-siyasete-damgasini-vuran-tarikat> (1 February 2013).
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the perspective of right wing parties. As leftist ideologies were in favor with
Marxism/socialism, conservative part mobilized around Islam as if it was a savior;
moreover, that perspective became the point of intersection that Turkist (7iirkgii)
group and Islamists unified. Communism became a common enemy of these two
groups, and Islam, the savior, caused these two groups became closer to each other
on ideological level. He also added that in order to succeed against leftists, laicism
was sacrificed, as it was considered as an obstacle to use the religion. Laicism was
seen as the reason of loosening of family and religious ties. That was the reason why
degenerated youth turned towards left. Therefore, a religious awakening became a

necessity to succeed in the struggle against communism within this perspective.?”’

Reliance on religion was not an unfamiliar perspective among Turkish
people; in fact, it would not be wrong to claim that the unification of Turkists and
Islamists was a familiar consequence. If Ziya Gokalp’s perspective on nationalism
was taken into account, the similarity would be obvious. It was laicism that
separated Turkish nationalism from Islam; and as indicated by Tekeli, that concept
was considered as an obstacle consequently it was sacrificed. Eventually, Islam once
again took its place on Turkish politics with a struggle at the end of 1960s, and most
specifically in 1970s; however, this time the hostility was not against supporters of
laic republican identity, instead, with a general perspective to left ideology, which

was considered as an enemy to religion.

Islamization of politics includes significant examples, such as the case of
CKMP. In 1965, Alparslan Tiirkes was elected as the chairman of party, and in 1969
on a congress, the name of party was changed into Nationalist Movement Party
(Milliyet¢i Hareket Partisi - MHP).”’”" As another change, the party flag was
changed into three crescents on a red background, which was an obvious Islamic
symbol. However, the most considerable event of that congress was the discourse of

Alparslan Tiirkes. He used the motto of “We are as Turk as Tian Shan (Tanr

1 Kongar, 21. Yiizyilda Tiirkiye, 249-250.
" “Tarihge,” MHP, n.d., <http://www.mhp.org.tr/mhp_tarihce.php> (1 March 2012).
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. . . . 272
Mountain) and as Muslim as Hira Mountain”?’

273

in order to distinguish the

characteristics of MHP.

Islamic references of rightwing political parties can be considered as a trend
because, after the establishment of MHP as a political party with strong references to
Islam, another party was established in 1970. However, this time, it was not pointing
out Islam as a reference point; instead, it took Islam on its center, because it was a
party that was established by Sufi orders. That was the exact time, when the Sufi
orders would rather form a new party totally loyal to their rules than support any
existing one, within liberalistic atmosphere of 1961 Constitution;*’* hence, on 26

January 1970, National Order Party (Milli Nizam Partisi - MNP) was established.

Two important Sufi orders of the time, Nurculuk and Nagshbandi orders
played a significant role on the establishment of MNP. There were three important
members of the process: Necmettin Erbakan (1926-2011) was said to be a member
of Nagshbandi order, while two other members, Hiiseyin Abbas (1934-2013) and
Hiisamettin Akmumcu (1923-2011), who was also the lawyer of Said-i Nursi during
his judgment process,””” were said to be members of Nurculuk.”’”® Within these two
Sufi orders, support of Nagshbandi was dominant; for instance, Necmettin Erbakan
was said to be appointed by Mehmet Zahid Kotku (1897-1980), a Sheik from Bursa,
a member of Nagshbandi order and founder of Iskenderpasa Cemaati’”’, as a
representative of order on political scenes, while Esad Cosan (1938-2001), the
groom of Kotku family, was appointed as the successor of Mehmet Zahid Kotku as

the leader of order. With MNP, political Islam became a legitimate actor of political

"2 Tian Shan (Tengri Tagh - Tanri Mountain: literally God’s Mountain) is a large system of

mountain located in Central Asia, former Turkish homeland before the immigration to Anatolia. On
the other hand, Hira Mountain is located in Mecca, where Prophet Mohammed received his first
revelations from God through the angel Gabriel, according to Islamic belief. A significant reference
to these two geographic terms was a distinguishment of Turkish origin within an ethnic and religious
perspective.

" Tamer Balc1, “Islam’in Millilestirilmesinden Milliyetciligin Ozellestirilmesine: Islamiyet ve Tiirk
Milli Kimligi,” History Studies 1, no. 1(2009): 101.

7% «Siyasete Damgasini Vuran Tarikat;”

Soner Yalgin, “AKP’nin Asil Biiyilk Korkusu Nurcu-Naksibendi Kavgasi,” Hiirriyet Daily
Newspaper, 1 June 2008, <http://arama.hurriyet.com.tr/arsivnews.aspx?id=9069979> (1 March 2013).
*3 “Hiisamettin Akmumcu Vefat Etti,” Risale Haber, 15 April 2011,
<http://www.risalehaber.com/husamettin-akmumcu-vefat-etti-104662h.htm> (1 March 2013).

% yal¢in, “AKP’nin Asil Biiyiik Korkusu.”
77 A sub-order of Nagshbandi order led first by Mehmet Zahid Kotku, and then, by other male family
members.
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scenes and gained a considerable base of voters among Anatolian capital and small
entrepreneurs by the leadership of Necmettin Erbakan,””® who would take his
Islamist party (not with the same name but with successors of MNP) to the power
and become the first obviously Islamic supporter Prime Minister within two decades.
Economic references were considerable points those should be highlighted, because
during 1980s Islamic capital would play an important role on intensification of

political Islam, as it will be mentioned.

Tension among political and social orders once again increased due to the
struggle between conservative nationalism, even Islamism, and left ideologies, such
as socialism the enemy of religion. On this atmosphere, left and right ideology
struggles took the streets. Additionally, as left ideologies were seen as threats,
liberalistic 1961 Constitution was being limited with additional laws.*”” As a result
of limitations to syndication, protest meetings were started as a chain with the
leadership of labor unions in June 1970. The most considerable part of this chain
was actualized during 15-16 June, as the incident was named as Events of 15-16
June (15-16 Haziran Olaylart). Due to the protests, a martial law was declared for
60 days, many labor unions’ leaders were arrested, and two laborers, one artisan and

a police officer died during the protests.

While all these incidents were happening, the Prime Minister and the
chairman of AP Siilleyman Demirel intended to maintain relations stable with
military as he did during all his prime ministry. For instance, presidency of Cevdet
Sunay (1899-1982), who was a former Commander of Turkish Armed Forces (7iirk
Silahli Kuvvetleri — TSK), was said to be supported by AP government in order to
keep the relations calm with military.”®” As it had been just a decade after the
military intervention, which was ended with executions of important members of
government, that cautiousness cannot be considered as baseless; although, it should
have been unnecessary within a real democratic system. However, this entire
endeavor was ended in failure, and on 12 March 1971, another military intervention

took place. As different to 1960, a three-article memorandum was presented, the

"8 Kongar, 21. Yiizyilda Tiirkiye, 248;

Yavuz, Secularism and Muslim Democracy in Turkey, 48.
7 Arslan, “Temel Hak ve Ozgiirliiklerin Sinirlanmasi,” 140.
%0 Bulut, “27 May1s 1960°dan,” 83.
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government dissolved itself, and instead of a military-based government,

establishment of a new government was asked by military.”'

1971 Military Intervention possessed different characteristics from 1960;
however, Turkish politics faced with similar outcomes. Instead of composing a new
constitution, the existing one was revised in 1971 and 1973, and regarding to these
revises individuals® rights, freedom of establishing associations and labor unions
were limited and government officers were excluded from the right to establish a
labor union.*®* Martial law was declared in order to maintain social order and
security, many leftist intellectuals were arrested, and three socialist university
students Deniz Gezmis (1947-1972), Yusuf Aslan (1947-1972) and Hiiseyin Inan
(1949-1972) were executed.”® The execution of these three people was considered
as a revenge of 1961 executions of three government members, one prime minister
and two ministers; it was “three to three”.”® Last of all, two parties were closed:
Workers Party of Turkey (Tiirkiye Is¢i Partisi - TKP) due to its socialist ideology
and MNP due to its anti-laic implementations. Both of them were accused of

protesting the constitution.**

MNP was closed; however, party members were not banned from politics,
which would be a common way on further party. Hence, another party named
National Salvation Party (Milli Selamet Partisi - MSP) was formed on 11 October
1972, and as the successor of MNP, support of Sufi orders was granted.”*® The
ideology of MSP was exactly the same with MNP: right wing, Islamist and
possessor of National View (Milli Goriis). National View Movement was an
ideology based on conservative modernization, as Hakan Yavuz stated, becoming
modern with Islam.*®’ Modernization was industrialization, within Erbakan’s

perspective, that would lead the society to better conditions of living, with one

> Ibid.
82 «Bunalimh Yillar (1971-1980),” Anadolu University - Open Education Faculty, n.d.,
<http://w2.anadolu.edu.tr/aos/kitap/IOLTP/1269/unite07.pdf> (1 March 2013).
¥ «“Deniz Gezmis idamdan sonra 52 dakika yasadi’,” Sabah Daily Newspaper, 14 May 2012,
<http://www.sabah.com.tr/Gundem/2012/05/14/deniz-gezmis-idamdan-sonra-52-dakika-yasadi> (1
February 2013).
> Ibid.
% Bulut, “27 May1s 1960°dan,” 85.
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Kramer, A Changing Turkey, 64.
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specific characteristic: Turco-Islamic values. According to National View, state was
responsible of economic and spiritual development of country within a frame of
conservative approach. While the family issues were significant components of this
conservative approach of National View, religious education was pointed out as an
important tool in order to create a loyal Muslim generation.”® Hence, religious

education was to become a political tool in upcoming years within the decade.

As mentioned, Islam was the savior of previous decade, and nothing changed
during 1970s. Besides, it became an ideology named as Turkish Islamic Synthesis
(Tiirk Islam Sentezi), consisting both Turkish nationalism and Islam as its basic
components. The synthesis was a political-philosophical idea’, and it was
developed by a group of conservative intellectuals during the 1970s within an
organization known as Hearts of Intellectuals (Aydinlar Ocagi). The Hearts of
Intellectuals were established on 14 May 1970 and formed as a think-tank center by
conservative nationalist academics, politicians and businessmen. During the 1970s it
became a political movement, which was composed by, so-called, similarities
between Islam and pre-Islamic Turkish culture, herewith Turks were to become

linked with Islam as a natural fact,**® in order to unify all rightwing political parties

of the time (AP, MHP, and MSP).*"

Ideology that the Hearts of Intellectuals developed was a synthesis of
Kemalist elements, such as Kemalist perspective of laicism and nationalism, and
Islam. Hence, according to the intellectuals of the said Hearts, M.K. Atatiirk was the
most progressive nationalist of the Turkish political landscape, with his commitment

to ideas, which were the basis of this newborn ideology.*”* However, Islam

*%% Ibid., 49-50.

¥ Kramer, A Changing Turkey, 65.

% Erik-Jan Ziircher, “Importance of Being Secular: Islam in the Service of the National and Pre-
National State,” in Turkey's Engagement with Modernity: Conflict and Changement in the Twentieth
Century, eds. Celia Kerslake, Kerem Oktem, and Philip Robins (London: Palgrave Macmillan, 2010),
64.
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European Journal of Economic and Political Studies 3, n0.2, (2010): 113.
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possessed a specific role, and the ideology aimed to create a Sunni-Muslim identity

accompanied by strong Turkish nationalism within this proper interpretation.””

With the elections of 1973, MSP entered to the Assembly with 48 members
and more importantly, it became the shareholder of power with CHP-MSP coalition

* Turkish Islamic Synthesis was to become more important during

government.
1980s, and it would be non-official state policy after the military intervention;
nevertheless, according to Kongar, said coalition government was the
institutionalization of Turkish Islamic Synthesis on rightwing politics even before
1980s.*° This argument of Kongar's has been affirmed many times, and the success
of MNP has been considered the initial of political Islam on power.””* CHP-MSP
coalition government was the first important event on the (unofficial) Islamization

of state-policy; although, the coalition government was dissolved after a little while

of its establishment, on 17 November 1974.%7

The dissolution of CHP-MSP coalition caused government crisis, which
lasted until the September 1980. The politics was dominated by right-wing parties
year by year, and CHP was not considered as sufficient for left ideologies. Hence,
the crisis and anarchy, as a result of conflicts between leftists and rightists, were
deepened.””® In order to decrease the hostility between leftists and rightists, in other
words Marxists/socialists and Islamists/nationalists, religious education was pointed
out. Therefore, Imam-Hatip schools were distinguished as a tool to shape the youth
with Islamic sensitivity, as it was mentioned regarding the Turkish Islamic Synthesis.
Therefore, as an antagonist tool to socialist threat, Islamic education was promoted,
and the existing number of Imam-Hatip schools was augmented from 108 to 341 by

opening 233 during 3 years between 1975-1978.%° However, as contrary to the
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March 2013). This number was to be augmented in direct proportion to increasing visibility of
conservatism among political and social orders in upcoming decades.
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promotion of religious education, increase of anarchy and social crisis could not be

precluded; so that, atmosphere of chaos dominated the social order.

With the help of a study that was carried out by Banu Eligiir, results of the
conflicts as consequent of increased anarchy and crisis can be listed with numbers:
Between the years of 1975-1980, more than 5000 people died, and almost 15000
people were wounded. Violation was intensified by radical groups with
assassinations, bank robberies, kidnappings and bombings between 1978-1980. By
the summer of 1980, number of political murders was an average of 20 per day. That
was a brief overview for the results of conflicts with the lack of public security due
to the lost control of security forces.”” The sides of these brutal conflicts were listed
as many different leftist groups on one side and idealist youth (Zi/kiicii genglik), who
were linked with MHP unofficially,””' and MSP’s Raiders Organization (4dkincilar
Teskilatr), who were said to be out of armed conflicts,’** were on other side as the
representatives of rightist groups, and the hostility was spread with the mottos of
“Fascism is here!” to provoke leftist groups and “Communism is here!” to provoke
rightist ones. Within this period, there is one important thing that should be
highlighted. As the sensitivity of Islam was increased, Alevis, who were left-wing
politics supporters and were considered as “less-believers”, or worse, “unbelievers”
by conservative Sunnis, became the targets of rightist groups’ attacks. Between
1978-1980, three massacres (on 18 April 1978 Malatya Massacre, on 24 December
1978 Maras Massacre and on 29 May 1980 Corum Massacre) targeted Alevi

303 .
These issues

populated towns and caused mass murders of hundreds of people.
will be discussed with detail in upcoming chapter; however, in order to understand
the tension and hatred, these unfortunate but considerable examples should be

referred.

On the way to 12 September Military Intervention, conservatism reached to a
level that an Islamic state was mentioned as the will of some rightist groups. On 6

September 1980, a meeting was held by MSP in Konya in order to protest the
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decision of Israel regarding its official declaration of its capital, Jerusalem.’"*
During the day, National Anthem of Republic of Turkey was protested, slogans were

shouted like “We want Sharia back!” with Islamic costumes, such as green robes

305 306

and turbans.”” That was a yearning to an Islamic state,”” which was considered as
the “straw that broke the camel's back’™"” by military and would cause the closure of

MSP after the military intervention.

Unstable period of political order, which led to social chaos, ended with

0.3% As a result of this stroke to

another military intervention on 12 September 198
democracy, all political parties were closed, and the state was governed by military

with National Security Council (Milli Giivenlik Kurulu - MGK) for three years.

During three years under military control, many lawsuits were carried out,
and many people were sentenced due to their political activities. For instance, 650
thousand people were in custody; 1 million 683 thousands were /labeled with regards
to their political ideology; 517 were sentenced to death, and 50 were executed; 30
thousands people were dismissed from their jobs because of being inconvenient due
to their political stands; 300 were death suspiciously; 117 were death by torture; 30
thousands emigrated as political refugee; 937 films were banned because of being
inconvenient; 3854 teachers, 120 academicians, and 47 judges were discharged; 400
journalists were sentenced to 4000 years totally; newspapers could not be printed
freely for 300 days and 39 ton newspapers and journals were destroyed due to their
political stands.”® 12 September and military in power have been criticized strongly
by being entirely against to left ideology based on Marxist, socialist approaches and
by allowance existence and empowerment of right ideology.’'® According to the bill

of indictment of 12 September military intervention, explanation of democracy can

3% Omer Aymali, “12 Eyliil Askeri Darbesine Giden Siirecte Neler Yasandi ?,” Diinya Biilteni, 12
September 2012, <http://www.dunyabulteni.net/?aType=haber&ArticleID=204563> (1 February
2013).

* Yavuz Donat, “Al Sana Derin Devlet,” Sabah Daily Newspaper, 11 February 2007,
<http://arsiv.sabah.com.tr/2007/02/11/donat.htmI> (16 March 2012).

% Kongar, 21. Yiizyilda Tiirkiye, 252.

97 Aymali, “12 Eyliil Askeri Darbesine.”

% Pmar Kaya Ozgelik, “Understanding of 12 September (12 Eyliil’ii Anlamak),” University of
Ankara SBF Dergisi 66, no.1, (2011): 74.

399 «12 Eyliil iddianamesi Bastan Asag1 Antikomiinizm Kokuyor,” Sol Portal, 12 January 2012,
<http://haber.sol.org.tr/devlet-ve-siyaset/12-eylul-iddianamesi-bastan-asagi-antikomunizm-kokuyor-
haberi-50404> (12 January 2012).

1% Ibid.
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be pointed out as the proof of said argument. On fourth part of Section two, pluralist

democracy was defined as:

“(...) Pluralist democracy was a tool that aimed to achieve ideal freedom with
freedom. Within this approach, freedom is both a tool and an achievement.
However, freedom is not an achievement, instead it is just a tool, according to

Marxist democracy. The path ended with that achievement is not freedom but just

dictatorship of proletariat.”*""

That definition has been the proof that the military intervention intended to
eliminate leftist movements;>'? instead, nationalist rightist movement was possessed
and promoted by the military. As Kramer argued, it was an equivalent of Turkish
Islamic Synthesis, which was to become an unofficial basis of new Turkish politics

of 1980s with new implementations.’"

A new ideological approach was developed including Islamic perspective,
and with respect to that approach, MGK in power carried out some implementations
in order to spread religious morality with the help of educational system and DIB. A
new constitution was composed by a committee instead of the libertarian 1961
Constitution, and it was accepted by a referendum on 18 October 1982. 1982
Constitution, which is the actual Constitution of Republic of Turkey, has been the
tool that MGK applied Islamic interpretations with. According to the Article 136,
DIB was pointed out as responsible of national solidarity and integration.>'* With
respect to same article, it was considered as a non-political, neutral power to all
ideologies; however, the religious identity has played a significant role, which is still
an issue on the agenda of Turkey. Additionally, according to Article 24, religious
education became obligatory in primary and secondary schools;*'” in order to protect
new generations from any threat both might come from Marxist, socialist ideologies

and baseless religious dogmas.’'® On the other hand, the graduates of Imam-Hatip

31«12 Eyliil iddianamesi,” Radikal Daily Newspaper, n.d.,
<www.radikal.com.tr/files/12eyluliddianame.doc> (12 March 2013).
*12 Eligiir, The Mobilization of Political Islam in Turkey, 24.
1 Kramer, A Changing Turkey, 65.
1% “Tiirkiye Cumhuriyeti Anayayas1,” Tiirk Anayasa Hukuku Sitesi, n.d.,
3<1151‘[tp://www.anayasa.gen.tr/19823y.htrn> (17 March 2012).
Ibid.
1% Ozgelik, “Understanding of 12 September,” 88.
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schools, who were specially educated to be Islamic religious staff, were allowed to
enter any faculties with a change on Article 32 of Education Law.’'” This allowance
would let Imam-Hatip schools to be exact alternates of regular schools. With all
these implementations, MGK aimed to shape new generations within correct
religious morality, which would protect them from any provocation of neither leftist
nor rightist movement. There is one thing that should be clarified on that point: The
aim of MGK was not put political Islam on the center of Turkish politics; instead, it
aimed to depoliticize new generations with the help of religion. Because, within the
perspective of MGK, the implementations were put in force in order to protect laic
structure of Turkey with respect to Kemalism; however, in a decade it would turned

into Islamization of laicism, which will be described in upcoming parts.

In 1983, MGK handed the power over political parties after an election,
which was a return to democratic structure; however, there were only three political
parties allowed to elections: Motherland Party (4dnavatan Partisi - ANAP)>'®,
People’s Party (Halk¢i Parti - HP)*"® and Nationalist Democracy Party (Milliyetci
Demokrasi Partisi - MDP)**°. The elections ended with success of ANAP, and its
leader of Turgut Ozal (1927-1993) became the first Prime Minister after the return

321
to democracy.

Apart from mentioned three political parties, there were two new political
parties more, True Path Party (Dogru Yol Partisi - DYP) and Welfare Party (Refah
Partisi - RP), which were not allowed to enter to elections due to administrative
problems. In fact, Turkish politics was not unfamiliar to these two parties, because
they were successors of banned political parties. DYP was the successor of DP of
Menderes and its successor AP of Demirel, and RP was the successor of MNP and

MSP of Erbakan. These two parties could not be active members of Turkish politics

17 “Imam-Hatiplerin Tarihi,” Milli Egitim Bakanhgt, n.d.,

<http://mebk12.meb.gov.tr/meb _iys dosyalar/56/03/714563/icerikler/ihl-tarihcesi 285187.html> (1
March 2012).

*1¥ Conservative political party, which was also a supporter of liberal economy. ANAP would be a
considerable actor of Turkish politics.

*1% It was a continuation of CHP, which was closed after 1980 military intervention.

2% It was the supporter of 1980 military intervention, it is to say political reflection of MGK.
3211983 Genel Secim Sonuglar1,” Secim Anketi TV, n.d., <http://secimanketi.tv/sonuclar/1983-yili-
genel-secim-sonuclari> (1 March 2012).
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until 1987, the following elections; however, both would play significant roles

during 1990s and would lead a coalition as two shareholders of it.

3.2.3. 1990s in Turkey with Its Complexity

The Islamic atmosphere among public sphere was a reality since the 1950s,
and it would not be wrong if one claims that it gained its utmost rise during 1980s
with military intervention, Motherland Party and its leader Ozal. By some scholars,
Ozal was the responsible person of this rise with his implementations;’** on the
other hand, as another perception, he was said to have no intentions to undermine
the laic structure of the state; but, his laissez-faire approach both in political and
economic orders caused significant Islamic revival.*>® As a result, 1990s started with
tension and accordingly separation among society, and that tension had not fallen

since then.

Sociological circumstances were as mentioned above; additionally,
complexity of the decade was not limited with society; instead, the politics was also
in an unstable process. During the decade, the government was changed eight times,
and TBMM hosted the 49™ Government at the beginning of decade and entered to
21% century with 57" Government. Due to the purpose of this thesis, all
governments will not be examined one by one; instead, the Islamic implementations,
gestures of the political leaders, sociological atmosphere and military on the scenes

will be focused in order to clarify the background of the actual situation of country.

As mentioned with details, Sufi orders, such as Nurcu and Nagshbandi
movements, were active actors of Turkish politics since 1950s, and that did not
changed during 1990s. When Ozal became the eighth President of Republic in 1989,
the leadership of ANAP was possessed by Yildirim Akbulut (1935-...) first, then
Mesut Yilmaz (1947-...), and none of them was supported by Nagshbandi leaders as
4

considerable as Ozal due to their laic approach against Islamic wing of the party.”

That caused a lack of power for ANAP. As argued by Kramer, withdrawal of

322 Kongar, 21. Yiizyilda Tiirkiye, 255;

Ugur Mumcu, Rabita (Ankara: um:ag Vakfi Yaymlari: 1996), 138.

Kramer, A Changing Turkey, 66.

flkay Sunar and Binnaz Toprak, “Islam in Politics: The Case of Turkey,” Government and
Opposition 18, no.4 (1983): 432.

323
324

121



Nagshbandi support to ANAP brought about the rise of RP of Erbakan, which was

the successor of MSP 3%

In 1991, with the General Elections, RP entered to TBMM with 62 MPs. As
it will be mentioned in upcoming paragraphs, it raised its representation ratio in
TBMM, and became the first party of following election in 1995. A year before the
general elections, RP gained important municipalities with significant support of
conservative part of society. The events and implementations of RP municipalities

will be discussed within the perspective of political Islam.

Existence of RP in TBMM after the 1991 General Elections was a result of
increased conservatism among society; however, it will not be wrong if one claims
that its real victory was the Local Elections of 1994, in which it gained 329
municipalities with 19.07 vote percentage and most significantly six of the 15
metropolitan municipalities with 22.4% of votes. A general view of the said

elections can be seen below.
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Chart III: 1994 Local Elections
Source: “Illere Gore Belediyeleri Kazanan Partiler,” Yerel Segim, n.d.
<http://www.yerelsecim.com/Y erelSecimSonuclari.asp?SY=1994> (25 December 2012).

32 Kramer, A Changing Turkey, 64.
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The Elections resulted with the highest percentages of votes in favor with
ANAP, RP and DYP, in other words with rightwing parties. When the results
regarding gained metropolitan municipalities by each party are examined, success of

rightwing politics will be more visible.

B Welfare Party
B Motherland Party

I Socialdemocratic
Populist Party

B True Path Party
B Republican
People's Party

Chart IV: 1994 Local Elections — Gained Municipalities by Each Party
Source: “Illere Gore Belediyeleri Kazanan Partiler,” Yerel Segim, n.d.
<http://www.yerelsecim.com/Y erelSecimSonuclari.asp?SY=1994> (25 December 2012).

As demonstrated in Chart IV, In 1994 Local Elections, ANAP gained three
coastal metropolitan municipalities (Bursa, Adana and Mersin), and DYP gained
three metropolitan municipalities (Izmir, Eskisehir and Antalya), which have been
important for the leftwing politics of Turkey. The number of gained metropolitan
municipalities by RP included two important metropolitans: Istanbul with Recep
Tayyip Erdogan (1954 - ...), the current Prime Minister and the chairman of AKP
and Ankara with Ibrahim Melih Goékgek (1948 - ...), who is still in the same duty
from AKP. That inclusion of two biggest municipalities, obviously, depened the
victory of the Party. The mentioned victory of RP and the political fact of
augmentation of conservatism with general success of rightwing parties caused the
mobilization of supporters of laic republican identity. For instance, according to that
mobilization, M.K. Atatiirk became a visible symbol, which was used in order to
demonstrate oneself as the guardian of the laic regime, and Atatiirk pins, mugs, key

chains became very popular.’*® Atatiirk pins took their places on coats, jackets,

326 Cinar, Modernity, Islam, and Secularity, 20;

Esra Ozyiirek, Nostalgia for the Modern: State Secularism and Everyday Politics in Turkey:
Politics, History, and Culture (Durham: Duke University Press, 2006), 1-2.
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shirts, sweaters, suits, in other words, on most visible parts of everyday dressing.
The mugs were on duty as the representatives of office stuff. Briefly, supporters of
laicism felt the necessity to demonstrate themselves against conservatives and
government established by their representatives of political Islam, and this social

o . 32 .. .
mobilization was an autonomous movement®”’ of the civil society.

Islamism was in agenda of Turkey since the DP; however, the ideology
spread by RP was seen as a hostile, an antagonist approach to Westernized laic
identity of the Republic of Turkey, due to its accusations of undermining the real
characteristics of Turkishness against the laic structure of the state. According to
Erbakan and the ideology his party, Islam was exclusively for Turkish people not
only with its religious but also cultural characteristics originated from Ottoman past.
Hence, Islamic Ottoman identity was promoted as the basic national culture that was
swept away by Western style laic implementations. Furthermore, as a concrete
reason of hostility between supporters of laic republican identity and RP supporters,
accusations were made for the time of M.K. Atatiirk by Erbakan with claiming that
the laic regime caused the ban of worship in mosques, the ban of veil (pege) and
execution of theologians of Islam.’*® Accordingly, the Islamist movement of 1990s
leaded by RP developed an alternative national identity that was defined within the
frame of Islamic Ottoman civilization,”™ in which Islam was the basic component
that unified people, the Islamic community (iimmet). He mentioned his and his

party’s mission within a speech he made in Sivas in 1994. He said:

“One cannot be a believer without dedicating oneself to jihad (cihat). The first
obligation (farz) is to find a leader, to obey him and to create the army. RP is the
army of Islamic Jihad (Islam-i Cihat Ordusu). We all will be the soldiers of this
army. The one who dedicates oneself is in a better and higher level than all Muslim
world and sheiks. Even, if you see that leader sins directly, you will obey his orders.
For instance, you see him drinking alcohol. Then he ordered you while he is sober.
You should obey. Everyone will obey and follow the representative of RP of his/her
city. It is not possible to be a Muslim without financing the jihad. The level of

being Muslim is measured with the money given. A Muslim does not give his zekat

327 Cinar, Modernity, Islam, and Secularity, 20.

328 Ahmet Taner Kislali, Kemalizm, Laiklik ve Demokrasi (Ankara: Imge Kitabevi, 2007), 234.
329 Cinar, Modernity, Islam, and Secularity, 30.
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to a poor needy. He will give his zekat to the treasure (beyt-iil mal), to the army of
jihad. If you do not serve to RP, none of your worship will be accepted on God’s
level. If you support other political parties, you will be responsible of the people

who fail. We all will obey and follow RP. The one who does not support RP is a

member of religion of potato.”*

That was a clear proof of Islamist discourse of RP and Erbakan. Additionally,
that was a discourse that separated Muslims between supporters of RP, who were the

real Muslims according to him, and the ones, who support other political parties.

When RP representatives were elected as mayors to municipalities, the
ideology of the party was localized; accordingly, many national and international
conferences, workshops, and panels were organized in order to spread this
alternative national identity with a new historical memory.”®' As a result of official
promotion of the said ideology, Istanbul became a part of the process with its
Islamic Ottoman culture, as contrary to laic structure of Ankara. In a magazine
article, Istanbul was said to be established regarding the Western cultural institutions
in order to construct a European city, and republican regime was accused of being

the architecture of it.>*?

Istanbul is believed to be compromised to the Muslim world, by a hadith of
Prophet Muhammad. What is believed in Islam is that the conquest of Istanbul in
1453 was announced by Prophet Muhammad in his lifetime with this saying;
“Certainly, Constantinople (Istanbul) will be conquered. Blessed is the commander
who will conquer it, and blessed are his troops.”**’ That’s why, Mehmet II (The
Conqueror) of the Ottoman Empire was considered as a blessed commander due to
his success to take the city from Christians (Byzantine Empire) and to include it to

the Muslim world. In addition to that, istanbul had been the capital of the Empire for

3% “Emire itaat edeceksin” Giinaydin, 16 March 1994, quoted by Mustafa Tasar, “Refah Partisi

Gergegi,” Personal Website, n.d.,
<http://www.mustafatasar.gen.tr/yayinlar/refahgercegi/belgeler.htm> (28 February 2013).

3V yavuz, Secularism and Muslim Democracy in Turkey, 62-63.

332 Cinar, Modernity, Islam, and Secularity,163.

333 «“What Are The Reasons?,” Understanding and Respect, 14 June 2006,
<http://en.fgulen.com/questions-and-answers/2109-what-are-the-reasons-for-the-fact-that-islam-
spread-over-such-vast-territories-in-such-a-short-time-in-the-past-what-are-the-reasons-for-the-
muslims-defeat-and-failure-at-the-present-time> (14 March 2011).
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five centuries with the Caliphate for four centuries; accordingly, the city was built
with considerable Islamic influence. Due to all that historical background, Istanbul
has been an important city of Islamic culture. As it was mentioned, that was one of
the reasons why the capital was shifted to Ankara, a small town of Anatolia, which
was planned to be built with respect to a laic state structure without any religious
influence. Within this perspective, the promotion of Istanbul by RP should be seen
as a result of construction of an alternative ideology, which was based on Islam, as
contrary. Within this frame, the conquest day of Istanbul, 29 May, started to be an
unofficial commemoration day; furthermore, this commemoration day was
published as “re-conquest” of Istanbul by Islamist press. For instance, Akit, a daily
newspaper (which was known with its Islamic articles) mentioned the event with

these sentences;

“This Muslim community (ummet), which is brought together by an iron will and

the unity of Allah (tekbir), will understand the real meaning of conquest and make

istanbul once again the capital city of Islam, as it was before.”**

In fact, usage of “re-conquest” belonged not only to press, but also to
Erbakan. He mentioned the importance of the day on 29 May 1996 with these
sentences: “We are on the eve of a new conquest, which merges with the incident
that took place 543 years ago... As the Islamic world, we will accomplish this with
the help of Allah.”*** The aim of this usage was to distinguish the importance of the
conquest and Istanbul for the Muslim world. In the same year, religious importance
of Istanbul was highlighted by a different author. A special newspaper of an
international conference named HABITAT II, a columnist claimed that the
characteristics of Istanbul were “spread out from mosques and minarets, from the
domes and from the tombs of its saints (evliya)” Within this interpretation, “Istanbul

is primarily an Islamic city” as it was mentioned by the same columnist.”*

The local governments under the power of RP opened many public parks,

restaurants and public places; however, there was one common characteristic of

334 Cinar, Modernity, Islam, and Secularity, 159.

335 11
Ibid.

336 Mustafa Kutlu, the spirit of a city, Habitat Days, 31 March 1996, 4, quoted in Cinar, Modernity,

Islam, and Secularity, 121.
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these places: Sale of alcoholic beverages was banned.”’ The conservative and
Islamic ideology of the mayors was spread with the public services of municipalities.
For instance, in Istanbul during the time of Erdogan, alcoholic beverages were
banned in all restaurants those belong to the municipality, any advertisement
consisting a photo of a woman with swim-suit was banned to be published on
billboards of the municipality, and the municipality refectories and cafeterias were
closed during the month of Ramadan.”® These are the most significant examples of

the time, and can be multiplied, as it will be in upcoming paragraphs.

In June 1996, a coalition government was formed by RP and DYP (known as
REFAH-YOL), while Erbakan became the Prime Minister; Tansu Ciller (the
chairwoman of DYP) became deputy Prime Minister and Minister of Foreign
Affairs in this government. The duty that Erbakan possessed was not welcomed by
supporters of laicism due to the hostility with the party; additionally, this political

339 political Islam

event was discussed among international media by Western allies.
had been on the agenda of Turkish politics since 1950s; however that was the first
time that a party with its obvious Islamist discourses was in power and had its leader
as Prime Minister. Within the form of REFAH-YOL government, Erbakan and
Ciller shared the relations with international allies; hence, within the policy that they
developed Ciller was responsible for the relations with Europe and Western
countries, and Erbakan was in charge of the relations with Eastern countries; that is
to say, he was in charge of a more Islamist foreign policy. His visits to Egypt, Libya,
Nigeria and Iran were criticized within this frame. On the other hand, these visits

were seen as a proof of RP’s difference from previous parties in power within the

perspective of foreign policy initiatives.**

On domestic issues, implementations of the party were still on the agenda as
a reason of hostility with supporters of laicism. The Islamic Ottoman identity was in

promotion; for instance, in addition to the list above, encouragement of the

37 Yavuz, Secularism and Muslim Democracy in Turkey, 62-63.

¥ Goksel Ozkoylii, “Kasimpasali Tayyip, Nasil Tayyip Erdogan Oldu,” Hiirriyet Daily Newspaper,
n.d., <http://dosyalar.hurriyet.com.tr/tayyiperdogan/tayyip.asp> (1 January 2013).

3% Philip Robins, “Turkish Foreign Policy under Erbakan,” Survival 29, no.2 (1997): 82.

**Yavuz, Secularism and Muslim Democracy in Turkey, 64.
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headscarf, the ongoing relations with Sufi orders,*!

the promotion of Sufi leaders
such as Said-i Nursi with his series of book, Risale-i Nur, by Ministry of Culture,**
a special invitation to the Sufi leaders for a Ramadan dinner by Erbakan in Prime
Minister’s official residence,”* proposal about preventing Turkish Civil Aviation
Foundation (7iirk Hava Kurumu) from collecting and selling the hides of sacrificial
sheep (that is one of the most significant part of the budget of said foundation) and
to give the right to the religious foundations, the proposal about changing the
working hours during the month of Ramadan,’** and the rising number of Imam-

Hatip schools’* (whose graduates were considered as “natural allies” and “base of

346 . . .
voters” of RP)™™ were the issues those were being discussed.

Islamic Ottoman identity was being promoted by municipalities on individual
level. For instance, during the third Traditional Youth Festival, the Mayor of

Istanbul, Erdogan, talked to youth about the Turkish nation with these sentences:

“As the grandchildren of a nation that has always been at the forefront in the quest
for civilization, you have to put an end to mimicry. If Turkey is to reach the height
of contemporary civilizations, it can only do so with its own civilization. The youth
has to return to its true roots. The poet, who wrote our National Anthem, Mehmet
Akif Ersoy, did not write his poem in a disco or when he was drunk. He wrote it in

Tacettin Dergahi (a dervish lodge), where he disciplined his soul.”*"’

The root mentioned here was the Ottoman Empire with its Islamic culture,
and in order to find their own identity, the Turkish youth should take the Ottoman

era as the source of civilization and national identity.

* Ibid.

32 Kuslal, Kemalizm, Laiklik ve Demokrasi, 127.

% «Oliim Tarihindeki Ilging Tesadiif,” Milliyet Daily Newspaper, 27 February 2011,
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tesaduf/siyaset/sondakika/27.02.2011/1357748/133634> (7 March 2011).

** Kramer, A Changing Turkey, 72-73.
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There was significant endeavor about visual changes of cities.’*® As it was
mentioned, Ankara was selected as the capital in order to construct it due to
requirements of a laic and modern state without any religious impact; hence, Ulus
Square, where the first Assembly building is, and Cankaya district were urbanized
within planned structure. Other city centers were arranged within the same
requirements, as well. For instance in Istanbul, the Taksim Square has its own
characteristics with its Monument of the Republic (Cumhuriyet Anitr), which was
inaugurated in 1928 as a symbol of the newborn republic. The election of Taksim
Square in Istanbul to put the Monument should be seen symbolic; because, the
square is located in one of the hills of city, where it is not possible to see any
minarets of the great mosques of Ottoman capital. With this characteristic of Taksim
Square, it will not be wrong to claim that it has been the republican face of the city.
The municipalities of Istanbul and Ankara, both were governed by RP, offered to
build mosques in Taksim Square and Cankaya district, and these proposals were

349

criticized for being political more than a religious necessity.” The discourse of

Erbakan about the mosque project, which was “We will complete the conquest of
Istanbul with building a mosque in Taksim.”,*” showed the political background of

the project, and spread fear among supporters of laicism.

The blurred situation of country got worse and became more complicated by
an accident on 3 November 1996, known as Susurluk Scandal. The accident became
one of the most important debate of the decade, because the involvement of state,
politics and mafia on the accident was an issue that could not be solved. It was a
traffic accident in Susurluk near a western city, Balikesir, in which Abdullah Catli, a
former ultra-rightist militant wanted by police for multiple murders and drug
trafficking; Hiiseyin Kocadag, a senior police official; and a beauty queen were

killed and Sedat Bucak, a parliamentary deputy from DYP was injured, creates

* Ibid., 99-138.
9 Kongar, 21. Yiizyilda Tiirkiye, 276;

Kramer, A Changing Turkey, 72-73;

Engin Balim, “Meger Taksim’e Cami Tartismasini Ik Demirel Baslatmis, Ozal Devam Ettirmis,
Erdogan Se¢im Bildirgesine Koymus!,” Halkin Habercisi, 1 December 2012,
<http://www.halkinhabercisi.com/taksime-cami-su-faturasinda-3-cocuga-25-4-cocuga-50-5-ve-
uzerine-beles>, (2 February 2013);
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political uproar and charges that this incident highlights the illegal relationship
between state officials and the mobsters.”>' The accident caused a considerable
public reaction, because the Prime Minister Erbakan referred the accident as
“nonsense”,”>* and accident reports were considered as suspicious by the public due
to the bloody past of the decade full of unsolved murders. Hence, with the leadership
of a lawyer named Ergin Cinmen’”® and a public initiative named Aydinlik Icin
Yurttas Girisimi,>>* a public action called “One Minute of Darkness for Permanent
Light” (Siirekli Aydinlik I¢in Bir Dakika Karanlik) started on 1 February 1997.
According to the action, at 21:00 o’clock everyday all the lights would be turned off
in order to attract the attention of the REFAH-YOL government for corruption and

lawlessness, and the action was planned to be continued until the end of February.’”

Agenda of the month of November 1996 was not just busy just with Susurluk
Scandal; instead, in addition to it, the mayor of Kayseri, an Anatolian metropolitan
municipality governed by RP, publicly announced his discontentedness in
participating to the Commemoration Day of M.K. Atatiirk’s Death,’® on 10
November 1996 that has been commemorated with public ceremonies all over the
country. The mayor also made a speech on the same day in Provincial Council

Meeting of RP, in which he mentioned,

“Do not count me as a laic just because of my fancy appearance. I participated a
ceremony due to my official duty. Perhaps, the Prime Minister, ministers and
members of parliament have some obligations. However, you do not have any

obligations. Even if I will be the only one as member of RP in the world, this

31 «“Domestic Review: Accident in Susurluk Reveals Links Between Politicians, Police and Mobster,”
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mobster.aspx?page]D=438&n=domestic-review-accident-in-susurluk-reveals-links-between-
politicians-police-and-mobster-1996-12-02> (4 March 2012).

»? flker Akgiingor, “28 Subat’a Nasil Gelindi?,” Vatan Daily Newspaper, 12 April 2012,
<http://haber.gazetevatan.com/28-subata-nasil-gelindi/443179/1/Haber> (2 February 2013).

3 Faruk Bildirici, “MIT Olayinda Ne Olup Bittigini Bes Y1l Sonra Ogrenecegiz,” Hiirriyet Daily
Newspaper, 1 April 2012, <http://www.hurriyet.com.tr/pazar/20248782.asp> (1 April 2012).

%% Zeynep Cetinkaya, “Isigimizi Caldirmayiz,” Milliyet Daily Newspaper, 25 September 1997, p. 15.
Please see the Appendix VIII on page 299.
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persecution order has to be changed. You, the Muslims! Do not skimp the ambition,

the grudge, the hatred and the belief. This is our duty.”’

Obviously, that was another issue for the supporters of laic republican
identity and caused rise of tension among country between two poles of the state. As
another action, on 31 January 1997, RP member mayor of Sincan (a town of
Ankara), Bekir Yildiz, had invited the Iranian ambassador to Turkey, Mohammad
Reza Bagheri, and organized a commemorative ceremony for the Palestinian
intifada, known as Jerusalem Night (Kudiis Gecesi), in which the policies of Israel
were criticized,”*® the yearning of an Islamic state was mentioned,” and a play
about intifada was presented with posters of Hamas and Hezbollah leaders.*®® The
ceremony was criticized strongly and caused reaction among supporters of laicism;
hence, it was protested afterwards by a crowd leaded by CHP in Sincan,**' where the
Jerusalem Night took place. As aforementioned, as the symbol of decade, M.K.
Atatiirk pins were given with Turkish flags to the protestors like a visible proof of
the values that they defended.*** As a result of protests, the mayor was investigated,
and he was imprisoned, and the Iranian ambassador was called to be protested by

Ministry of Foreign Affairs of Turkey.’®

Before shifting the theme into the political outcome of aforementioned
process, there is one more thing that should be distinguished: the other side of RP-
Islamic-based politics. As it was mentioned, the politics of RP was criticized for
undermining laic structure of the republic; hence, the Islam-based-politics was
considered as a threat that should be resolved. However, conservatives accepted and
welcomed the said politics of RP as a guarantee of their religious freedom. In fact,

the subject of religious freedom had always been an argument that RP used:

7 Akgiingér, “28 Subat’a Nasil Gelindi?.”
(Author’s translation)
38 Yavuz, Secularism and Muslim Democracy in Turkey, 64.
% Kongar, 21. Yiizyilda Tiirkiye, 276.
*% Durmus Sevindik, “Kudiis Gecesi itirafi,” Milliyet Daily Newspaper, 1 March 2011,
<http://www.milliyet.com.tr/kudus-gecesi-
itirafi/guncel/haberdetay/02.03.2011/1358822/default.htm> (16 May 2012).
%1 «Sincan'da Gergin Miting,” Milliyet Daily Newspaper, 4 February 1997,
<http://www.milliyet.com.tr/1997/02/04/siyaset/sincan.html> (3 March 2011).
% Ibid.
% Ibid.;

Kramer, A Changing Turkey, 73.
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.. 364 .. .
“religious freedom for everyone”.”” However, the religious freedom issue was a

theme that should be discussed for this decade, when well known academicians and
journalists, who supported the laic structure of state, were killed; a hotel was put into
the fire just because Alevis, who are considered as “less” believers than Sunni
majority, or worse “non-believers”, were in a meeting; and the municipalities
established alcohol-free places and restaurants in order to make them more family-
friendly and Islamic,’® which was a way to otherize the people, who drink alcoholic
beverages. Therefore, the society was tensed by the political structure. Besides, the
intentions to Islamize the social structure apart from the political one by supporting
new dress-codes and Islamic structure of family issues caused suspicion about RP’s
ideology based on religious freedom; even further, said issues supported the fear of

“political Islam”.

The Jerusalem Night caused a problem in political arena with its outcome,
which is not limited with the aforementioned information. The separation of society
was considerably visible; however, the most significant part was the supporters of
two parts of society: while the conservative part was supported by the government
of REFAH-YOL, supporters of laicism were supported by the military. That support
did not occurred as a result of collaboration; instead, it was a natural occurrence due
to the historical self-duty possession of military. Before 1980s, the last two decades
were witnessed three military interventions with the reason or excuse (the usage of
these two terms totally depends on one’s perspective) of protecting the state from
reactionary Islamic movements (irtica). Within this perspective, implementations of
RP were considered as a proof of reactionary movements, which should be stopped.
Therefore, the military with power of popular support became an actor of Turkish
politics of 1990s, as well, and the Jerusalem Night had been the most significant
event of the process. Even though, the process has been called as “February 28, it
was a long process of entire month of February or even before, on January during
the meeting of ranking officers of Turkish Naval Forces, in Golciik/Kocaeli, a

366

western city where is one of the naval bases. During the Godlciik meeting,

%% Kongar, 21. Yiizyilda Tiirkiye, 276.

% Yavuz, Secularism and Muslim Democracy in Turkey, 63.

% Bayram Kaya, “28 Subat’m Planlandigi Goélciik’teki Harp Oyununa Karadayr da Katilmus,”
Zaman Daily Newspaper, 28 January 2013, <http://www.zaman.com.tr/politika 28-subatin-
planlandigi-golcukteki-harp-oyununa-karadayi-da-katilmis 2046146.html> (28 January 2013);
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reactionary movements were discussed and eventually a general comment was

made: “Reactionary movement is in power!” *®’

After the Golciik Meeting, the tension raised to its highest level with
Jerusalem Night; hence, on 4 February 1997, the tanks were sent to Sincan, where
the Jerusalem Night took place, and they rolled through the streets of Ankara in
order to challenge the government led by Erbakan.’*® Although, TSK announced
that the event was a previously organized periodical training,’® it has become the
symbol of February 28, which was considered as a “post-modern” military
intervention. During the month of February, the tension never decreased; instead, it
was raised with public protests, such as “Women Protests Against the Sharia”
(Seriata Karst Kadin Yiirtiyiigii) on 11 February, or with hostile discourses against
the other side of the process, such as the speech of Admiral of the Fleet of Turkish
Naval Forces Giliven Erkaya regarding the danger of reactionary movement.
Additionally, the tension increased with the comment of the Minister of Justice,
Sevket Kazan, who was a member of RP and a lawyer worked as a defense lawyer
of Sivas Massacre suspects, regarding the “One Minute of Darkness for Permanent

Light”. He commented the action as;

“The opposition is keeping itself busy with childish actions. They think they can
clean up the country by turning off their electric switches. They play “candles

off”*” by turning the lights off. Do Alevis turn candles off?”.””'

Seyma Akin, “28 Subat Siireci ve Bati Medyasindaki Algilamasi,” (M.A. diss. Karamanoglu
Mehmet Bey University, 2011).
%7 Tiirker Karapinar, “28 Subat Sorusturmasinda Tank da Var Brifing de,” Milliyet Daily Newspaper,
24 November 2011, <http:/gundem.milliyet.com.tr/28-subat-sorusturmasinda-tank-da-var-brifing-
de/gundem/gundemdetay/24.11.2011/1466744/default.htm> (12 April 2013).
% «Former Land Forces Commander Arrested in New ‘Coup’ Sweep,” Hiirriyet Daily News, 27
February 2013, <http://www.hurriyetdailynews.com/two-retired-generals-one-active-colonel-
detained-in-feb-28-coup-probe.aspx?pagelD=238&nID=41962&NewsCatID=341> (27 February
2013).
%% [smail Caglar, “The Welfare Party and the February 28 Process: A Historical Analysis of Turkish
Conservatives’ Move to the Center,” Turkish Journal of Politics 3, no.1 (2012): 27.
7% The term "candles off" refers to a conventional folk fallacy about Alevi traditions. According to
this belief, when Alevi families gather together at night, they put the candles off and engage in an
incestuous orgy. The origins of this fallacy lie in historical process. Unlike Sunni Muslims, Alevi
men and women perform their worship together in their Cem rituals. The form of prayers is a form of
dancing accompanied in a sense, by a form of religious music, performed by both men and women.
In the history, due to the security issues, immediately after the warning of watchmen, who were in
guard-duty in the entrance of village/town for a probable hostile attack by other villages or by the
Ottoman Empire, Alevis who were performing their worship put the candles off and darken the place,
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His comment was strongly criticized by the society, the press, and obviously
by Alevis, who took the streets in order to protest his speech.’’* This event will be

discussed with more details under dedicated chapter.

Within the Turkish political structure, MGK has been an important
component for the military-civil bureaucracy, and with its meetings for every two
months, it had significant power among politics. It would not be wrong to claim that
the origin of this power has been the society; because, according to the public
surveys, after 1980s, TSK had been the most trusted institution over all
governmental offices among the society.””> On the other hand, February 28 was a
considerable proof of the power that the military had. After a tensed period, the
periodical meeting of MGK on 28 February 1997 lasted nine hours, and during the
meeting the members of the TSK submitted their perspectives on issues regarding
laicism and political Islam within a frame of the danger of reactionary movement
due to recent events and implementations of RP led government. Laicism and
Kemalist principles composed the basis of the meeting, in which a nine-article
proposal was presented to the government regarding the said principles. Within this
proposal, laicism was referred as not only a guarantee of the regime, but also as the
basis of democracy and community amenity, and overall, it was referred as a

lifestyle.’™

The proposal was re-composed after the meeting, and became a 20-
article document, in which final decisions were written. The document implied
general’s decisions, which were basically concerning laicism, Dress Code (in order
to prevent from Islamic clothing), eight-year-obligatory classes (in order to close the

secondary school of Imam-Hatip Schools), courses on Quran, Turkey-Iran relations,

where they were, in order to protect themselves from outsiders. This is the historical background why
the term “candles off” is used in order to insult the Alevis.

(source: Ali Balkiz (author and the ex-Chairman of Alevi-Bektashi Federation), interview by Didem
Doganyilmaz, Ankara/Turkey, 12 April 2011;

Zafer Yoruk, “One Minute Darkness Leads to Daylong Controversy,” Hiirriyet Daily News, 14
February 1997, <http://www.hurriyetdailynews.com/one-minute-darkness-leads-to-daylong-
controversy.aspx?pageID=438&n=one-minute-darkness-leads-to-daylong-controversy-1997-02-14>
(2 March 2011).)

" Kongar, 21. Yiizyilda Tiirkiye, 280;
Yoruk, “One Minute Darkness.”
372 Y oruk, “One Minute Darkness.”
°" Kramer, A Changing Turkey, 32.
™ Kongar, 21. Yiizyilda Tiirkiye, 283.
For all proposal (in Turkish), please see Appendix IX on page 301.
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recruitment of state officers, strict control of Sufi orders and control of press, and

sent to the Prime Minister Erbakan to sign.

February 28, as an event, became another turning point of political history of
Turkey with outcomes of process, the unstability, party closures, bans from politics

and new political parties.

Since 1960, after the first military intervention within a decade of multi-party
period, political scenes faced with a controversial competition between so-called
representatives of two antagonist identities, almost every decade until the end of
century. February 28 was one of the political attempts that TSK made political
decisions against the government; that is the reason why it was listed with the

anterior military interventions with a title of post-modern coup-d’etat.”

February 28 was named as a post-modern coup-d’etat; however, the
implementations of TSK were applied with the support of a part of society and
certainty of accomplishing a duty. This duty of TSK, accordingly the National
Security Council, was to protect the laic structure of state against any kind of threat,

in this case, against reactionary movements and political Islam.’’®

On 13 March, Erbakan signed the document, and declared that the decisions
would be applied. The Assembly was tensed; and on 8§ May, an MP of RP from
Sanlrfa, a southeastern city, ibrahim Halil Celik, made a speech in TBMM, and

commented on February 28 with these sentences;

“If you dare to close the Imam-Hatip schools under Welfare Party, blood will be
shed. It will be worse than Algeria. I do not want it, either. The democracy will
arrive in this sense, it will be perfect. The military could not overcome 3500 PKK
terrorists, how come they will defeat six million of Islamists. Who pies against the
wind, shall taste his own pie. Who hits me, I hit back him. I am an entire Sharia

supporter (seriat¢r). I want that Sharia be applied.””

373 Akin, “28 Subat Siireci.”

376 Atasoy, Islam’s Mariage, 81.

77<1997'deki Refah Partisi Kapatma Davasi Iddianamesi,” Hiirriyet Daily Newspaper, 14 March
2008, <http://www.hurriyet.com.tr/dunya/8460645.asp> (2 March 2011).
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This speech caused significant hatred among supporters of laicism, made
them more confident on their fear about threat of an attempt to establish an Islamic

state, and encouraged MGK with support of major part of society.

Simultaneously with the tension in TBMM, TSK intended to form a specific
public opinion against political Islam and reactionary movements, which were
unified within military discourses, with briefings given in order to gather around the
laic ideology with contrast to the government. Target groups of these briefings were
composed by press members, academics, prosecutors and adjudicators. During these
briefings, recruitment among juridical, economic, and national police offices;
intentions to abolish the laic, democratic republic; the lack of a political authority
and as a result of it, self-assignment of military for protection of state as an
obligation in order to fill the lack; intentions to prove a religious hostility of the
military in order to cause distrust among society; and the necessity of
accomplishment the task, which was to protect the state against internal threat even
with arms if necessary were the issues highlighted. Besides, economic references
were given such as the privileges given to Islamic holding companies and the
amount of encouragement provided to Islamic and Sufi orders supporter. MGK
briefings also included numbers about Islamism among different orders. For
instance, the support to Islamic capital was demonstrated with a list of the highest
asset of businessmen, in which the amounts were mentioned with billions.
Additionally, 19 newspapers, 110 journals, 51 radio and 20 TV channels were listed
with support to political Islam, and 2500 foundations, 500 waqfs, 1000 enterprises,
1200 dormitories, 800 schools and courses and 5000 Sufi orders were mentioned as

political Islamist institutions.’”®

With the briefings, MGK asked for the support of aforementioned target
groups, most specifically from Constitutional Court, Council of State, and Supreme
Court. On the other hand, the Chief Prosecutor of Supreme Court Vural Savas filed a
lawsuit for the closure of RP with the accusation of “dragging the country into a

civil war” on 21 May.379 After less than a month, on 18 June, Erbakan resigned from

78 Kongar, 21. Yiizyilda Tiirkiye, 286-287.
379 «RP, i¢ Savasa Siiriikliiyor,” Sabah Daily Newspaper, 22 May 1997,
<http://arsiv.sabah.com.tr/1997/05/22/f01.htmI> (3 March 2011).
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prime ministry. He mentioned the reason of his resignation as to hand over the office
to Ciller, to other member of coalition government. However, the President of
Republic, Demirel, assign Yilmaz then chairman of ANAP with the duty of
establishing the government, instead of Ciller. Hence, the REFAH-YOL era was
closed, and on 30 June, a new government was established by the leadership of

% and

ANAP and prime ministry of Yilmaz with Democratic Turkey Party>®
Democratic Left Party (Demokratik Sol Parti — DSP). The government was
supported by CHP inside the Assembly, and with the approval of new education bill
composed by MGK, the tension was relatively lowered.”® However, the new
government had been the target of critics for applying the decisions of MGK by
conservative part of the society, press members and by RP in TBMM. For instance,
on newspapers named Yeni Safak and Zaman, which are known with their
conservative approach to social and political issues, the issue was discussed by
many columnists, who accused the new government of being in favor with MGK
and its decisions.’® Besides, after special Friday prayers, the crowd gathered and
protested the education bill, which would cause the closure of secondary part of

Imam-Hatip schools and the new government who applied the bill.**

Hence, once
again educational system became a tool of political competition. With the new
education bill, primary and secondary schools were laicized and unified within
eight-year-uninterrupted education system and became obligatory regarding the Law
of Unification of Education. Accordingly, Imam-Hatip Schools were limited with
high school level. Erbakan and RP members pointed out that the new education bill
was not an educational reform; instead, it was a laic project. However, as the most
significant part of this discourse was the accusation of this laic project’s being

against the path to an Islamic state (seriat devleti).”™ In the meantime, Riza Zelyut,

a reporter of a newspaper named Aksam, went to Iran and discussed the closure of

%0 The party was formed by a group of former members of parliament of DYP. These members of

parliament resigned from the party as a protest due to the coalition government with RP.
81 Meral Aslankaya, “Siyasetin Sairi Karaoglan: Yeniden Dogus,” Hiirriyet Daily Newspaper, n.d.,
<http://dosyalar.hurriyet.com.tr/ecevit/4bolum.asp> (1 March 2013).
%2 Mustafa Unal, “Anasol-D Hiikiimeti'ni Sevelim, Koruyalim,” Zaman Daily Newspaper, 3 January
1998, <http://www.zaman.com.tr/mustafa-unal/anasol-d-hukumetini-sevelim-
koruyalim 489942 html> (3 March 2011);

Nazli Ilicak, “Irtica Yasalar1 ve Kanun Hiikmiinde Kararname,” Yeni Safak Daily Newspaper, 26
July 2000, <http://yenisafak.com.tr/arsiv/2000/temmuz/26/nilicak.html> (3 March 2011).
% Rusen Cakir, and Kemal Can, “Tiim Gozler Radikallerde,” Milliyet Daily Newspaper, 22 August
1997, <http://www.milliyet.com.tr/1997/08/22/siyaset/refahdizi.htm1> (3 March 2011).
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Imam-Hatip secondary schools with Meclis-i Hubregan (the Assembly of Iran).
According to his report, quoted by Bekir Coskun in another national newspaper, the
members of Assembly, who were also religious leaders, mentioned their
disagreement on closure of Imam-Hatip secondary schools and added, “Because the
Iranian Revolution initiated on these kinds of schools... We experienced, we know...

The only way is to educate these children...”.®

The political instability that started at the beginning of the year could not be
resolved until the end of it. While the lawsuit of RP's closure was continuing, the
members of the party were trying to reach their supporters in order to mobilize the
conservative group of society. For instance, Erdogan made a speech, in which he
read a different version of a poem of Ziya Gdkalp, in Siirt, a southeastern city, in
December 1997. The poem he read was: “The mosques are our barracks, the domes
our helmets, the minarets our bayonets and the faithful our soldiers”.’*® This
discourse of his caused him ten-month prison because of inciting hatred among

society; eventually, he was sentenced with four-month prison in 1999.*%

On 16 January 1998, the Constitutional Court solved the case about closure,
and regarding to the decree, RP was closed and Erbakan was banned from politics
for five years, because of being the origin of anti-laic implementations.”® Closure of
parties was not something new for the political scenes of Turkey. In fact, it was
considered as a way to overcome political Islam; however, RP was not the first
political party with National View ideology, and it did not become the last one. For
many years, RP used to be a considerable representative of political Islam with a
strong reference to Islamic Ottoman identity, which was a total contrast of the laic
republican identity. Their discourses and implementations were obviously against
the laic structure of the republic; however, they had very considerable support from
conservative part of the society, as it was visible in results of the last elections

before their closure. Hence, former party members, who were allowed to do politics,

% Bekir Coskun, “Rejimin Basina Gelenler,” Hiirriyet Daily Newspaper, 1 August 1997,
<http://hurarsiv.hurriyet.com.tr/goster/haber.aspx?id=-257779&yazarid=2> (3 March 2011).
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/siyaset/siyasetdetay/15.03.2008/505586/default.htm> (3 March 2011).
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established a new political party named Virtue Party (Fazilet Partisi - FP) on 17

December 1996 with same ideology.*®’

The party was established before the closure
of RP in case it should be dissolved. Hence, after the closure of RP, its members of

parliament became new members of FP.

Closure of RP or bans from politics could not be considered as sufficient for
the dissolution of tension, or better to say, fear among supporters of laicism. RP and
Erbakan were considered as the origins of threat to actual republican regime, and
although, they were both banned, supporters of laicism were gathered around the
regime and mobilized for a protective stand. Hence, the ceremony of 75
anniversary of the republic on 29 October 1998 turned into a significant
demonstration with a great participation all over the country.””® The slogans those
were shouted by the crowd were about the protection of regime like “Live Long The
Republic!” (Yasasin Cumhuriyet!); about M.K. Atatiirk, such as “Our Great Leader,
We Follow Your Path!” (4Atam izindeyiz!) and “We Are Proud, We Are Strong and
We Are Kemalists!” (Gururluyuz, Giigliiyiiz, Atatiirk¢tiyiiz!); and about laic structure
of republic, for instance “Laic Turkey Will Remain Laic!” (Tiirkiye Laiktir, Laik
Kalacak!).*' The demonstrations were supported by military, by governors, by
mayors of different political parties mostly excluding FP members, by university
students and by different parts of society. For all these reasons, it would not be
wrong to claim that the demonstrations were a show of strength against former RP’s,

and its successor FP’s anti-laic discourses.

In 1999 General Elections, FP managed to enter to TBMM with less
members (111 members of parliaments over 550) and a lower percentage of total

votes (11%),>% if we compare with the last elections of 1995, in which RP had 158

393

members and gained 21.37% of total votes.”” The most significant event of this

% “Siyasi Partiler,” TBMM, n.d., <http://www.tbmm.gov.tr/kutuphane/siyasi_partiler.html> (1
March 2013).
3% “Milyonlar Yiiriidii,” Milliyet Daily Newspaper, 26 October 1998,
<http://www.milliyet.com.tr/1998/10/26/haber/hab00.htm1> (1 March 2011).
*! Ibid.

Author’s translation.
3921999 Yili Genel Se¢im Sonuglari,” Se¢im Anketi TV, n.d., <http://secimanketi.tv/sonuclar/1999-
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government led by a coalition of DSP, MHP and ANAP was the oath-taking
ceremony, which hosted an incident regarding headscarf (tiirban). Merve Kavakgi,
one of the MPs of FP from Istanbul, intended to enter to TBMM with her headscarf
in order to take her oath to start her mission officially. However, she was protested
by other MPs, she was criticized and prevented from taking her oath by then-Prime
Minister, Biilent Ecevit (1925-2006) with the following speech, which was
broadcasted by one of the public broadcaster, TRT 2;

“In Turkey, nobody interferes in the clothing and in the headscarf of women in their
private life. However, here is not a domain of private life of anybody. Here is the
greatest institution of the state. Those who serve here have to suit the tradition and

the rule of state. This is not the place to challenge the state. Please put this lady in

her place.”**

This speech of Ecevit was protested by conservatives, MPs of FP and
with protest meeting in Iran and Palestine. According to different national
newspapers, Tehran University hosted one of the very first protest meetings

3% On the other hand, discourse of Ecevit and his attitude

about the incident.
towards Kavake¢1 were considered as a helpful stand in order to end a greater
crisis and a probable military intervention.>”® Thus, his stand was supported by

39 :
7 Besides,

then-President of Republic Demirel, and then-Commander of TSK.
Kavake¢r was criticized by Demirel for being provocative and causing trouble,
even aiming to transform Turkey into Iran, Afghanistan or Algeria.’”® On the
other hand, supporters of Kavake1 claimed that there was not an exact law about
the outfit of MPs; hence, the protests against her could not be considered as a
fair stand. Eventually, her membership of parliament was reduced; however, the

debate could not be closed as actors of February 28 Process are being indicted

3% Complete video can be seen on <http://www.youtube.com/watch?v=t2-Z3USO 1kM>.

(Author’s translation)

3% “From the Papers,” Hiirriyet Daily News, 9 May 1999,
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since 2012. This issue will be mentioned under the relevant title in upcoming

parts of this thesis.

As another important event of decade regarding Islamism was the left of
Fethullah Giilen, who became one of the leading names of political Islam, or as
mentioned by Kramer, Turkish Islamic Synthesis, with his discourses. >’ Giilen
with his teachings derived from Said Nursi’s Risale-i Nur, has become a well-
known Sufi order leader, and formed the Giilen Movement (Gtilen Hareketi) or
Service (Hizmet).** During the decade, he and his followers mobilized, and they
established a network with private courses (dershane), dormitories (istk evleri,

*1and media institutions*** (daily newspaper, such as

literally: house of light),
Zaman; radio station, such as BURC FM; TV channels, such as Samanyolu TV
and Diinya; journals, such as monthly scientific Sizinti, theological journal Yeni
Umit, magazines Aksiyon and Ekoloji). In fact, subjects of that list were
matching with the ones in list of MGK, which was declared to be controlled due
to security concerns regarding reactionary movements; however, nothing
changed regarding Giilen’s network; contrarily, he supported MGK and as he
had been one of the actors of political arena during the decade, he made several
positive declarations regarding the action that was carried out by military.*”® At
the end of the decade, in 1999, he left the country and settled in the U.S.A. and

his departure was explained with health concerns.*”

In the same year as his
departure, an investigation was initiated about him regarding his Islamic

discourses, and this investigation turned into a lawsuit in 2000 with accusation
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<http://www.odatv.com/n.php?n=erdogandan-gulene-28-subat-potporisi-2802131200> (28 February
2013).

404 «Fethullah Giilen Niye ABD'de Yasiyor, Neden Tiirkiye'ye Dénmiiyor?,” Fethullah Giilen, 24
February 2012, <http://tr.fgulen.com/content/view/20018/172/> (1 March 2012).
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of “forming an illegal organization in order to establish a state based on

religious rules with changing the laic structure of it”.*>

At the end of decade, political arena of Turkey was not stabilized due to
familiar discussions regarding reactionary movements. The decade had started
with assassinations and ended with another one, in which Ahmet Taner Kiglah
(1941-1999), an academic, politician and author was assassinated with a bomb
in his car on 21 October 1999, after a few days that Akit published an article
about him with his photo and a cross on it.*** Concerning the discussions about
reactionary movements, Giilen movement and FP were on the agenda of Turkey.
Briefly, Republic of Turkey closed the century with familiar discussions and
familiar hostility between supporters of laic republican identity and supporters

of traditional Islamic identity.

3.3. Beginning of Justice and Development Party Governments

After the establishment of the republic, with various implementations in
different orders, laicization process was almost accomplished; however, single party
politics cannot be sufficient to carry out a real democratic regime. As there was no
other political party apart from CHP, which embedded oppositional ideas and its
supporters in it. Hence, it was not only the party in power, but also its own

opposition. With the establishment of DP, Turkey started to experience democracy.

During 50 years, political scenes of Turkey hosted many different actors,
such as military or politicians under Sufi orders’ leaders’ control, apart from
political parties, which possessed a significant variety due to party closures and re-
forming their successors. However, the most significant point of this half-century
was the polarization of politics and accordingly the polarization of society between

two different groups.

43 «Oda TV.com Agikliyor: Fethullah Giilen Neden Tiirkiye'ye Donmiiyor?,” Oda TV, 4 April 2008,
<http://www.odatv.com/n.php?n=odatv.com-acikliyor-fethullag-gulen-turkiyeye-neden-donmuyor-
0404081200> (1 March 2012).

406 «Akit'e Gore Kontrgerilla,” Hiirriyet Daily Newspaper, 23 October 1999,
<http://hurarsiv.hurriyet.com.tr/goster/printnews.aspx?DocID=-109257> (1 March 2012).
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The Republic of Turkey was established with a westernized approach based
on laicism. Laicism was considered as prerequisite of all other reforms; so that, any
threat to laicism was interpreted as a threat to regime. As DP started its
implementations with religious actions, such as Quran recitals in public state radio
station and Arabization of calls for prayer, its approach was perceived as a move
away from laicism. Besides, the power of Sufi orders among political and economic
scenes deepened the concerns of that move away. Simultaneously, tolerance to other
was lowered and polarization started. Thereafter, for the sake of democracy, Turkey
faced with three military interventions, which were strokes to democracy in fact.
First, a right-wing government was abolished by the military intervention, then the
same military fight against the left-wing politics and its supporters with the help of

Islam as an antidote.

Conservative perspective of politics, which started with DP, developed in
time and became political Islam during 1980s; then, as snowball effect, it was
radicalized and turned into a concrete discourse of Islamic state (seriat) under RP
and its successor FP politics. While the politics intervened in religion, with the
Islamization, the politicians started to abuse religious sentiments of society in order
to do politics. For instance, RP politicians’ discourses regarding the relation of
worship value with voting to their party was a significant proof of abuse.
Theoretically, this is the second reason of existence of laicism. Acceptance of
laicism is supposed to protect not only the state from religion, but also the religion
from any kind of political abuse. This very simple example should prove the
importance of laicism in order to free both parts of the debate. On the other hand, as
it will be discussed in upcoming chapter, rise of conservatism brought about

hostility to adherents of different belief systems.

There is another thing that should be highlighted before a deepened debate
about the separation of society: the education system. As it was stated, the education
system has been changed many times during this half century due to government
policies. This debate had started with Village Institutes and continued with Imam-
Hatip Schools and religious ethic classes; however, the most significant changes
targeted Imam-Hatip schools. For instance, the number of newly-opened Imam-

Hatip schools, (although it was way too much than the necessity), considerable ratio
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of girl students of these schools (although, they would not be able to become imams),
and the acceptance of Imam-Hatip schools’ graduates to various university faculties
rather than theology faculties have been the sources of discussions regarding the
issue. While these implementations were applied by rightwing governments, they
were discussed among supporters of laicism, and RP’s interpretation about the

Imam-Hatip schools™ graduations as their “base of voters” deepened the concerns of

laics.
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Chart V: New Opening Imam-Hatip Schools (1950-1997)

Source: “Hangi Hiikiimet Déneminde Ka¢ Tane Imam Hatip Acildi,” Oda TV, 3 January
2013, <http://www.odatv.com/n.php?n=hangi-hukumet-doneminde-kac-tane-acildi-
0301131200> (1 March 2013);

“Imam Hatiplerin Yeniden Dogusu,” Radikal Daily Newspaper, 19 September 2012,
<http://www.radikal.com.tr/radikal.aspx?aType=RadikalDetay V3&ArticleID=1100847&Ca
tegorylD=86> (1 March 2013);

Ozlem Sogukdere, “Imam Hatip Liseleri'nin Tarihsel Gelisimi,” CNN Tiirk, 28 May 2004,
<http://www.cypriot.org.uk/Documents/Haber1/Imam-Hatip-Liseleri.htm> (1 March 2013).

The Chart V has been drawn with the help of different sources in order to
show the increase of Imam-Hatip school numbers with the total number. As it can be
seen, every single government contributed to existing numbers of Imam-Hatip
schools; however, periods of 1975-1978 (coalition government of AP, MHP, MSP,
CGP), 1984-1989 (the time that Turkish Islamic Synthesis was being promoted), and
1995-1997 (coalition government of RP and DYP) were the ones, when numbers of
Imam-Hatip schools were significantly increased. For instance, in 1995-1996, there

were 492.809 students in 561 Imam-Hatip schools, and 53.553 graduates. However,
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the number of imams needed was 2288.*"” The discrepancy between the numbers of
graduates and necessity of imams was considerable, and it was the issue that
concerned the supporters of laicism. The number of Imam-Hatip schools was just
one of the issues attracting the attention regarding the concerns of supporters of
laicism. In addition to that, there were the Islamic discourses of politicians, Islamic
implementations of municipalities, and rising budget of DIB as a government policy.
The reason why the issue of Imam-Hatip schools was highlighted was, indeed, as the

explanation of Meclis-i Hubregan of Iran: the revolution starts with education.

Separation among society became more obvious during the 1990s. These two
different groups were gathered around two different identities. As the republic was
established on modernized and westernized values, these two characteristics became
the basis of the identity promoted for citizens of modern republic. However, with
increased conservatism, an alternative identity was started to be promoted by
politicians with a concrete accusation of the existing identity by undermining the
real culture of Turkey. The real culture mentioned here was the one used to belong
to the Ottoman Empire blended with significant Islamic motives. The separation was
turned into a kind of hostility between these two groups. While the identity
possessed by supporters of laic republican identity was westernized, recently
promoted identity based on Islam was traditional, briefly. If the explanation is

expanded, the description of Cinar will be helpful,

“Secularism is public, Islam private; secularism is knowledge, Islam is belief;
secularism is modern, Islam is traditional; secularism is urban, Islam is rural;

secularism is progress, Islam is reactionary (irtica); secularism is universal, Islam is

particular.”*"®

That was the point that perspective of society against the other arrived at the
end of century. Two different identity interpretations were dominant among
different parts of society at the same time. Therefore, these two identities were
entirely contrary to each other, and it would not be wrong to claim that, this

contrariness has kept its place during the new century.

7 Kongar, 21. Yiizyilda Tiirkiye, 286-288.
408 Cinar, Modernity, Islam, and Secularity, 47.
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In 2001, Turkey faced major economic crisis, which effected both economic
and political structure of Turkey. Same year AKP was founded to enter the
upcoming elections of 2002. The founders of AKP were coming from the National
View. However, its founding members have often declared that their ideas were
changed and they embraced the new conditions of 2000s. AKP made its propaganda
with a new vision for Turkey for the elections of 2002. As expected, AKP had the
majority of valid votes and become the first party according the results of the

election with 34.28% percentage of total votes.*”

3.3.1. 2002 Elections

After the 2002 Elections, the first AKP government was formed by Abdullah
Gil (1950 — ...), who is the current President of Republic. As Erdogan was not
eligible to enter the 2002 Elections, Giil formed the single party government and
lead the government as Prime Minister between 18 November 2002 and 11 March

2003. In March 2003, elections in Siirt province was renewed and Erdogan became

an MP, then took the Office of Prime Minister from Giil.*"°

With AKP, Turkey had single party government after many years of coalitions.
As a government formed by a single party, AKP used its power for the reforms,
which were declared during the propaganda period for the elections of 2002. AKP
started its reforms with respect to the European Union (EU) perceptive, and between
2002-2004 eight legislative reform packages were approved for the Copenhagen
Criteria of the EU. The reforms were considered as Turkey’s and AKP's declaration
of commitment to human rights in international convention by EU Officials.*'' The
reform packages fulfilled the European perspective and also helped solving
numerous internal problems regarding the social and political life. As a result of
reforms packages, many improvements had placed, such as; on government-military
relations European standards were adopted, State Security Courts abolished,

freedom of expression within a wider perspective was provided, laws which led easy

49«2002 Y1li Genel Segim Sonuglar1,” Se¢im Anketi TV, n.d., <http://secimanketi.tv/sonuclar/2002-
yili-genel-secim-sonuclari> (1 April 2011).

0 «Bir Yilda 2 Hiikiimet,” Hiirriyet Daily Newspaper, 2 August 2003,
<http://arama.hurriyet.com.tr/arsivnews.aspx?id=163071> (2 November 2012).

4 “Europe Welcomes Turkish Reforms,” BBC News, 3 August 2002,
<http://news.bbc.co.uk/2/hi/europe/2170331.stm> (04 April 2013).
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punishment due to critics of military and state system were changed, limits of
freedom on gathering and demonstration were expanded, necessary changes have
been made for television broadcasting other than Turkish, usage of languages other

than Turkish become possible for private language courses, etc.*'?

As a consequence of AKP’s efforts on reform packages, in 2004 EU
confirmed that Turkey had made all necessary changes in its legal system and was
ready for the negotiations for full admission to the EU, and negotiations started on 3
October 2005.*"> AKP’s efforts also affected the party’s image in Western media. As
Yavuz argues, when AKP was established in 2001, Western media described it as
“fundamentalist party”, then after the victory of elections in 2002 Western, media
started to refer AKP as “Islamist or Islamic Party”, and with the reform packages
they started to refer AKP as “Party with Islamic roots”.*'* While AKP had critics
about coming from National View as a political structure from Western and local
media, Erdogan stated in 2003 that AKP was not coming from the National View,
which was led by Erbakan, but coming from the DP tradition, which was led by
Menderes.*'” One can say that with reference to DP, Erdogan tried to avoid the long
fear of Islamism in Turkey. As stated earlier, National View movement was often
considered as reactionary movements against the laic values of the republic.
Nevertheless, AKP has been associated with religious references and critics
regarding its Islamic roots is still an issue within the perspective of supporters of laic

republican identity.

With the help of reform packages and support of liberals in Turkey, AKP won
the 2004 Local Elections and raised its votes to 40.18%. *'® The rise of AKP started
with 2002 General Elections, then continued with 2004 as it had majority of
municipalities. Starting in 2004, founding members referred the party as an example

of “conservative democracy”. It is to say, AKP accepted the concept of democracy,

12 «Ayrupa Birligi Uyum Yasa Paketleri,” TC Bagbakanlik Avrupa Birligi Genel Sekreterligi, 2007,

<http://www.abgs.gov.tr/files/pub/abuyp.pdf> (14 April 2013).

#13 «Accession Negotitations,” Republic of Turkey Ministry for EU Affairs of Turkey, n.d.,
<http://www.abgs.gov.tr/index.php?p=37&1=2> (04 April 2013).

4 Yavuz, Secularism and Muslim Democracy in Turkey, 1.

#15 «“Erdogan: Milli Gériig’tin Degil Demokrat Parti’nin Devamiyiz,” Zaman Daily Newspaper, 17
May 2003, <http://arsiv.zaman.com.tr/2003/05/17/politika/h2.htm> (17 April 2013).

62004 Yerel Secim Sonuglars,” Se¢im Anketi TV, n.d., <http://secimanketi.tv/sonuclar/2004-yili-
yerel-secim-sonuclari> (01 April 2012).
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which often refers to Western concept, but paid significant attention to Turkish
traditions based on conservatism. Briefly, AKP tried to place itself in between

traditional — historic- identity of Turkey and laic — republican — identity.

As AKP has conservative roots, supporters of laicism have questioned every
AKP action whether it harmed the laic republican character of state and society or
not. Consequently, AKP has faced many problems. For instance, in 2007, the
Presidential Elections period was started with high tensioned debates. At the
beginning of April 2007, rumors started to circle around that AKP would select Giil
as their candidate for Presidential elections. In mid-April street protests started be
organized by some NGOs under the name of “Republic Protests” (Cumhuriyet
Mitingleri).*'” AKP officially declared in 24 April that their candidate was Giil.*'®
As he was a former member of RP, in other words was an active politician in
National View movement, and has a veiled wife, many people started to argue that
Gil could not represent the laic state structure of Turkey. Three days after the
nomination of Giil, TSK published a press release in its website and stated that, TSK
was aware of certain groups' intention to erode the laicism in Turkey.*'” The press
release was considered as a message against the nomination of Giil, and even further,

. ) . . . 420
a secret message for a possible coup d’etat in case of his election.

According to the Constitution of Turkey, to be elected as president, at least
367 over 550 members of parliament should be presented in the assembly, in other
words a quorum of two-thirds of MPs should be presented in the assembly. The
quorum of two-thirds was also the necessary yes number to be elected in first or
second round. If not, election process continued with the third tour and the necessary
yes votes would decrease. Giil had 357 valid votes in the first round for his
nomination, which was not sufficient to be elected, but AKP had the idea to continue

with second and thirds round and select Giil as President in third round. However,

17 «Ankara’da Tarihi Cumhuriyet Mitingi,” NTVMSNBC, 16 April 2007,
<http://arsiv.ntvmsnbe.com/news/405418.asp?cp1=1> (1 April 2012).

18 «AKP’nin Aday1 Abdullah Giil Oldu!,” Haber 3, 24 April 2007, <http://www.haber3.com/akpnin-
adayi-abdullah-gul-oldu-haberi-231221h.htm> (2 April 2012).

19 «Askerden Agiklama,” Cumhuriyet Daily Newspaper, 28 April 2007, 1-4.

For the original copy of the related page of Cumhuriyet, please see Appendix X on page 303.

20 “Hiikiimetin Aciklamasi: Zamanlama Dikkat Cekici,” Milliyet Daily Newspaper, 28 April 2007,
<http://www.milliyet.com.tr/2007/04/28/son/sonsiy12.asp> (2 April 2012).
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the Constitutional Court of Turkey declared that quorum of two-thirds were not
present at the time of election in first round, therefore the election process could not
be started.**' Hence, AKP faced a major problem, which was supported by
opposition parties and had legal base by the Constitutional Court’s decision on the
election of Giil. Consequently, AKP decided on snap general elections to overcome
the problem. On 4 May 2007, all parties accepted AKP’s proposal for early general
elections date as 22 July 2007.**

3.3.2. 2007 Elections

In 2007 General Elections, AKP kept its pace on receiving more votes in every
election. According to the results, AKP had 46.58% and gained 341 seats in
TBMM.*> After the election, first issue on agenda was the Presidential elections
again. A part from AKP, MPs of MHP were present in the assembly at the time of
election; so that, the quorum of two-third was not a problem to start the election
process. Eventually, Giil was elected as 11™ President of Republic in the third round

with 339 votes on 28 August 2007.***

As AKP had overcome the major problem of presidential elections with
support of general elections, it proposed a constitutional change for next election in
order to prevent probable future problems. According to proposed change, starting
with the election of 12" President, presidents will be elected by public voting. The
aforementioned change needed to be approved by the population. Hence, on 21
October 2007, general referendum took place and AKP’s proposal was approved by
68.95% of valid votes.*®> With this result, related articles of the Constitution
regarding the election of president of republic were changed. If everything goes

according to the calendar, the next presidential election will take place in 2014 and

21 «Cumhurbaskanligi Segiminin ilk Turu iptal,” NTVMSNBC, 3 May 2007,
<http://arsiv.ntvmsnbe.com/news/406859.asp> (2 April 2012).

422 «“Erken Se¢im Karari ittifakla 22 Temmuz,” Radikal Daily Newspaper, 4 May 2007,
<http://www.radikal.com.tr/haber.php?haberno=220295> (2 April 2012).

#23«2007 Y1ili Genel Segim Sonuglar1,” Se¢im Anketi TV, n.d., <http://secimanketi.tv/sonuclar/2007-
yili-genel-secim-sonuclari> (2 April 2012).

24 «“Tiirkiye’nin 11. Cumhurbaskani Abdullah Giil,” Radikal Daily Newspaper, 29 August 2007,
<http://www.radikal.com.tr/haber.php?haberno=231368> (2 April 2012).

425 «Referandum Sonuglar Kesinlesti,” Yeni Safak Daily Newspaper, 31 October 2007,
<http://yenisafak.com.tr/gundem-haber/referandum-sonuclari-kesinlesti-31.10.2007-78344> (5 April
2012).
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the 12" President of Turkey will be selected by public votes.

In 2009, local elections for municipalities took place in Turkey. According to
the results, AKP lost around 2% votes then the elections of 2004. In 2009 Elections,
AKP had %38.64 of votes and gained 1442 municipalities.*** Many columnists and
intellectuals considered the results as a message from the public regarding AKP
policies and some of them even stated that AKP’s lost on public support would

continue in 2011 General Elections.

While AKP was often criticized by becoming the representative of traditional
Islamic Ottoman identity, some improvements about religious freedom for non-
Muslim took place in Turkey. For instance in 2010, Monastery of Siimele, which is
important for the Greek-Orthodox and serves as museum, was opened for religious
ceremony for 15 of August.*”’ Starting on 15 August 2010, Monastery of Siimela,
became the place of worship only for 15 of August in every year. However, religious
freedom that AKP Government provided was limited. On the other hand, the right to
practice (even it is one day annually) of Greek-Orthodox religious rituals after 88
years is a huge step in the perspective of religious freedom. On the other hand, said
AKP Government started a series of workshop regarding the problems of Alevis.
The Workshop will be discussed with its details on upcoming chapter; however, it is
another significant example regarding AKP's approach to different belief systems

regarding to religious freedom.

3.3.3. 2011 Elections

On the way to 2011 Elections, AKP repositioned itself on the problem of veil
in universities. After the military intervention of 1980, a lot of changes happened in
Turkey regarding religious freedom. Starting from 1984, wearing veil became
prohibited in universities; however, the ban of veil haven’t been applied strictly
during the rest of 1980s and the beginning of 1990s. Nevertheless after the February
28 Process, the ban of veil applied strictly by a notice of Council of Higher

#26«2009 Y1li Genel Segim Sonuglar1,” Secim Anketi TV, n.d., <http://secimanketi.tv/sonuclar/2009-
yili-yerel-secim-sonuclari> (9 May 2012).

7 «Siimela Manastir1 ibadete Agiliyor,” Habertiirk, 10 July 2010,
<http://www.haberturk.com/yasam/haber/522338-sumela-manastiri-ibadete-aciliyor> (9 May 2012).
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Education (Yiiksekogretim Kurulu — YOK) to universities in September 1997.%**

According to the notice, YOK ordered to universities not to allow any student with
veil or headscarf. One can see that the ban of veil was obviously against the
religious freedom. However, as the military and some state officials considered
veil/headscarf as a symbol of political thought rather then religious necessity, the
ban came from the State. As a party of ‘conservative democracy’, AKP took
problem of veil on its agenda to solve. Months before the 2011 Elections, YOK sent
a notice to universities and ordered to allow students with veils and headscarves to
the classes and not to issue any rapport against them.**” One can see that the ban of
veil, which was implemented by the State back in 1984, was lifted by the State, as
well. At this points, different policies of State officials under different governments
are an obvious evident of the clash between traditional Islamic Ottoman identity and

laic republican one.

AKP entered 2011 Elections in an atmosphere, in which a solution for veil
problem was relatively founded, applied and accepted by public. 2011 Elections
took place on 12 June 2011, and according to results, AKP had 49.83% and gained
327 seats in TBMM.*’ One can see that the claims after the local elections of 2009
about AKP’s future on losing public support in elections became insignificant. In
fact, AKP raised its percentage of votes significantly; besides, having almost 50% of
valid votes is a significant success in a representative democracy. With the results of

2011, 4™ AKP Government period started.

4™ AKP government continued its reforms on legal basis and, as usual, faced
critics about implementing the Sunni-Muslim ideology with the power of State. For
instance, AKP proposed a change to educational system at the beginning of 2012.
The new system, known as ‘4+4+4’, planned for twelve continuous year of
education for children. According to the plan, 4 year for primary school, 4 year for
middle school and last 4 year for high school education were to be applied. However,

last 4 years for high school does not require continuous attendance, and makes it

28 «“Tiirban Yasaginin Gegmisi,” Hiirriyet Daily Newspaper, 10 February 2008,

<http://arama.hurriyet.com.tr/arsivnews.aspx?1d=8201449> (9 May 2012).

9 «Universitede Artik Tiirbana Engel Yok,” Radikal Daily Newspaper, 2 February 2011,
<http://www.radikal.com.tr/egitim/universitede artik turbana engel yok-1038728> (11 May 2012).
B0«2011 Yili Genel Segim Sonuglar1,” Secim Anketi TV, n.d., <http://secimanketi.tv/sonuclar/2011-
yili-genel-secim-sonuclari> (11 May 2012).
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possible to have lessons via dedicated TV channels. The plan promoted by AKP as
improvement over uninterrupted 8-year educational system. It is true on paper that
4+4+4, indeed, makes improvements over educational system; however, option of
having high schools classes at home harms the idea of having uninterrupted
education. The 4+4+4 system was approved on 30 March 2012 by the TBMM,*'
and after its approval critics about the new educational system continued. Many
columnists claimed that AKP introduced the 4+4+4 system in order to re-open the
middle sections of Imam-Hatip schools. Regarding Imam-Hatip schools, Prime
Minister Erdogan stated, “Imam-Hatip Schools will be the dearest of this country
and nation” in one of his speeches.”” This declaration of Erdogan was considered as
an evidence of a special attention over Imam-Hatip schools. It would not be wrong
to argue that in a laic state structure, a prime minister could not point-out any type of
school, which does not target all parts of society, as special one. On the other hand,
that issue should taken into account that, while Imam-Hatip schools are being
represented as dearest, Theological School of Halki has been maintained closed
since 1972 as its status cannot be clarified within Turkish education system. There
are discussions that AKP Government considers to open it; however, any concrete

steps have not been actualized yet.

2013 brought different political discourses on the agenda. As generally known,
the agenda of Turkey changes day by day. Hence so far, agenda of Turkey has

shifted from one to another.

In March 2013, Deputy Prime Minister Biilent Aring (1948 — ...) stated that
the state of Turkey made wrong implementations towards the religious minorities

3 In the

through its history and called the members of minorities back to Turkey.
same speech, he described the differences among society as richness. As AKP

promoted the party as the guarantee of freedom, that call should be considered

Bl «4+4+4 Teklifi Kabul Edildi,” Sabah Daily Newspaper, 31 March 2012,
<http://www.sabah.com.tr/Egitim/2012/03/30/son-dakika-4-4-4-yasalasti> (31 March 2012).

2 «“Imam Hatipler Milletin Gozbebegi Olacak,” Radikal Daily Newspaper, 25 April 2012,
<http://www.radikal.com.tr/politika/imam_hatipler milletin gozbebegi olacak-1086035> (25 April
2012).

3 «Biilent Aring, Azmhklardan Oziir Dileyip ‘Doniin Cagrist’ Yapt,” Zaman Daily Newspaper, 6
March 2013,<http://www.zaman.com.tr/politika_bulent-arinc-azinliklardan-ozur-dileyip-donun-
cagrisi-yapti_2061591.htmI> (6 March 2013).
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significant for religious freedom for those emigrated due to security reasons.

During the first half of 2013, AKP introduced a regulation about consumption
and sale of alcoholic drinks. AKP promoted the regulation as a measure of
protection of adolescents. Unsurprisingly, the party has faced many accusations
about this regulation. Commonly, critics made to AKP by saying that the regulation
was made with Islamic references and to intervene to life styles of individuals.
According to the regulation, sale of alcoholic drinks are prohibited from 22:00 to
6:00. Additionally, companies that produce and sell alcoholic drinks cannot promote
their brand with giveaways — like glasses with brand names, ashtrays etc.-, and
cannot be sponsor to any event, unless the event is an international fair.”** Erdogan
answered these critics in one of his speeches in TBMM and claimed that the
regulation was made to protect the adolescents. He also said, “Why a law which was
made by two drunks is legitimate but the one that is also the order of religion
supposed to be rejected?”* Erdogan’s speech raised the tension as he gave the
religion — in this case Islam- as a reference for said regulation, and used the term
“two drunks”. The debate started over: How come a PM can defend a law by saying
it is an order of religion in a laic state. On the other hand, about the term “two
drunks”, Spokesman of the Government stated that it was a saying without a
reference to anyone. However, significant portion of public opinion considered it as
a reference to Atatiirk and Inonii. With this assumption, critics started to circle

around, as AKP is against the ideas of Atatiirk and even Atatiirk himself.

While the discussions were continuing about the regulation, groundbreaking
ceremony for the third bridge in Bosphorus took place in Istanbul on 29 May 2013,
started with prayers leaded by the Mufti of Istanbul, and the name of bridge was

436
1.

declared as ‘Yavuz Sultan Selim’ by Giil.”” Yavuz Sultan Selim was the 9™ Sultan

of Ottoman Empire, who is also known for massacres of Alevis during his time of

4 «yeni Alkol Diizenlemesi Neler Getiriyor?,” Radikal Daily Newspaper, 10 June 2013,

<http://www.radikal.com.tr/turkiye/yeni_alkol duzenlemesi neler getiriyor-1137075> (10  June
2013).

3 «Bagbakan: iki Ayyasin Yaptigi Muteber de...,” CNNTiirk, 28 May 2013,
<http://www.cnnturk.com/2013/turkiye/05/28/basbakan.iki.ayyasin.yaptigi.muteber.de/709778.0/>
(28 May 2013).

#6«3 Kopriiniin adi Yavuz Sultan Selim,” Radikal Daily Newspaper, 29 May 2013,
<http://www.radikal.com.tr/turkiye/3 kopru_icin temel atma toreni-1135436> (29 May 2013).
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rule of the Ottoman Empire. Hence, naming the bridge with his legacy started
another debate. Alevis’ main argument was the name Yavuz Sultan Selim was a bad
reference for their history. Discussions started with the groundbreaking ceremony
continued for a while among society, which is explained in detail in related part of

following chapter.

Meanwhile in Istanbul, a group of people was protesting against Government’s
plan to destroy the Gezi Park in Taksim and built a replica of Ottoman Barrack
(name of the barrack was Topg¢u Kislas1). Erdogan promoted the plan of the Ottoman
Barrack as re-establishing the history where it belonged. Ecological protests to
protect the Gezi Park from destruction evolved after the police intervention towards
protestors early in the morning of 31 May 2013. After that moment, thousands of
people gathered in Taksim Square against police brutality. However, police forces
tried to disrupt the crowd with tear gas and water cannons. The harsh attitude of
police sparked multiple demonstrations in multiple cities all over Turkey. The
protests started with Gezi Park, turned into anti-government protests and gained
global support within a short time. People hit the streets, shouted slogans and
demanded freedom without any interfere to life styles. Many of the protestors stated
that government's attitude nearly on every topic was affecting and undermining their

private life. The most recent given example was the regulation of alcoholic drinks.

Gezi Park Protests were carried out in different cities of Turkey, and apart
from protest meetings in the streets or workshops on city parks, many people
supported the movement from their houses by banging pans and pots and blinking
the lights. These protests had a significant difference than any other previous ones,
which used to base on directly laic structure of state; because they were about
limited freedom with religious references with respect to conservative identity of
AKP. This time, it was about individuals. Additionally, protests were supported by
some groups of conservative part of the society as well. With the first special Friday
prayers, solidarity between conservative part of the society and the rest of the
protesters became visible and with the month of Ramadan, protesters gathered
around Ramadan dinners in order to demonstrate that they were not against the

religion itself, but to usage of religion for politics and AKP's interfere to different
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orders of individuals® life.*’’

With Gezi Park Protests, polarization among society became visible one again:
on one side, supporters of AKP Government and most specifically Erdogan, and on
the other hand, opponents composed by supporters of laic republican identity, Alevis,
official religious minorities, a significant number of conservative part of the society,
who was not content with AKP Government. On the other hand, it would not be
wrong to claim that polarization was encouraged by political discourses on religious
base. For instance, on 22 June 2013, the PM Erdogan stated in his speech in Samsun

that, “They send millions of tweets, our one basmala ruins the plans.”*®

Since the beginning of protests, they have been associated with foreign actors,
internal provocateurs, marginal groups and interest lobby with economic interests of
capital holders by political discourses of AKP members.*® At the writing time of
this thesis, the protests seem to be faded away; however, there are still individual
demonstrations based on different reasons on different orders with one common
point: discontent of recent applications. During the time of writing this thesis, the
most salient example is demolishment of METU (Middle East Technical University)

forest with a mid-night operation in order to build a highway.**’

On the way to a new constitution, AKP Government declared the
Democratization Package with significant regulations concerning many different
orders and different parts of the society. The most significant outcome of
Democratization Package regarding the aim of this thesis has been the abolishment
of veil ban from governmental offices excluding the ones, where uniforms are worn.
This abolishment was associated with expanded limits of religious freedom for

conservative Sunni population. In addition to that, territory of Mor Gabriel

7 “Gezi’nin Ramazan’a yansimast: Yeryiizii iftar1,” BBC Tiirk¢e, 9 July 2013,

<http://www.bbc.co.uk/turkce/haberler/2013/07/130709 _yeryuzu_iftari.shtml> (9 July 2013).

438 «Bizim Bir Tek Besmelemiz Yeter,” TRT Haber, 22 June 2013,
<http://www.trthaber.com/haber/gundem/bizim-bir-tek-besmelemiz-yeter-90554.htm1> (22 June
2013).

9 «Tyrkey's EU Minister Blames 'Interest Rate Lobby' for Protests in Developing Countries,”
Anadolu Agency, 19 June 2013, <http://www.aa.com.tr/en/turkey/194885--c> (19 June 2013).

0 «ODTU Baskini Gokeek'e de Siirpriz Olmus!,” CNN Tiirk, 19 October 2013,
<http://www.cnnturk.com/2013/turkiye/10/19/odtu.baskini.gokceke.de.surpriz.olmus/727616.0/> (19
October 2013).
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Monastery, world’s oldest surviving Syriac Orthodox monastery, in Mardin,
southeastern city, was handed over the Syriac community. Concerning Alevis, a
university was decided to be named as Haci Bektas-1 Veli University as a response
to critics regarding the name of third bridge on Bosphorus. These applications were
considered as positive for religious issues; however, the entire package was
evaluated as insufficient for democratization.**' Most specifically Alevis declared
their disappointment for the package; nevertheless, Government officially declared
that there is another package on the way dedicated to problems of Alevis.*** This

debate will be discussed in following chapter with its details.

As has been discussed in the entire chapter, there have been two dominant
groups shaping Turkish politics and the society. The clash between these two groups
has become concrete that led the country to unstable periods, most specifically to
military interventions. Regarding the limits of religion, these two groups have taken
different positions: laic republican identity has taken certain limits for religious
issues with taking it under its strict control; and on the other hand, Islamic Ottoman
identity representatives (such as DP, AP, RP, FP and AKP within different
perspectives) have taken religious freedom into account as an issue concerning
conservative Sunni part of the society, who have been limited within their
perspective. There is one thing that should be highlighted in this point: Although
conservatization of the society has its utmost ascendency during the last decade,
AKP governments have been the ones those have paid more attention to religious
issues including official/social minorities when we compare with its successors. The
opening of Armenian Cathedral of the Holy Cross in Van, solution of territory issue
of Mor Gabriel Monastery’s are the most salient examples. In addition to those, a
series of workshops have been carried out by AKP Government regarding the
problems of Alevis as the first systematic governmental initiative of Turkish politics.
These initiatives have not been considered sufficient and even sincere; nevertheless,

they show that the religious freedom issue has taken into account not just for

#1 «Bagbakan Erdogan 'Demokratiklesme Paketi'ni Acikladi,” Radikal Daily Newspaper, 30
September 2013,

<http://www.radikal.com.tr/politika/basbakan erdogan demokratiklesme paketini_acikliyor-
1153198> (30 September 2013).

#2 «Demokratiklesme Paketine Ilk Tepki!,” Millivet Daily Newspaper, 30 September 2013,
<http://gundem.milliyet.com.tr/-demokratiklesme-paketi-ne-ilk/gundem/detay/1770585/default.htm>
(30 September 2013).
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conservative Sunnis, but also for different parts of society. Among all, Alevi

initiative will be discussed with its details on following chapter.

Within the clash of aforementioned two identities, Alevis have maintained
their position in between, and within different applications of different governments,
they supported one or another regarding their own interests without having their own
representatives. On social order, there have been different events affected their
social life, including industrialization, urbanization, Marxist movements and
conservatization of society. Within this chapter, political trends and consequent
situation of Turkey have been analyzed and during the following one, reactions and

position of Alevis against these social and political trends will be examined.
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4. ALEVISM: UNRECOGNIZED IDENTITY

Identity is a characteristic that belongs to an individual, or to a group of
people, a community of common shared components. These components may vary,
and each of them forms a different theme to study within different principles of
social sciences. This thesis, most specifically this chapter of it, will focus on cultural
and religious components of an identity, Alevism, and the place of its adherents,

Alevis, in Turkish social and political orders regarding their religious freedom.

Alevism has been the target of many discussions based on its characteristics
to see whether it is a religious identity, a cultural one, even social or political
identities. In either way, Alevism is a component of identity, which has been used
for centuries in order to make self-definition or to be defined by others, under

different names, in different geographies and with different approaches.

Today, Alevism is a religious component with its distinctive cultural
characteristics and has been spread to a wide geography, which can be defined
basically: from Central Asia to Central Europe with historical roots. In fact, it would
be beneficial to make a certain definition of Alevism; however, Alevism is not a set
of beliefs with certain limits; instead, it is a religious syncretism that has been

formed and enriched by many different religious and cultural components.

Under this chapter of the thesis, Alevism will be examined within different
perspectives, which are historical, political and social, in order to give detailed
information to the lecturer for the answers of questions regarding Alevism, such as:
What is Alevism? How has it been formed? What components does it include? How
different is Alevism, within political and social perspectives? How were they
differentiated from the majority under different state rules? What has been the place

of Alevis in the Turkish society, and what did affect their place throughout history?
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How far their religious freedom goes under a laic state structure, this is to say, in

Turkey?

4.1. What is Alevism?

Alevism can be defined, briefly, as a set of belief with different components
of various independent religious systems not only monotheistic, but also Iranian and
Indian ones, which have been melted in order to form a new religious and cultural
way of life. This definition, obviously, is a general perspective without any
historical or geographical references, which form an important part of formation of

Alevism.

In order to understand what Alevism is, or who Alevis are, it is essential to
deepen the discussion within history. For all these reasons, Alevism will be
examined with historical roots from Central Asia starting with nomad Turkmen
tribes, to Anatolia with significant references to Safavid and Ottoman empires,
which had affected Alevism directly or indirectly. This part of the chapter will focus
on historical evolution until the time that name Alevi started to be used in order to
define this community. These historical references will lead this study to analyze
current form of Alevism, and the relation of Alevis with the laic Republic of Turkey.
However, as historical references will not be sufficient to understand Alevism, a part
will be dedicated to Alevi worships to see Alevis’ distinctive religious way of
practicing and to comprehend the necessities of Alevis in order to live and maintain
their identity freely. Eventually, discussions will be examined regarding the

definition of Alevism by different communities and authorities.
Alevism has been spread to a wide geography by transaction and mass
immigration flows, as it was mentioned. This immigration route and evolution of

Alevism has been clarified by Ali Balkiz as following;

Alevism is a path, a philosophy, and a way of life, which has been fed from

various elements within its route starting from Khorasan, going to Iran, then to
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Mesopotamia and then to Anatolia. It embedded various characteristics of local

cultures, and has not turned into any of them.'

If one should mention the limits of existence of Alevism, it will not be wrong
to start with Kazakhstan in Central Asia and go to Balkan region or far more, to
Poland and to Russia through Iran, Iraq and Turkey.” As a historical consequence,
which will be mentioned in upcoming parts, Alevism is a considerable component of
Balkan region (apart from Anatolia), especially Ludogorie region including Babadag
in Romania, Silistra, Dobrich, Kubrat, Razgrad, Ruse, Targovishte, Sliven, Yambol,
Haskovo, Kardzhali in Bulgaria, and Didymotikon in Greece and Albania within
different names and diversity.” Due to aforementioned expanded geographical limits,

Ercan Gegmez stated;

“I am against the usage of "Anatolian Alevis'. It is very limited, while
Alevism is not something limited to a certain geography. You mention the Alevis of

Anatolia; however, there are many Alevis outside this region.” 4

Due to geographical diversity, Alevism has been varied within time in
different regions; however, only the Alevism of Anatolia will be focused with
respect to the aim of this thesis. In order to analyze relation of Alevis with the
Republic of Turkey, Anatolian Alevis will be examined; nevertheless, necessary

references will be given with respect to its relevance with the main theme.

Apart from the territorial diversity, Alevism of Turkey also contains
significant inner diversity. Alevis are spread almost all over the country, as it is
shown in Figure I: Alevi Population in Turkey.” Since there is not an official record

about religious preferences in Turkey, there is not an exact number of Alevi

! Balkiz, interview.
* Ercan Gegmez (Chairperson of Haci Bektas Veli Anatolian Foundation), interview by Didem
Doganyilmaz, Ankara/Turkey, 12 April 2011;

Iréne Mélikoff. “Bektasiler Tarikati ve Haci Bektag’a Bagli Ziimreler: Probleme Toplu Bakis” in
Uyur Idik Uyardilar, trans. Turan Alptekin (Istanbul: Demos Yaynlari, 2006), 22;

Mustafa Sen (Associate Professor of Sociology in Middle East Technical University), interview by
Didem Doganyilmaz, Ankara/Turkey, 14 April 2011.
? Iréne Mélikoff. “Bulgaristan’da Deliorman Kizilbas Toplulugu” in Uyur Idik Uyardilar, trans.
Turan Alptekin (Istanbul: Demos Yayinlari, 2006), 130.
* Gegmez, interview.
> Please see Appendix XI on page 305.
<http://www.aleviforum.com/showthread.php?t=29393&page=12> (17 December 2010).
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population; however, according to different sources, it varies from 10 to 20 million.°
The word Alevi, within a general perspective, refers to two different groups living in
Turkey as the representatives of said inner diversity: Anatolian Alevis (known as
Kizilbas—literally red headed) and Arab Alevis (known as Alawi, Alawite and
Nusayri). Origin of difference between these two groups is the territorial background,
and it led to a significant dissimilarity among Anatolian Alevis and Alawis with
respect to way of practices, cultures and languages. As they form the majority of
entire Alevi population of Turkey, Anatolian Alevis will be examined with their
distinctive culture; however, it will be undeniably essential to give brief information
regarding Alawis to the lecturer, in order to mention the synonymous usage of word
Alevi for these two groups and brief instruction regarding their history and worship

before the definition of Alevism of Anatolia.

Alawis living in Turkey are ethnically Arabs and that is the reason why they
are named as Arab Alevis, as well. Alawis arrived to Turkish territories as a result of
immigration flows, initiated from Yemen and headed to north, due to economical
conditions and political pressure. Within this route, Alawis settled in Iraq, Lebanon,
Syria and Turkey. As it is shown in Figure I, Alawis of Turkey live generally in
three southern cities, Mersin, Adana and Hatay, which are close to the borderline

close to Syria.’

Alawis living in Turkey are identical with the Alawis of Syria, who form
approximately 10% of Syrian population; despite, of being demographically
minority among Sunni majority (65% of total population).® Alawis of Syria are in
power since 1971, with Assad Family, Hafez al-Assad and his son Bashar al-Assad
from the Arab Socialist Baath Party. Since 2011, as a part of Arab Uprisings, anti-

government demonstrations targeted Baath Party, in other words Assad Rule, and it

% Ali Balkiz, Sivas tan Sydney e Aleviler (Ankara: italik Kitaplar, 1999), 87;

John Shindeldecker, “Turkish Alevis Today,” Alevi Bektasi Arastirma Sitesi, n.d.,
<http://www.alevibektasi.org/xalevis_home.htm> (22 January 2011).
7 Ahmet Ozugurlu (an Arbiter of Nusayri Community), interview by Didem Doganyilmaz,
Mersin/Turkey, 18 April 2011.
¥ Nir Rosen, “Assad's Alawites: The guardians of the throne,” Aljazeera, 2011,
<http://www.aljazeera.com/indepth/features/2011/10/20111010122434671982.html> (12  March
2013).
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turned into a civil war, in which significant references are being made to religious

. . .9
diferences between Alawis and Sunnis.

Alawis are named after Caliphate Ali; however, there are other names in use
in order to mention them. For instance, name Nusayri is a common usage in Turkey,
even more than Alawi, or Arab Alevi. Name Nusayri has its historical roots. Alawis
are not content to be named as Nusayri, because, it became a way to discriminate
Alawis and to accuse them of being unbelievers. Nusayri has been used as followers
of Muhammad ibn Nusayr, who was a follower and a pupil of Hasan al Askari, the
11"™ of Twelvers, in order to isolate them from Muslim society.'’ According to
another approach, Alawis maintained in An-Nusayriyah Mountain, which formed
the natural border between the Alawite State and Syria during 1920-1936, in order to
be safe; consequently, they were named after the Mountain as Nusayri.'' Name
Nusayri is still in use in Turkey with an intention to differentiate Alevis and Alawis,

which are homonyms with their translation to Turkish.

Alawis differentiate themselves from Sunni majority of Turkey with their
strong belief in Ehl-i Beyt, which means the family, the people of the house in pre-
Islamic time; however, after Islam, it is used to mention the family of the Prophet
Muhammad,'? and they believe that Ehl-i Beyt is one of the two most weighty things
that Prophet Muhammad left (the other is the Book, Quran). They comment Quran
within the frame of Ehl-i Beyt; however, apart from that their religious rituals are
mostly similar to Sunni Islamic ones, such as five times a day prayers (in a different
form), fasts in Ramadan and religious festivals as in Sunni belief. There is another
thing that should be distinguished that they practice in mosques, separately for
different gender groups similar to Sunnis and entirely different to Alevis."” The
difference between Alevis and Alawis will be clearer with detailed information

regarding Alevi faith. On the other hand, although, there are not much similarities

? “Profile: Syria’s Ruling Baath Party,” BBC News Middle East, 2012,

<http://www.bbc.co.uk/news/world-middle-east-18582755> (14 March 2013).

' Mustafa Ali Bedir, Ehl-i Beyt Sevgisi Cennet’in Anahtaridir (Adana: Koza Matbaasi, 2000), 6-10;
Ozugurlu, interview.

"' Bedir, Ehl-i Beyt Sevgisi, 7.

'2 “Ehl-i Beyt,” Presidency of Religious Affairs of the Republic of Turkey, 2011,

<http://www.diyanet.gov.tr/turkish/dy/DiniBilgilerDetay.aspx?ID=299> (06 May 2011).

P Ozugurly, interview.
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apart from being supporters of Ali,'* Alawis feel themselves close to Shia branch of
Islam, and to Sunni belief as well, they define this complexity with an expression,
which is “We are neither Alawi nor Sunni; we are both Alawi and Sunni.”"
Similarities to Sunnis regarding the form of rituals have already been mentioned,
and "Alawi’ in this sentence probably refers to Shia Islam. This reference can be
supported by their accounts of their historical scholars. Because, Alawis possess the

Shia authors, lecturers and men of letters as they are Alawis.'®

4.1.1. History of Alevism

Alevism is a set of belief, which has been composed by many different
components from different religious systems. This syncretic structure makes history
of Alevism a pivotal theme to define the characteristics of Alevism with significant

historical references.

As it was mentioned for the case of Alawis, Alevi is a word that refers to the
supporters of Caliphate Ali. However, apart from being the supporter/follower of
Caliphate Ali, there is another usage of Alevi, which means to be from the same race
of him. For instance, in Iran, Alevi has been used to point out to be Seyyid, which
means a relative of Caliphate Ali. For that reason, Iréne M¢élikoff points out the
etymological mistake with the usage of Alevi in order to mention the Alevis of
Anatolia, as Alevis of Anatolia have no relation in ethnic level with Caliphate Ali."’

Hence, it will be beneficial to understand the historical usage of word “Alevi”.

Alevis had been named as Kizi/bas, which was mentioned above as one of

the names of Alevis, after the Safavid Empire during 15™ and 16™ century with

'* fsmail Engin. “Tiirkiye’de Cumhuriyet Déneminde Alevi Kimliginin Olusumu, Geligimi ve
Degismesinde ‘Imaj’ Sorunu ve Diisman Imajlarinin Etkileri” in Osmanli ve Cumhuriyet Déneminde
Alevi Tarih ve Kiiltiirii, ed. Ibrahim Bahadir (Bielefeld: Bielefeld Alevi Kiiltiir Merkezi Yaymlari,
2002), 287.
" Ozugurly, interview.
' Mehmet Es-Salih, Ger¢eklerin Isiginda Aleviler, trans. Ahmet Bedir (Ankara: Baran Ofset, 2007),
73.
' Iréne Mélikoff. “Aleviligin Temelleri,’
Demos Yaynlari, 2006), 34;

Iréne Mélikoff. “Kizilbag Problemi,” in Uyur Idik Uyardilar, trans. Turan Alptekin (Istanbul:
Demos Yayinlari, 2006), 51.

bl

in Uyur Idik Uyardilar, trans. Turan Alptekin (Istanbul:
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reference to the red hat of the Turkmen tribes under the rule Safavids.'® This name
had been used as a self-description and as description of others for a long time until
the end of 19" century.' Within this period, name Kizilbas had become
synonymous with unbeliever, in order to define this non-conformist and heterodox
community. The name Kizilbas is still in use in Turkey; although, self-definition had
changed with Alevi due to the faith in Ali, after the initials of 19™ century in order to
avoid being insulted or being accused.’’ With respect to the inner diversity of
Alevism, and in order to avoid any insulting usage, related community will be
named as Alevis in this thesis and necessary information will be given to point out

the diverse structure and to differentiate a specific group.

Alevism has a syncretic structure that has been affected by many different
religious systems. The origin, or better to say, the first components of Alevi belief
belong to Central Asian Turkic customs, because nomad Turkmen tribes played a
significant role, while they emigrated to west from Central Asia, they carried their
traditional belief systems to Anatolia. Anatolia has been the region, where

traditional belief systems were mixed with Islamic customs.?'

Nomad Turkmen tribes were in cultural interaction with Chinese and Indian
people; hence, Turkish paganism, based on spiritual leadership of every single
creature, was occurred as a consequence of effects from Buddhism and
Manichaeism. Additionally, these nomad tribes were affected by Shamanism with
respect to religious rituals, as well as the deification of Sun. On the other hand, in
old Turkic tribes’ culture, such as Oghuz Turks and Altay people, there were
significant proofs regarding Bai-Ulgen (Ulgen®®) belief, which was considered as an
effect of Abrahamic religions regarding the soleness of God (Bir Tanr1).> As the
belief Ulgen led to the belief in Tengri (Gok Tanri), nomad tribes buried their

" David Zeidan, “The Alevi of Anatolia,” Middle East Review of International Affairs 3, no. 2
(1999): 78.
1 Mélikoff. “Bektasiler Tarikat1,” 25-26;
Meélikoff. “Kizilbas Problemi,” 51.
29 Mélikoff. “Aleviligin Temelleri,” 34.
I Balkiz, interview.
** A benevolent deity and the God of Upper World, which led to the belief in Tengri (Gok Tanri).
» Kutluay Erdogan, Alevi-Bektasi Gergegi: Islamiyetin, Tiirkmen téreselligi icinde éziimlenerek
Anadolulasmast (Istanbul: ALFA, 2000), 19-20.
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corpses in uphills in order to be close to the Tengri.** At the end of the 11™ century,
immigration flows of Turkmen tribes started and during 12™ and 13" centuries,
flows became more intense due to the necessity of escape from Mongol invasion.”
During the mentioned period, Anatolia was under the rule of Seljuk Sultanate of
Rum (4nadolu Sel¢uklu Devleti). With the immigration of Turkmen tribes, a three-
year religio-political revolt, Baba’i Revolt was carried out with leadership of Baba
Ishaq, a popular Turkmen preacher, against the rule of Sultanate.”® This revolt

affected Alevi belief significantly because of the new settlement of Hac1 Bektas.

Hac1 Bektas, who had immigrated with Turkmen tribes to Anatolia, was a
Muslim mystic philosopher from Khorasan. He escaped from the Baba’i Revolt and
settled in Central Anatolia, in Nevsehir (Soluca Kara Oyiik), central Anatolian city,

. . 2
where his tomb is now.>’

Haci Bektas, although he did not form a systematic doctrine, became the
eponym of a religious order after his death. Despite different records of his death in
different sources, he is believed to die before the establishment of the Ottoman
Empire (1299). Neither, he was not alive in Ottoman period, nor he formed a
systematic doctrine or possessed pupils in order to convey his thoughts, he affected

the Ottoman Empire with indirect influences in military and social orders.

Haci1 Bektas was peer with Sheik Edebali, the father-in-law of first Ottoman
Sultan Osman [; that’s why, there was not a direct interaction of him with Ottoman
Sultans due to age discrepancy. However, when the first military force was
established by Murat I, the third Ottoman Sultan, named Janissaries (Yenigeri), it
was connected to the Bektashi order, which was not yet institutionalized. Janissaries
were named as “Sons of Hac1 Bektas”, and a Vekil represented the Bektashi order by

remaining in the Heart of Janissaries.”® By the way, Janissaries were not only

**Ibid., 24.

** Iréne Mélikoff. “Bektashi/Kizilbas: Historical Bipartition and Its Consequences,” in Alevi Identity:
Cultural, Religious and Social Perspectives, eds. Tord Olsson, Elisabeth Ozdalga and Catharina
Raudvere (Istanbul: Swedish Research Institute in Istanbul, 1998), 1.

*® Encyclopeedia Britannica Online, s. v. "Anatolia," 02 April 2013,
<http://www.britannica.com/EBchecked/topic/22897/Anatolia>.

T Mélikoff. “Aleviligin Temelleri,” 32.

¥ Mélikoff. “Kizilbas Problemi,” 55.
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responsible with military, but also they were used to Islamize the newly conquered
territories by building dervish lodges (tekkes) and small ones (zaviye). This was seen
as the reason of existence of Alevis in Thrace and Balkan region. Consequently,
Alevis/Bektashis became an important actor of Ottoman Empire with the help of

Janissary system, until its abolishment in the 19" century.”’

Hac1 Bektas is believed to be respected by first Ottoman Sultans, as his
dervish lodge was built and enriched by different sultans. His tomb was built by
Murat I, and it was enlarged by Murat II, the sixth Sultan and Bayezid II, the eighth
Sultan. However, the period of Selim I, the ninth Sultan, who took the Caliph title
from Mamluk Sultanate with the Battle of Ridaniye in 1517, was not clear
concerning support to Dervish Lodge of Hac1 Bektas. According to different sources,

the same support was either kept,’’ or cut.’’

Hac1 Bektas is considered as a Sufi belonging to Turkmen tribes.’> He is
considered as a good Muslim; although, he was not practicing within a concrete
form such as prayers for five times a day.”® This liberalistic form of worship would
considerably affect the process, which led the actual form of Alevism. In fact, he did
not institutionalize a systematic order; however, his doctrine turned into one during
the first years of 16" century by Balim Sultan, who was assigned as the head of
Dervish Lodge of Haci Bektas (Postnisin) by Sultan Bayezid II. Institutionalization
process was carried out by taking little lodges under control of Dervish Lodge of

Hac1 Bektas.™

* Iréne Mélikoff. “Anadolu’da Cemaat Dis1 Islamhk: Orf-disilik, inang Karigmasi, Gnose,” in Uyur
Idik Uyardilar, trans. Turan Alptekin (Ankara: Demos Yayinlari, 2006), 101-103.
30 “Haci Bektas Veli Miizesi,” Hact Bektas Web, n.d.,
<http://www.hacibektas.com/index.php?id=hacibektas veli muze> (1 March 2012).
*! Suraiya Faroghi, “The Tekke of Haci Bektas: Social Position and Economic Activities.” Journal of
Middle East Studies 7, n0.2 (1976): 183-208 quoted in Iréne Mélikoff. “Bir Kolonilestirici Dervisler
Tarikati: Bektasiler Sosyal Rolleri ve Ilk Osmanli Sultanlartyla Baglantilari,” in Uyur Idik Uyardilar,
trans. Turan Alptekin (Istanbul: Demos Yayinlari, 2006), 204.
72 Mélikoff. “Bektashi/Kizilbas,” 4.
3 Mélikoff. “Kizilbas Problemi,” 54-55.
3 brahim Bahadir. “Haci Bektas Veli Tekkesi’nin Dini Merkez Olarak Yiikselme Siireci,” in Haci
Bektas Veli: Giineste Zerresinden. Deryada Katresinden, eds. Pmar Ecevitoglu, Ali Murat Irat and
Ayhan Yalginkaya (Ankara: Dipnot Yayinlari, 2010), 238;

Mélikoff. “Bektasiler Tarikat1,” 21-22.
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There is one thing that should be clarified on this point. So far, the
community of the case study of this thesis was named as Alevis; however, right now,
Bektashi order has been highlighted. In order to avoid any inconvenience or
misunderstanding, Alevi - Bektashi definition should be done before the explanation
of doctrine. Alevis and Bektashis are both from the same historical root, which was
composed by the nomadic Turkmen tribes with their distinctive belief system
synthesis. Both groups respect the doctrine of Haci Bektas. As it was stated by
Meélikoff, the difference is not coming from the origin; instead, from the forms.
Since Bektashi lodges were used as a tool to Islamize newly conquered territories,
they were settled in urban places as a state policy; on the other hand, Alevis, who
were to be named as Kizilbas after 15" and 16" century, maintained in rural areas.”
This is the point, where two different approaches have occurred: While Bektashis
are generally considered as a significant part Alevis,’® with respect to Fuat
Kopriili’s argument Alevis were a part of Bektashism, as M¢likoff referred.
Kopriili described Alevis as “rural Bektashis” in order to unify two groups, who
were considerably identical with one exception based on urban/rural distinction.’” In
addition to that distinction, Bektashi order, as a Sufi order, is open to anybody;
however, being an Alevi requires lineage. Additionally, due to strict endogamy,

. . . . 38
some scholars have considered Alevism a quasi-ethnic group.

As name of Alevi was started to be used in 19" century, and mentioned rural
communities of Turkmen tribes those were to be named as Kizilbag under Ottoman
rule more than four centuries before, the word Alevi should have covered both
Bektashis and Kizilbas under one significant definition including all religious
references those have been and will be mentioned within this part. It is clear that the
difference between urbanized Bektashis and rural Kizilbas people would be
increased within time; however, name Alevi will be efficient to refer both of these
groups, who were not separated with certain limits on the level of religious practices

and doctrines. Because, within time, Safavid style religious components of Kizilbag

%> Mélikoff. “Anadolu’da Cemaat Dis1 islamlik,” 101-103.
%% Encyclopeedia Britannica Online, s. v. "Bektashi," 06 May 2011,
<http://www.britannica.com/EBchecked/topic/58980/Bektashi>;

“World Directory of Minorities and Indigenous Peoples-Turkey: Alevis,” Minority Rights Group
International, 2008, <http://www.unhcr.org/refworld/docid/49749¢9950.html> (3 April 2013).
T Mélikoff. “Aleviligin Temelleri,” 33.
38 Azak, Islam and Secularism, 141.
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people started to be spread among Bektashis, as well.”” That should have been the
reason why their distinctive culture has been referred as Alevi-Bektashi culture.
Since the name Alevi has been considered efficient to refer the target community of

this thesis, it will be used so in entire explanations.

After the 16" century, Alevism of Anatolia started to be affected from the
Safavid Empire established in 1501 by Shah Ismail, who was to become an
important influencer not only to belief system, but also to Alevi literature with his
native Turkish language.* Turkmen tribes settled in Azerbaijan and northern Iran,
who formed significant part of Safavid subjects, supported Safavid Dynasty.*' As it
was mentioned, the rural community of Turkmen tribes were named as Kizilbag
after Safavid Empire due to their headdresses: a red bonnet with twelve facets
referring to Twelvers of Shi’a Islam.*> Within a decade, Shah Ismail achieved great
territorial unity including Iran and some provinces of Iraq, such as Baghdad and
Mosul, and despite predominantly Sunni character of said territories, he declared
Shi’a Islam as state religion.” In Shi’a Islam of Shah Ismail, strong belief in
Twelvers, in Caliphate Ali and his deity, and anthropomorphism, which led Shah
Ismail to consider himself as a sacred personality and an incarnate of Ali, were
significant components, which were to be components of Anatolian Alevism due to
interaction of Turkmen tribes with the Safavid Empire and its religious

propaganda.**

Shia Islam, as opposed to Sunni Islam official religion of the Ottoman
Empire, and its obvious supporters, who were Turkmen tribes of eastern Anatolia,
were considered as threats against the Ottoman Empire; consequently, the name
Kizilbas turned into a way to point them as rebels, followers of Shah Ismail,* and

unbelievers to insult them. In Ottoman documents, said Turkmen tribes were named

% Mélikoff. “Kizilbas Problemi,” 56.

* Roger Savory, Iran Under The Safavids (New York: Cambridge University Press, 2007), 213.
o Encyclopceedia Britannica Online, s. v. "Safavid Dynasty," 04 April 2013,
<http://www.britannica.com/EBchecked/topic/516019/Safavid-dynasty>.

* Mélikoff. “Bektashi/Kizilbas,” 5-6.

# Encyclopeedia Britannica Online, s. v. "Safavid Dynasty," 04 April 2013,
<http://www.britannica.com/EBchecked/topic/516019/Safavid-dynasty>.

* Mélikoff. “Kizilbag Problemi,” 51.

* Ibid., 52-54.
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as zindik, heredic, raﬁzi,46 schismatic, shi’ite, miilhid and atheist; so that, significant

hostility, which will be discussed with details under relevant topic, occurred.*’

Heart of Janissaries possessed more importance with expanding territories of
the Ottoman Empire, and became a political power. Soldiers of Janissaries were
recruited by Christian youth, who were converted to Islam before the service, and
apart from their military capability, they were well educated. However, after the late
16" century, the restrictions were relaxed; consequently, the system lost its
functionality. During the 17™ and 18" centuries, many revolts were carried out by
Janissaries against the Ottoman Dynasty; eventually, in 1826 Heart of Janissaries
were abolished by Sultan Mahmud II, 30" Sultan. Most of Janissaries were killed or
executed after prison.”® With the abolishment of Heart of Janissaries, the official
status of Bektashi lodges were changed, and they were closed, and all asset
belonging to Bektashi lodges were sold.*” Closed lodges of Bektashis were handed
over the Nagshbandi order, which was defined in previous part, due to their loyal

stand to official Ottoman Islamism, in other words, Sunni Islamic culture.”®

After the closure of Bektashi lodges, the order lost its power in the Empire
and hided from the authority; however, its adherents did not disqualify themselves.
Therefore, the lodge was assumed to be carried to a different level.”' According to
Mélikoff, Bektashis became freethinkers and, in the 20 century, often Freemasons
(Franc-magonnerie)°* as progressivists due to common ideals, such as non-

conformism and freethinking. According to many scholars, this interaction between

* A person, who does not accept the caliphate of Abu Bakr and Umar, the first and second Caliphs
according to Islamic belief. However, Shia Muslims and Alevis do not recognize their caliphate, and
Ali is believed as the first Caliph.
*7 Mélikoff. “Bektashi/Kizilbas,” 5-6;

Ali Yildirim, Osmanl Engizisyonu (Ankara: Oteki Yaymevi, 1996), 151.
* Encyclopeedia Britannica Online, s. v. "Janissary," 04 April 2013,
<http://www.britannica.com/EBchecked/topic/300350/Janissary-corps>.
4 «Cemevi Tartigmast,” Tiirkiye 'nin Nabzi, Habertiirk TV (Istanbul, December 12, 2012).
% Iréne Mélikoff. “1826°dan Sonra Bektasiler Tarikati,” in Uyur Idik Uyardilar, trans. Turan
Alptekin (Ankara: Demos Yayinlari, 2006), 211.
> Ibid., 212.
>? The teachings and practices of the secret fraternal order of Free and Accepted Masons, the largest
worldwide secret society. Spread by the advance of the British Empire, Freemasonry remains most
popular in the British Isles and in other countries originally within the empire. Secret lodges
developed modern symbolic or speculative Freemasonry, which particularly in the 17" and 18"
centuries, adopted the rites and trappings of ancient religious orders and of chivalric brotherhood.
Source: Encyclopceedia Britannica Online, s. v. "Freemasonry," 08 April 2013,
<http://www.britannica.com/EBchecked/topic/218618/Freemasons-order-of>.
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Bektashis and Freemasons of France fastened the revolutionary movement of Young
Turks,”® even further, the Committee of Union and Progress, with personal endeavor
of Ziya Gokalp, who was a Bektashi himself, and his students Fuat Kopriilii, Hamid
Sa’di (1914— 1949) and Baha Said (1882-1939). M¢élikoff counted Fuat Kopriili,
Namik Kemal, and Abdiilhak Hamit as Bektashis, also.’*

The time Bektashis started to associate with Freemasonry was assumed to be
the most increasing moment of differentiation process between Bektashis and
Kizilbas people.”® On the other hand, simultaneously the name Alevi started to be
used in order to refer these two groups. Hence, the abusal usage of Kizilbag left its
role to name Alevi for the same purpose. The name Alevi started to be used;
nevertheless, re-emergence of Alevi identity as a systematic component of society
was not a fact in this period, and would not be a significant one until the second half

of 20™ century.

4.1.2. What Makes Alevism Different?

Today’s Alevism has been evaluated within hundreds of years as it was
examined in previous part, and it was enriched by many different belief systems and
cultures within this historical process. Alevism re-interpreted these components;
eventually, it possessed its distinctive culture with distinctive religious rituals as a

heritage of mentioned traditional belief systems.

Within time, Alevism has gained its own characteristics, which have
considerably been effective to their distinctive culture. Their support of gender
equality, Turkish-speaking rituals, its special type of music, and its minstrels form
the Alevi culture. There are many discussions regarding the characteristics of

Alevism, if it is a culture or an entire religion; however, this discussion will be put

>3 Iréne Mélikoff. “Bektasi-Alevi Senkretizmini Meydana Getiren Ogeler Uzerine Arastirmalar,” in
Uyur Idik Uyardilar, trans. Turan Alptekin (Ankara: Demos Yayinlari, 2006), 101-103;

Mélikoff. “Bektashi/Kizilbas,” 7;

Richard Davey, The Sultan and His Subjects (London: Chatto & Windus, 1907), 155; Ernest
Edmondson Ramsaur, The Young Turks: Prelude to the Revolution Of 1908 (n.p.:Literary Licensing,
LLC, 2012), 116.
>4 Azak, Islam and Secularism, 142-143;

Me¢élikoff. “1826°dan Sonra,” 218.
> Mélikoff. “Anadolu’da Cemaat Dis1,” 101-103.
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aside, and this part will focus on the rituals in order to clarify the difference of
Alevism. On the other hand, it is important to distinguish that there is not an exact
form of Alevism, in other words, Alevi rituals may vary from one group to another.
This variety might have occurred due to lack of a systematic interaction of Alevi
communities within history; therefore, it will not be wrong to say that while a group
live their religion with dominance of Shamanism within syncretic structure of
Alevism, another group in a different geography live under dominance of Islam.
Additionally, possession of Sunni Islam as official religion of the Ottoman Empire
led systematic transformation from older generations to new ones with its distinctive
schools and written sources; and, as it was mentioned, Alevism remained oral. With
the lack of written sources and difficulties of interaction between diverse groups in
different geopgraphies, it could not possess a unique form and varied within time.
This variety has been alleged as an obstacle to the recognition of Alevis by
authorities, as it will be mentioned in following part; however, this variety has been
supported by Alevis as it forms the richness of Alevi identity. Alevis refer this

theological variety with a saying: “The way is one, the form a thousand and one.”*

Within this part, mentioned variety led to ritualistic differences of Alevism
will not be discussed; instead, general perspectives will be given regarding Alevi
rituals. Whether Alevism is a religion itself, or a culture, it has its own way of belief,
practices and place of worship. These differences will lead the lecturer to understand

reasons of problems, which Alevis face with, in today’s laic Turkey.

According to Islamic belief, the prerequisite of being a Muslim is to testify
in Allah (God) as the creator and Muhammad as his prophet with Shahada (Sehadet).
As Alevis have considerable fellowship to Caliphate Ali, the form of Shahada
changes, and they testify in the trinity of Hak-Muhammed-Ali.’” With this saying,
four references are made. First of all, God (Hak) is unique. Secondly, Muhammad is
his prophet, who conveyed the words of God to people and lived accordingly.
Thirdly, Caliphate Ali is his Wali (Veli), he understood the word of God, lived

*® Gegmez, interview.
37 Alevi Téren ve Ritiielleri Cem Cenaze Kurban (Ankara: Akademi Matbaasi, 2005), 29.
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accordingly, and interpreted under changed circumstances. And last of all, Hak-

Muhammed-Ali is an inseparable completeness.”®

Quran is the book Islam, which is believed to be completed in 23 years as the
words of God revealed to Muhammad through Gabriel. Alevis have faith in Quran,
as well, and they do not limit the words of God with Quran; instead, they believe in
four holy books.” They have faith in Torah, Psalms, Bible and Quran; however,
with a significant distinction. Alevis believe that Quran was changed while it was
written to be copied by Caliphate Osman, which is named as Quran-e Samit
(Kuran't Samit) and the one in use today. Instead of Quran-e Samit, they believe in
Quran-e Natik (Kuran'1 Natik), which is believed to be the original version of

Quran memorized by Caliphate Ali.”

Hak-Muhammed-Ali is believed to be a way of unification of God and
human. This is to say; the difference between creator (referring the God) and
creatures (referring humans) is vanished. Additionally, the creed of En-el Hak®
leads Alevis to believe that God is embedded in every single person and creature.
Hence, there is not a concept of a God figure that provokes fear; so that, they do not
afraid of God and possess a questioning approach. As God is not a frightened figure,
they do not believe in reward or punishment system, in other words heaven or hell,
which would come from God as a result of their obedience or disobedience. Instead,
they believe that human nature includes both heaven and hell inside oneself.
Therefore, a person may live any of them as result of his/her attitudes.®® Briefly,
Alevis believe that a person is responsible to himself/herself instead of a creator, due

to personal conscience.

> Ibid., 30.
* Ibid.
“ Ibid.;

Gegmez, interview.
%! The creed belongs to Mansur Al-Hallaj (858-922) a Persian writer and a teacher of Sufism, borned
to a Zoroastrian father. En-el Hak means that: “IT am the God”. Mansur Al-Hallaj used to deny God as
a great figure above, and argued that God was inside of human. Within the history Alevis possessed it
as a proof of their belief about creature’s being a part of God.
82 Alevi Toren ve Ritiielleri, 30;

Gegmez, interview.
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Responsibility to oneself due to personal conscience is mentioned with three
limitations. According to these limitations, a person should be the master of his/her
hands, tongue and loins (Eline, diline, beline sahip ol!); this is to say, “Take

s . 63
responsibility for your words, actions, and morals.”

This saying forms the basis of
Alevi morality. There are two different perceptions regarding the origin of it.
Ibrahim Aksoy claims that Mansur Al-Hallaj converted the creed of “think well,
speak well and do well” of Zoroastrianism into taking responsibility of words,
actions and morals.®* On the other hand, Mélikoff argues that Manichaeism affected
Alevism on this characteristic with its creed three seals (ii¢ miihiir), which are seal

of mouth, seal of hand and seal of heart.®

There is a concrete ethic of Alevis, which forms the path to understand the
entire doctrine and to achieve the perfect human being. According to Four Gates and
Forty Levels (Dort Kapi, Kirk Makam), there are four different spiritual levels that a
person can achieve, and within every new level, the individual gets closer to the aim.
The first gate is Sharia (Seriat Kapisi). There is one thing that should be
distinguished on that point that there is no relation between Sharia the Islamic Law
and Sharia the Gate. A person, who arrives at this gate, becomes conscious that
he/she is nothing but a speaking living being. The second gate’'s name is Tariqa
(Tarikat Kapust). One, who achieves here, gets aware of him/her and become able to
think individually. For instance, taking responsibility of words, actions and morals is
a part of this level;*® because, now he/she is more than a speaking living being, is an
individual who is aware of his/her responsibilities. When an individual arrives at the
third gate, Marifa (Marifet Kapisi), the individualism vanishes, and “consciousness
of community” occurs. And when a person achieves to the last gate, which is called
as Haqiqa (Hakikat Kapist), he/she will get aware of unity of all nature and mankind
that leads him/her to perfect human being. A person, who arrives at that level of

. . . 6
ethic, is considered as a saint (u/u).”’

% Balkiz, interview;
Shindeldecker, “Turkish Alevis Today.”
%4 [brahim Aksoy. “Cumhuriyet Doneminde Alevilik” in Osmanli ve Cumhuriyet Déneminde Alevi
Tarih ve Kiiltiirii, ed. Ibrahim Bahadir (Bielefeld: Bielefeld Alevi Kiiltiir Merkezi Yaymnlari, 2002),
243.
%5 Mélikoff. “Bektasi-Alevi Senkretizmini,” 123.
% Ibid., 123.
7 Gegmez, interview.
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Ramadan is the month of fasting according to Islamic belief. A person, who
fasts, does not eat and drink anything during the day, which starts with sunrise and
lasts until sunset. Alevis also fast, however not in same time and not in same form.
Differently from Sunni fasts, Alevi fast is not about nourishment. They eat and drink,
but with strict limitations. First of all, pure water is strictly prohibited; it is allowed
to drink tea or other drinks containing water in order to serve the need of water of
body. Knifes get out of use; hence, any solid food need to be cut or chopped is not
preferable.®® Personal moral purification plays a significant role in Alevi fasts,

which is why it is believed that telling anyone about the fast is inappropriate.®’

Time of fasts also differs from Ramadan. Alevis have their own special days
to fast. Muharrem fasts form an important part of Alevi fasts. Muharram is the first
month of Islamic Calendar (Hicri Takvim), and the month of Battle of Karbala, in
which Imam Husayn, the son of Caliphate Ali was killed in 10 Muharram 61
according to Islamic Calendar. In Shi’i Islam, Muharrem fasts are for ten days;
however, Alevis fast for 12 days, while the first ten days are regular fasts like in
Shi’i Islam, to understand the cruelty of Imam Husayn, and the last two days are for
being grateful for the salvation of Ali ibn Husayn (son of Husayn) in order to
maintain the generation of Muhammad.”® Muharrem fasts end with sacrificed
animals and a special dish named Asure, which is a special soup with different
ingredients like fruits, nuts and grains. Usually it contains 12 ingredients with
reference to the Twelvers.”' During Muharrem fasts, attending any ceremonies, such
as weddings or celebrations, is not appropriate. Additionally, shaving was not an

appropriate behavior; however, under urban conditions, it became inapplicable.”

Muharrem fast is not the only fast that Alevis follow. Fast of Hizir is another
one, which is practiced by people suffering for any reason in order to obtain relief

and to achieve welfare.” Hizir is believed to be one of the saints or prophets, who is

% Iréne Mélikoff. “Alevi Adetleri Uzerine Notlar: Bazi Orta-Anadolu Kutlamalar1 Dolayisiyla” in
Uyur Idik Uyardilar, trans. Turan Alptekin (Istanbul: Demos Yayinlari, 2006), 78.
% Gegmez, interview.
7 Ibid.
! Mélikoff. “Alevi Adetleri,” 78;
Shindeldecker, “Turkish Alevis Today.”
2 Kazim Ak, “Muharrem Ay1 ve Orucu,” Alevitische Gemeinde Schweinfurt e.V., 2008,
<http://www.alevi-schweinfurt.com/alevilik/muharremorucu/index.html> (11 April 2013).
7 Gegmez, interview.
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capable of solving problems of suffering people.”* During 5-6 May, Hidirellez
(Hizir-Ilyas) Bayramu is celebrated as a spring festival of Alevis;> however, today it
is celebrated within a wider geography and not just by Alevis. According to the
belief, Hizir delivers health, success, life (it is to refer spring, as plants turn into

green as if they get back into life) and chance.”

Mubharrem fasts and fast of Hizir can be considered as the most important, or
better to say the best-known fasts; however, there are some other days that Alevis
fast. These fasts are generally a part of religious festivals. For instance, Hizir
Bayrami is one of them. It is celebrated as the new year of Earthly Branches system
(12 Hayvanl Tiirk Takvimi), which was used by Turks and still being used in China.
According to Gregorian calendar, it is celebrated in February. Before Hizir Bayrami,
people fast for three days, and the day after the last fast is celebrated as festival, in
which they wear white according to old Turkic traditions.”’” Earthly Branches is not
the only calendar system that Alevis celebrate. In central Anatolia, in Sivas, the new
year of Julian Calendar is also being celebrated with the name of Kagant. Process
starts on 10 January with three days of fasts and on 13 January, which is the
beginning of new year according to Julian calendar, Kagant festival is celebrated.”®
Haftamol Bayram is another festival of Alevis, again in Sivas, between 7-12 March
as commemoration for all saints, prophets and late-family members.”” Additionally,
new year of Iranian Calendar (Celali Takvimi) is celebrated as Nowruz (Nevruz) by
Alevis on March equinox, 21 March that refers both the new year and the day that
Turks left Ergenekon.® Today, it is celebrated not only by Alevis, but also by entire
population in Turkey. Moreover, it is celebrated in all Turkic states, Iran,

Afghanistan, Armenia and many other ones.

74 Erdogan, Alevi-Bektasi Gergegi, 25.
7 Ibid.;

“Hidirellezfest (Khizer-Elias): ein Frithlingsfest der Aleviten,” Fdéderation der alevitischen
Gemeinden in der Schweiz, 2011, <http://www.iabf.ch/t/index.php/almanca-alevilik/121-56-mai-
hidirellez-fest> (11 April 2013).
® Hasan Kilavuz, “Alevilerde Hidirellez 5-6 Mayis Giinleri,” Kiblesi Insan Olanlar, 2006,
<http://kiblesi-insan-
olanlar.com/index.php?id=27&tx_ttnews%5Bpointer%S5D=1&tx ttnews%5Btt news%5D=42&tx _tt
news%5BbackPid%5D=10&cHash=a47a45b44b> (13 April 2013).
7T Mélikoff. “Aleviligin Temelleri,” 37;

Mélikoff. “Kizilbag Problemi,” 62-63.
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It is important to highlight the geography, where a certain Alevi culture is
practiced, as it was explained for Kagant and Haftamol festivals. There is another
thing that varies from one group to another: Qibla. According to Islamic belief,
Qibla is Mecca, where Kaaba is. It is accepted so by some groups of Alevis from
Kahramanmaras, a southeastern city. In addition to that, there are two other
perceptions regarding the direction of Qibla. According to the heritage of Shaman
culture, some Alevi groups deify the Sun; hence, it becomes the Qibla. They feel
thankful to the sunrise, and they mention it every single morning (szikuir). Moreover,
they bury their corpses situated “head-to-Sun” as they deify it.*' Last of all,
according to another belief, Qibla is the human, as human contains God in oneself,

and as he/she has responsibility for oneself due their personal conscience.*

According to aforementioned Four Gates and Forty Levels, an individual
gets consciousness of community, when he/she arrives at Marifa the third level of all
four. Hence, the community is one of the most important components of Alevism.
For that reason, the most powerful penalty system was based on being excluded
from the community. The most shameful punishment, named as Shunned
(diiskiinliik), is believed to be one of the most important components of Alevism.
However, like Tamer Kaya mentioned, under urban conditions the penalty system
lost its applicability; because, the predominance of being an isolated community was
vanished; instead, the terms of metropolitan life got more power. Consequently,

dependence of people to other was decreased.®

Within an Alevi community, there is one other important concept, which is
named as Companionship (Miisahiplik). This companionship is composed by four
people, who are two married couples. It is an alliance between these couples, and it
means that, four people possess all responsibilities of each other and should take
care of themselves till their death. It is considered as important as blood relation;

that why, it is named as spiritual brotherhood, as well.** On the other hand, there is

81 glevi Téren ve Ritiielleri, 218,;

Gegmez, interview;

Hasan Kilavuz, “Alevis” (speech, Hact Bektag Veli Anatolian Foundation, Ankara, 12 April 2011).
82 . . PR .

Alevi Toren ve Ritiielleri, 121.
% Tamer Kaya (the representative of Mersin Cemevi), interview by Didem Doganyilmaz,
Mersin/Turkey, 19 April 2011.
8 Balkiz, interview.
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another information regarding Companionship, and according to that, every single
person should have a companion, who will help him/her in marriage, death, good or
bad days.” Hence, this should be done before marriage as contrary to the first
information given. In both ways, the companions are responsible of each other.
Companions may share everything they have, except honor (namus)*® and have
responsibilities to solve other's problems. Companionship is an important spiritual
tie that connects people as brothers; that’s why, children of companion couples
cannot get married.®” Pir Sultan Abdal, who is considered as one of the most
important poets of Alevi culture, distinguishes the Companionship as a prerequisite
of entering ceremonies and acceptance of one’s supplications (niyaz) in one of his

incantations (nefes).*

Considerable effects of Shamanism to Alevism has been mentioned many
times. It is also visible in the best-known Alevi ritual, cem ceremony, with songs,
rhythms, dances and attendance of both women and men.* Ge¢mez defined cem as

following:

“It is wrong to define cem just as a religious ceremony. Alevis consider many
things as religious practices, including working, human respect, self-respect etc.

Because if an Alevi does not possess inner peace, he/she cannot be in peace with

others. Hence, cem becomes the place where he/she judges himself/herself.” %0

With this explanation, Gegmez emphasized that a cem ceremony is not only
a religious ceremony or a ritual, but also a social and judgmental meeting. It is led
by a dede, who is spiritual leader of Alevi community. Responsibilities of dedes are
far more than responsibilities of a spiritual leader. They will be listed after

explanation of cem ceremony.

% Mélikoff. “Aleviligin Temelleri,” 48-49.

% This information will be a significant reference point for next parts.

87 Iréne Mélikoff. “Alevilerin Bir Adeti Uzerine Arastirma: Miisahip, ‘Ahiret Kardesi’,” in Uyur Idik
Uyardilar, trans. Turan Alptekin (Istanbul: Demos Yayinlari, 2006), 92.

* Ibid., 87.

% Mélikoff. “Bektasi-Alevi Senkretizmini,” 119.
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Cem can be defined as a special meeting, which is held in a place called
cemevi, not only to fulfill religious responsibilities, but also to socialize and to face
with oneself for anterior attitudes. In cem ceremonies, community plays a significant
role; because, before beginning the ceremony, dede should ask for a consent (rizalik)
from every single attendee for the entire attendees. That’s why the members of
community should be familiar to each other and be content with attendance of all
members of cem. This is to say, there should be no problem, or all problems should
be solved before starting to ceremony. A cem is composed by three different parts,”’
and the first part is dedicated to mentioned consent process. If that part cannot be
completed, in other words, if all attendees cannot agree on members of cem, it will
not be possible to carry out the ceremony. The second part is the longest part, in
which self-questioning is made. Within this part, members of cem face with
themselves and with their community. This part functions as a judgment process
under the guidance of dede. This judgmental process occurred as a result of unfair
decisions of Ottoman judges (kad) after 16™ century (time of Selim I). As Kizilbas
people were offended by Ottoman judges, they started to form this unofficial
judgmental process within their community; eventually, cem ceremonies became
meetings, in which judgmental process are carried out.”” The third and the last part is
for religious rituals, in which the Semah is performed. Semah,” which has been
selected to be a part of cultural world heritage by UNESCO,”* can be described as a
set of mystical and aesthetic body movements in rhythmic harmony performed by
semah dancers (semahgt), accompanied by musical performers (Zakir) playing the
ritual music by saz.”> Within this harmony, hand and body motions have symbolical
meanings. For instance, the motion in which one palm faces the sky, while the other
faces the earth is meant to say “You are God, we are the people, I come from You
and hold your essence in me, I am not separate from You”.”® The aim of this ritual is
to be unified with God and purified from world materials.”’ In general perspective,

aesthetic body movements within harmony are related with moves of crane. Crane is

°! Ibid.
2 Alevi Téren ve Ritiielleri, 279.
%3 Please see Appendix XII on page 307 for photos.
9 «“Semah, Alevi-Bektasi Ritual,” UNESCO, 2010,
<http://www.unesco.org/culture/ich/index.php?lg=en&pg=00011&RL=00384> (20 December 2010).
% UNESCO, Semah, Alevi-Bektasi Ritual, 00384 (N.p., UNESCO, November 2010),
9<6http://www.unesco.org/culture/ich/doc/download.php?versionID=073O1> (6 May 2011).

Ibid.
7 Gegmez, interview.
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not only the symbol of nomad life, but also the symbol of Caliphate Ali."®

Symbolization of birds is also a cultural component originated from Shamanism.”

Cem ceremonies, as other components of Alevism, differs from one group to
another, as well. For instance, a cem from southern coast of Turkey show
dissimilarities from a central Anatolian one.'” They are performed once a week on
Thursday nights in urban centers; however, in villages, where a dede does not live,
people gather for cem whenever a dede arrives. Dedes have responsibilities for a list
of villages, and he is obliged to visit every single village at least once a year in order
to fulfill his duties.'”" As it was mentioned, a dede is more than a spiritual leader for
Alevi community as he was assigned for different duties within history as result of

necessities. Responsibilities of a dede for his community can be listed as below: '

e leading the community within social and religious aspects, being a role-
model with his behaviors and lifestyle,

e instruct and unify his society,

e leading the social and religious ceremonies,

e providing justice,

e leading the rituals,

e Dbeing the person to be consulted for any problems or sickness of the society

due to his blessed personality.

Today, under different conditions, responsibilities of dedes may change;
however, obviously they keep their importance with regards to being the spiritual

leader of community.

Alevi belief does not possess a regular understanding of time, which passes

within a linear dimension. Instead, they believe in renewal of time with a new day

% Mélikoff. “Aleviligin Temelleri,” 48.
% Iréne Mélikoff. “Anadolu Sufiliginin Orta Asya Kokenleri” in Uyur Idik Uyardilar, trans. Turan
Alptekin (Istanbul: Demos Yayinlari, 2006), 149.
%9 Mélikoff. “Aleviligin Temelleri,” 48;
Mélikoff. “Bektashi/Kizilbas,” 6.
T Mélikoff. “Aleviligin Temelleri,” 45-47.
192 glevi Téren ve Ritiielleri, 52.
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after a night or with a spring after a winter.'” Accordingly, the life of human
possesses an immortal formula; it is to say that they do not believe in death.'™ A
person is a composition of can (soul) and ten (body), and the death is only about the

body but not about the soul.'”

It is to say that, the immortal soul changes only its
temporary body. Belief in reincarnation is said to be originated from Buddhism,
which was considerably common among Uyghur Turks (Uygur Tiirkleri), and
gained base in Anatolia during the Great Seljuq Empire.'” As a soul changes its
temporary possessor, it might be a human or any other creature in the world, which
is why Alevis pay attention to the nature. Because, they give credence to the unity of
human and nature, as each might have other’s previous or following soul. On the
other hand, there is another reason of the credence in unity of human and nature.
According to creed of En-el Hak of Mansur Al-Hallaj, nature has its own sacred
power, and every single part of nature has a part of God inside. This is a component

that was originated from Zoroastrianism.'"’

According to Alevism, understanding the nature is one of the most important
components as they have faith in unity of human and nature. This necessity
strengthens the questioning approach that they possess. The question “why” is said
to form the basis of Alevism; accordingly, it is claimed that Alevism welcomes

198 This characteristic of

science, instead of getting isolated with excuse of religion.
Alevis was pointed out by Mélikoff as a reason that some Bektashis became

members of Freemasonry after 1826.

Alevis aim to achieve the level of Perfect Human Being (Kamil Insan). In
order to achieve this level, a person should not only have the sufficient intelligence,
but also the responsibility of mankind.'” Additionally, as individualism vanishes

after a level, community possesses significant importance. Therefore, it is aimed to

103 Mélikoff. “Bektasiler Tarikati,” 30.

1% Ge¢mez, interview.

195 glevi Téren ve Ritiielleri, 65.

1% Mélikoff. “Aleviligin Temelleri,” 44.

17 Aksoy. “Cumhuriyet Déneminde Alevilik,” 243;
Gegmez, interview.

1% Aksoy. “Cumhuriyet Déneminde Alevilik,” 243.

199 glevi Téren ve Ritiielleri, 30.
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form a Perfect Community (Kamil Toplum) by individuals, who are nothing but a
part of their community.' "

Alevis are defined as can with reference to their souls, but not the bodies.
Can is a soul, as aforementioned, regardless from any gender characteristic.''' It has
an egalitarian structure among men and women. With respect to traditional culture
of nomadic life, women and men do not separate in social, either in religious life, as
contrary to the patriarchal culture of Islam. Today, Alevi religious rituals are being
actualized by both women and men, side to side, while both Sunni Islamic and
Alawi rituals are performed separately.''> This is what makes Alevism “the belief of
equality” concerning gender discrimination. Besides, while a community can be led
by a dede, who is a male figure, as the spiritual leader, a woman can be an ana and

perform the same functions as the dede.'"

4.1.3. Discussions on Defining Alevism

For Alevism, there are various definitions; even though, as stated by Gegmez,
Alevis are bored with being defined by Sunni majority.''* Making a definition is not
one of the purposes of this thesis. Within this part, different perceptions of different
authorities and/or individuals will be given regarding the place of Alevism both in
society and in politics, in order to explain self-definition and other-definition

regarding Alevism to the lecturer.

There are many different interpretations about Alevism; for instance, some
claims that it is a belief with its distinctive components, others argue that it is just a
sect under Islam with denial of its characteristics, or as a different perception, it is a
Turkish way of Islam as a response to dominant Arabic Islamic culture. These

perceptions will be given to see how Alevism has been placed so far.

1o Erdogan, Alevi-Bektasi Gergegi, 26.

" glevi Téren ve Ritiielleri, 65.

12 glevi Téren ve Ritiielleri, 34;

Erdogan, Alevi-Bektasi Gergegi, 24;

Meélikoff. “Aleviligin Temelleri,” 49-50;

Sen, interview.

Balkiz, interview.

Alevi Toren ve Ritiielleri, 218;

Gegmez, interview;

Kerime Ata, “Alevis” (speech, Haci1 Bektas Veli Anatolian Foundation, Ankara, 12 April 2011).
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Examination of Alevism, in fact, is a different task to accomplish, as its
literature has been developed in oral base, instead of systematically written sources.
However, there are undeniable facts that it has different characteristics from Sunni
Islam, as it was mentioned above one by one. For instance, with respect to
significant effects of Zoroastrianism, specifically by Mansur Al-Hallaj, Aksoy
claims that Alevism is a subversion of Zoroastrianism despite of being affected also

by Hinduism or Shamanism.'"”

During the Ottoman Empire, Kizilbas people were defined as zindik, heredic,
rafizi, schismatic, shi’ite, miilhid and atheist in order to make a clear
distinguishment for being unbelievers. Alevis have been defined as unbelievers by
some Sunni societies during the Republic, as well, and those led many bloody
attacks between these groups and Alevis. On the other hand, there is a significant
ratio among all, who define Alevism as a part of Islam. This proposal has been
accepted by many different parts of the society; however, a considerable difference
occurs after that point. Some of the supporters of this idea claim that, as Alevis are
members of Islam, then there is no point to mention different characteristics of it,
while there is another group, who argues that Alevism is obviously a part Islam, but

with its special syncretic structure.

Balkiz refers four current different descriptions of Alevism being talked in
public: First of all, it is the core of Islam with belief in God, Muhammad, Quran and
Ehl-i Beyt. Secondly, it is the Anatolian comment of Islam. Thirdly, it is a religion
itself, which is affected by Islam. And lastly, it is a culture, a way of life and a
philosophy, an approach with its Anatolian origin, and it was affected by
Shamanism, Buddhism, Islam and Christianity and blended all together with its pre-
Turkish-Anatolian culture; and emerged in Anatolia against the Arabic pressure on

16 Both the second and the last perspectives based on Anatolian comment

the region.
were discussed strongly in Republic of Turkey during mid-twentieth century. These

perspectives will be analyzed with details in following sections.

'3 Aksoy. “Cumhuriyet Déneminde Alevilik,” 243.
"6 Balkiz, Sivas 'tan Sydney’e, 270.
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Since the Ottoman era, especially after the possession of Caliph title, Sunni
Islam, which has been based on Arab culture, affected Anatolia as the dominant
culture. This is the Arabic pressure pointed out as Anatolian people resisted and
developed Alevism in aforementioned descriptions. As M¢élikoff mentioned, there
are many references made to mention the difference of Alevism, most specifically
Bektashi order, from Arabic or Persian interpretations of Islam. She also pointed out
the syncretic characteristic of Alevism and non-conformist structure, since there
were no conformist components of Islam such as Ramadan, mosques, or prayers.''’
In addition to certain ties between Bektashi order and Alevism, she pointed out both
of them as Turkish popular Islam.''® Besides, as she agreed on “rural Bektashis”
distinguishment of Fuat K&priilii for Kizilbas people, her definition can be expanded
for all Alevis, instead of a reference only to Bektashis. Mélikoff defined the
syncretic characteristic of Alevism as a composition of Manicheism, Buddhism,
Judaism, Christianity and Islam within its evolution during the history. It is based on
humanism, and an outcome of non-Islamic Turkmen religious culture varnished by
Safavid religious propaganda. It was sufficient to fulfill the lack of religious
necessity of people as an adaptation of Turkic religious and cultural life into a
primitive form of Islam; even though, it was not similar to Sunni Islam, which was

the religion of majority in Anatolia.'"’

The synthesis of Islam with Turkish culture was referred by other scholars,
as well. For instance, Ismail Hakk1 Baltacioglu (1886-1978), an author, politician,
educationist and a scholar, who supported the ideas of Ziya Gokalp regarding
Turkish Islam, defined Alevism as an outcome of Islam and Turkish culture and
civilization, which were melted together. It was a self-defense of Turks for their pre-
Anatolian culture, a survival strategy of Turks against Arab culture, which was
based on “inequality between men and women, male despotism, slavery and
mysticism.” On contrary, he highlighted the characteristics of Turkish customs, such

as “free thought, fine arts, literature and music, respect towards the elderly, mutual

"7 Mélikoff. “Aleviligin Temelleri,” 37-43.

¥ Ibid., 29.

" Ibid., 49;
Meélikoff. “Kizilbas Problemi,” 54;
Meélikoff. “Bektasi-Alevi Senkretizmini,” 111;
Meélikoff. “Anadolu’da Cemaat D1s1,” 101.
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trust, solidarity and tolerance.”'?® Azak, underlines that Alevism was managed to be
maintained for centuries as it was thanks to isolated community despite the

dominance of Sunni political center.'*!

Ercan Gegmez, points out the syncretic structure of Alevism, as well; and he

declines any concerete ethnicity belonging to Alevism. He stated that;

“... There is a general but incorrect understanding regarding Turkishness of Alevism.
This is wrong. Alevism affects any ethnic identity and it accepts it as richness;
however, it denies to be possessed by any of them. It blesses humanbeings and it
accepts any language, religion, race and places, where those humanbeings were born.
That demonstrates on an absolute decree that Alevism is not a concept concerning
ethnicity. In Turkey, there are Kurdish-Alevis commonly, Arab-Alevis as well, and

Turkish Alevis. In Bulgaria, there are many Bektashis; in America, there are Alevis. I

mean, there are Alevis in different geographies; that's why it has been varied.” 122

Ethnicity of Alevis has been detailly analyzed by Bruinessen. He points out
the existence of Kurdish Alevism in Turkey. As he stated, Kurdish Alevism does not
possess many differences from Turkish Alevis. There is a significant similarity
between Turkish and Kurdish Alevism, majority of the poems (nefes and giilbank)
are in Turkish; that means the religious rituals are performed in Turkish. The sun
worhip, for instance, was pointed out by Bruinessen, and it was linked with Kurdish
Alevi villages. This sun worship is identical with the one that Ge¢mez stated: being
thankful to the Sun and explaining it every day with the sunrise. Additionally,
Kurdish Alevism has also strong connectivity to Hac1 Bektas, as a spiritual leader.
Bruinessen argues that Kurdish Alevis were not Turcomanos those immigrated from

Central Asia.'?

Alevism has an Islamic characteristic; however, as mentioned, variety occurs

after that point. According to ismail Engin, Alevism is a part of Islam, and it

12 fsmail Hakki Baltacioglu, Tiirk’e Dogru (Istanbul: Tiirkiye is Bankas1, 1972), 181, quoted in Azak,
Islam and Secularism, 82-83.

12V Azak, Islam and Secularism, 139.

122 Ge¢mez, interview.

' Martin van Bruinessen. “*Aslin1 inkar eden haramzadedir!”: The debate on the ethnic identity of
the Kurdish Alevis” in Syncretistic Religious Communities in the Near East, eds. Krisztina Kehl-
Bodrogi, Barbara Kellner-Heinkele and Anke Otter-Beaujcan (Leiden: Brill, 1997), 6.
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contains Turkishness, as well. Nevertheless, he argues that it is identical to Sunni
Islam within different perspective. Alevism, which played significant role to Turkify
Anatolia with Hac1 Bektas, is a nationalist, Turkist sect. It is nothing but Turkish
Sunni Islam, which is more liberal and compatible with laicism than the Arab based

Sunni Islam.'**

Since the establishment of the Republic, there have been many discussions
that DIB involved regarding the situation of Alevism. These discussions will be
examined within chronological order in following parts; however, it will be
beneficial to see the actual definition of Alevism in official website of DIB, which is

the representative of the state in religious affairs. According to that definition;'*’

“Alevism has been developed as belief, worship and morality within the frame of
Quran and Sunnah (Siinnet) in history of Islam. A minstrel named Virani defined
Alevism as, to profess the unity of Allah, the prophethood of Muhammad and the
imamate of Ali. Accordingly, it is not true to accept any cultural component, which
was possessed by Alevism, as ritualistic component. Instead, they should be
interpreted as cultural richness, and distinction. Culture of Alevism has a
considerable place within the frame of morality and humanitarian affairs.
Friendship, brotherhood, neighbourliness, hospitality, bravery, generosity, love to
minors and respect to elders and honesty are some of the leading ones. Besides, the
doctrine of being master of his/her hands, tongue and loins was possessed in order

to be protected from any kind of prohibitions and the things forbidden by religion.”

Special characteristics of Alevism and some basic components have been
accepted by DIB; however, some of them have been ignored and not accepted as
ritualistic distinctive. This definition; although, it has relatively correct references,
led to ignorance of some significant components, and caused problems for relations

between the State and Alevis.

As a general perspective that has been accepted by many other scholars,

Faruk Bilici claims that, Alevism is not a religion itself; instead, it is a way of life

124 Engin. “Turkiye’de Cumhuriyet Déneminde,” 286.

12 «Alevi(lik),” Presidency of Religious Affairs of the Republic of Turkey, n.d.,
<http://www.diyanet.gov.tr/turkish/dy/DiniBilgilerDetay.aspx?ID=688> (15 April 2010).
Y y g
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that has been composed by various religions.'*® As it was mentioned, the purpose of
this thesis is not to define what Alevism is; however, it is undeniable that, Alevism
has its distinctive components from different religions; hence, it is a synthesis, a
syncretic belief system, even further it is a particular philosophy, a belief, a moral
code, a culture, a doctrine and most importantly a social fact, which puts human in
its center, with specialty to Anatolia. Therefore, denials of its distinctive
characteristic or considerations of Alevis as unbelievers or identical to Sunni
Muslims caused many problems, and the way that state intended to solve these

problems has been considered as a part of assimilation process.

4.2. Alevis in the Republic of Turkey

Existence of Alevism goes back until the late 11" century in Anatolia;
however, its current form had not been composed in that time. Since then, Alevis
have lived under different states’ rules, and were affected by different cultures, and

now, they form considerable part of population of the Republic of Turkey.

Before the establishment of the Republic, Alevis had unstable period under
the Seljuk and Ottoman empires. In fact, during the first decades of the Ottoman
Empire, the religion was not affected from the Sunni Islam like in the late 15™ and
16% centuries; so that, Alevism-Sunnism was not a considerable dualism among
society. As contrary, the first sultans of the Ottoman Empire were in a good
relationship with lodges of Bektashi order, as it was mentioned in previous part.
Furthermore, the Janissary system helped Bektashis to gain more power, especially
in political order, with significant success in wartime. Until disband of the Janissary
system in the early 19" century, Bektashi influence was considerable in the Empire.
However, Selim I and the Battle of Chaldiran against Safavid Empire in 16" century
has been mentioned as the first “mass targeted attack™ to Alevis, because of Selim

I's “massacre” to Kizilbas people on his way back to the capital after the battle.'*’

12 Faruk Bilici. “The Function of Alevi-Bektashi Theology in Modern Turkey” in Alevi Identity:
Cultural, Religious and Social Perspectives, eds. Tord Olsson, Elisabeth Ozdalga and Catharina
Raudvere (Istanbul: Swedish Research Institute in Istanbul, 1998), 52.

'*" Ugras Ulas Tol. “Ayrimcilik ve Alevilik,” in Aleviler Ayrimcilik ve Insan Haklari, ed. Cahit
Korkmaz (Ankara: Akademi Matbaasi, 2007), 43.
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Battle of Chaldiran brought about a new era for Alevis, due to their support
to Shah Ismail of Safavid Empire against Ottoman rule. Kizilbas people, supported
the Safavid Dynasty against the Ottoman Empire, which was seen as a hostility
against Islam by heretics that should be eliminated, due to their religious
compatibility to the Safavid Empire.'*® That support of Kizilbas people to Safavid
Empire caused usage of pejorative names, which were to become like synonymous
with Kizilbag witin time. While the Islamization of the Ottoman Empire, or better to
say Sunni Islamization of Empire under significant effect of Arabic culture was
deepened in state level, Kizilbas people were discriminated from the society. This
clash between two parts of Anatolian people, between Sunnis and Alevis (in this
time, Kizilbag people) increased. Kutluay Erdogan argues that it has been the first

division due to religious propaganda in Anatolian history.'*’

The state authority started to inspect the Kizilbas people, since they revolted
against the Ottoman Empire as a result of their oppositional attitude within religious
perspective during the Battle of Chaldiran."”® Consequently, inspection of state
authority brought about isolation of Kizilbas people from society and made them
close communities within territorial limit of their villages or towns. Besides, with
respect to their egalitarian social structure, their co-attendance of both women and
men at different occasions, such as ceremonies, rituals and social life, were found
odd and inappropriate by Sunni people. That was the time that pejorative discourses
started to be spread among society about them. In addition to all these, their isolated
life caused curiosity and helped to strengthen mentioned pejorative discourses. For
instance, their cem ceremonies became a significant tool to insult them. “Candles
off” (mum soéndii) has been the mostly used sentence for the intention of said
insulting approach.”' As Kizilbas people were isolated in their villages and were
being inspected by state authority, they used to actualize their cem ceremonies with
help of watchmen, who were in duty at the entrances of their villages. These

watchmen were responsible for warning people performing cem, for any probable

' Encyclopeedia Britannica Online, s. v. "Battle of Chaldiran," 19 April 2013,

<http://www.britannica.com/EBchecked/topic/104688/Battle-of-Chaldiran>.

129 Erdogan, Alevi-Bektasi Gergegi, 22-23.

10 Kristina K. Bogardi. “Alevi Inancinin Modern Yorumlari,” in Osmanli ve Cumhuriyet Déneminde
Alevi Tarih ve Kiiltiirii, ed. Ibrahim Bahadir (Bielefeld: Bielefeld Alevi Kiiltiir Merkezi Yaymlari,
2002), 307.

13t Erdogan, Alevi-Bektasi Gergegi, 22-23.
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attack coming from state authority or neighbour villages. Hence, after a warning of
watchmen regarding a probable danger, they used to turn the lights (candles) off in
order to hide, and, that became the reason that they were insulted for. As they attend
to cem regardless of gender difference, they were accused of incest, which started to

be carried out after the candles went off.">*

Me¢élikoff, on the other hand, interpreted
“candless off” with a different perspective, in which she commented that cem started
with 12 candles with respect to Twelvers and during ceremony they sacrificed a
cock. That means, as it was commented by outsiders, first the cock was sacrified,

then the candles went off and eventually the revel (alem) started.'*

Pejorative discourses were carried to juridical level with fetwas of Ottoman
judges (kadr) after the 16™ century. Most specifically, the fetwas of Seyh-ul Islam
Ebussuud (1490-1574) regarding the Kizilbas people show that they were pointed
out as “the ones who deserve the most severe imprisonment and punishment”."*

With these fetwas, he also declared that,

“The assets and the lives of Kizilbas people are legitimate (helal) to take away.”;
“Mass murders of Kizilbas people are both legitimate and considerable jihads for the
sake of Islam. One who dies in a war against a Kizilbasg, will be rewarded with the
most valuable level of martyrdom.”;

“Slaughter of a Kizilbas is more considerable than slaughters of other unbelievers.”;
“Kizilbas women are allowed to be raped, as soldiers of Islam will be strengthened

with abusal of religious enemies (this is to mention Kizilbas people).”135

These social and juridical approaches against Kizilbas people deepened the
desire to hide from state authority and closed them to their villages until the 20™
century, most specifically after the second half of it. Due to mentioned juridical
unjust implementations, dedes started to be in charge of basic juridical issues, which
were and still are carried out in first parts of cem ceremonies, as it was mentioned

above. Additionally, Ibrahim Bahadir argues that these social and juridical

"2 Ibid.
133 Mélikoff. “Bektasiler Tarikat,” 27.
134 Bilici. “The Function of Alevi-Bektashi,” 60.
13 Engin. “Tiirkiye’de Cumhuriyet Déneminde,” 280;
Mehmet Ertugrul Diizdag, Seyhiilisldm Ebussuud Efendi Fetvalari Isiginda 16. Aswr Tiirk Hayati
(fstanbul: Enderun Kitabevi, 1972), 109-117;
Yildirim, Osmanli Engizisyonu, 153-170.
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constraints caused Alevis to escape from Anatolia to Dobruja and Albania with

respect to the information collected in Ottoman assessment records.'*®

Pejorative discourses, unjust fetwas against Alevis, curiosity to their way of
ritualistic and social lives had started in Ottoman era, and they still are the issues
regarding Alevism in the laic Republic of Turkey. Within this part, from the War of
Independence, until present day, the relation between Alevis, Sunni majority and
state authorities will be examined, and the problems will be analyzed with different
perspectives of listed parties in order to see reasons and outcomes of distinctive

interpretations regarding Alevism.

4.2.1. Early Republic Era

The very first decades of the 20" century witnessed the abolishment of the
Ottoman Empire, which was down after the World War I, and the establishment of
the Republic of Turkey. Within this process, as other populations of Anatolia, Alevis
played a significant role and supported the movement of M.K. Atatiirk.

When the movement of Anatolia for independence started, there was neither
a privilege for, nor dominance of any religious system; instead, majority of the
Anatolian population with different religious bases including Alevi and Sunni orders
(Mevlevi and Naqgshbandi) supported.”>” However, in order to provide significant
mobilization of different parts of society against hostile forces, personal endeavors
came into prominence. For that intention, Hac1 Bektas Dervish Lodge was a pivotal
point to obtain entire support of Alevis of Anatolia. Therefore, M.K. Atatiirk’s
intention to have support of Alevis started with his meeting with Cemalettin Celebi
then postnigin (religious leader) of Haci Bektas Dervish Lodge and was to be
selected as a member of parliament from Kirsehir, a central Anatolian city, which
used to include Soluca Kara Hoyiik,"*® in 1920 for the first Assembly. The Dervish
Lodge was a significant point to attract the attention of Alevis; hence, with respect

to an order of M.K. Atatiirk, in June 1919, representatives of movement contacted

136 {hrahim Bahadir. “Cumhuriyet’in Kurulug Siirecinde Atatiirck ve Aleviler,” in Osmanli ve
Cumbhuriyet Doneminde Alevi Tarih ve Kiiltirii, ed. Tbrahim Bahadir (Bielefeld: Bielefeld Alevi
Kiiltiir Merkezi Yayinlari, 2002), 169.

"7 Ibid., 179-180.

1% Currently, Soluca Kara Héyiik is a part of Nevsehir, as it was mentioned before.
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with Cemalettin Celebi in order to convince him to support the movement with
every single Alevi village.">” Although the form of visit varies from one to another,
there are many scholars quoted the connection between the Dervish Lodge and
representatives got deepened with M.K. Atatiirk’s personal visit to Hacibektas in
December 1919.* As a result of this visit, Cemalettin Celebi mediated between
Alevi people and the movement, hence he traveled to different Alevi villages to

mobilize Alevis.

Alevis’ support cannot be considered as a surprise; because, first of all, it
was a national struggle against hostile forces. Secondly, within time, it turned into a
struggle against the Ottoman Empire, which used to be governed by Caliph and had
an official Sunni Islamic identity that formed significant oppression over Alevis for
four centuries. However, according to different scholars, there were some other
reasons that brought about the entire support of Alevis to Ankara movement. For
instance, Cemal Sener stated that Alevis considered Mustafa Kemal as one of them,
due to his Turkmen race,'*' during his interview with Sabah Daily Newspaper.'** On
the other hand, there was a creed based on Mustafa Kemal’s personality, who was
believed as Mehdi, the savior sent to help Alevis in order to end their sufferings
from the Ottoman Empire.'* According to Cemal Bardakg1, Cemalettin Celebi was
the one, who had spread that idea based on Turkishness of Bektashi order/Alevism,
which protected Turkish customs and language against dominant Arab culture.'*

Briefly, for various reasons, Alevis mobilized around the Kemalist movement that

1 Bahadir. “Cumhuriyet’in Kurulus Siirecinde,” 182.
"0 Baki Oz. Kurtulus Savasi'nda Alevi-Bektasiler (istanbul: Can, 1989), 58-63;

Bedri Noyan, Bektasilik Alevilik Nedir? (Istanbul: Ant Yayicilik, 1995), 105;

Cemal Bardake1, Alevilik, Ahilik, Bektasilik (Ankara: Yeni Matbaa, 1950), 58-59, quoted in Azak,
Islam and Secularism, 145;

Cemal Sener, Atatiirk ve Aleviler Kurtulus Savasinda Aleviler-Bektasiler (Istanbul: Etik Yaynlari,
20006), 64-66;
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aimed to form a modern and, more importantly for Alevi point of view, laic state

structure.

Laicism, as it was mentioned in previous chapters, has not meant simply a
formal separation between religious and political authority and institutions; instead,
a positivist state ideology to engineer a homogeneous and stratified society.'®
However, the separation is difficult to apply to Sunni Muslim societies due to the
lack of established institutions of religion.'* Islam, as a result of its own structure, is
more political than the other two other religions. Hence, it does not separate state
and religion; it seeks to regulate public life with its own conception of the law and
provides an alternative sense of loyalty, identity and community. The characteristic
of Turkish laicism was to take the absolute control of Islam; as aforementioned,
instead of a separation between all religious and political affairs. The
institutionalization of laicism included bringing all religious activities under direct
control of the laic state.'*’ Besides, it was linked with democracy within Turkish
interpretation. Laicism became the basis of democracy; consequently, any anti-laic

.. . . 148
political force was considered as non-democratic.

For the sacralization term, there was another idea that was argued by
Dankwart Alexander Rustow. As it was quoted by Azak, he mentioned that the
charismatic figure of M.K. Atatiirk filled the lack of emotional gap resulted with the

surrender of the Muslim heritage. '

In fact, that could not be considered as
surprising, due to social structure of the former Ottoman Empire, in which the
Sultan was the Caliph and, most saliently, the shadow of the God;"*® consequently,
the Sultan was a holy figure for his subjects. Even though, M.K. Atatiirk intended to
suppress this sacred loyalty, it just shifted into a different form, from loyalty to the
shadow of the God, to a man who leaded the society with his charismatic figure. As

an “instant” change cannot suit with any society, the said outcome can be considered

as a simple fact. As it was mentioned, M.K. Atatlirk was considered as a sacred

145
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personality by Alevis, as well. These two explanations demonstrate that the entire

society, traditionally, made their references with a religious point of view.

The establishment of a new state was a hope for Alevis, as they believed in
relief from the Ottoman Empire and its Sunni Islamic characteristic. Hence, they
supported the Kemalist implementations as they had supported the movement. A
laic state was seemed to be the best guarantor for recognition of their distinctive

religious identity. In fact, many implementations suited well with their culture.

New implementations were not only to laicize the newborn republic, but also
to escape from dominance of Arabic culture, as it was mentioned in related chapter.
That was a significant point for Alevis, who have defined themselves as a resistance
movement against the dominance of Arabic Sunni culture. Within this interpretation,
encourage for unveiling of women; given equality to women and men in social,
political and business life; closure of Islamic seminaries; gradual liberalization of
education from religion; new Civil Code; abolishment of Sharia courts;
Turkification of rituals, such as calls for prayer, translation of Quran from Arabic;
and new alphabet different from Arabic one became the implementations that
attracted attention of Alevis. The most salient one was, obviously, the constitutional
guarantee of laicism, which was carried out with a change in Second Article, in 1937,
stating that the Republic of Turkey was a laic state. All listed implementations were
in perfect coherency with Alevism, regarding its secular-leaning, progressive and
egalitarian structure. The sovereignty was taken from God and handed over to
individuals. As it was mentioned, human is in the centre in Alevism; therefore,
he/she should be source of sovereignty. Within this perspective, it was not surprising
that Alevis welcomed and supported the entire movement. Even further, with respect
to these changes, Gokalp, whose Bektashi identity was already mentioned, argued
abolishment of Bektashi order, as the Republic had already accomplished what

Bektashis had supported with their strong confidence in Turkishness."”!

Listed implementations were in favor with cultural values of Alevis;

however, the newborn laic state intended to fulfill the religious necessities of Sunni

1 John Kingsley Birge, The Bektashi Order of Dervishes (London: Luzac&Co, 1937), 20; quoted in
Azak, Islam and Secularism, 143.
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Muslims, and left Alevis aside with no official intention to end social and religious
oppression. Within this perspective, there were two significant implementations,
which caused disappointment among Alevis: the opening of DIB (1924), and the
closure of dervish lodges (1925).

Abolishment of Caliphate was a significant step for the laicization progress
of newborn republic. In addition to that, it brought about considerable hope among
Alevis to end political and social dominance of Sunni Islamic culture; however,
opening of DIB was seen as a new threat for continuation of mentioned cultural
dominance among religious issues. Besides, DIB, as it is a religious institution under
the control of government, could not be acceptable within a laic state within the
perspective of Alevis, and they took DIB into account as institutionalization of
political intervention of state into religious order.">* The founder article was
expanded within time according to governments’ political leanings, and it became
the target of discussions regarding not only Alevism-Sunnism, but also entire
religious diversity of Turkey. Besides, it was seen as the pivotal institute of official
assimilation of Alevis, with references to DIB’s Sunni Islamic structure and
changed responsibilities within time. The interviewees commented on this issue as

following:

Gec¢mez: “The advanced democracy is being obstacled. There will be no certain

success, unless the DIB is closed. The constitution talks about laicism, but there is the

DIB. It is under the control of Sunnis.”'>

Mustafa Sen: “There is a significant assimilation policy targeting Alevis, even

stronger during republic. The DIB is significantly effective on this policy.”">*

Tamer Kaya: “We strongly criticize DIB, but we cannot say that it should be

demolished. We are not that powerful.”'>

132 Alevi Kiiltiir Dernekleri Genel Merkezi, and Haci Bektas Veli Anadolu Kiiltir Vakfi Genel
Merkezi, Alevi Calistayr 1. Etap Alevi Orgiitleri ve Temsilcileri Toplantist Degerlendirme Istem ve
Oneri Raporu, (Ankara: Hisar Ofset, 2009), 32-35.

153 Ge¢mez, interview.

154 Sen, interview.

13 Kaya, interview.
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Ahmet Ozugurlu: “I think that the DIB should also be demolished. The DIB goes and
evey sect will have its own foundation. Meantime the control mechanism will
function. It should be so. Because the most important thing is the sake of state. I
should clarify that, the control mechanism should not be carried out by governments,

but the state itself.”"°

As it has been pointed out by different people, the DIB has not been an
institute that welcomed by Alevis. On the other hand, the critics cannot be
associated just with Alevis, as there are many people criticizing its functionality, its

budget and its increasing importance among society.

In 1925, another implementation was put into force, which is still being
discussed with its outcomes whether they targeted Alevis or not. With the new
implementation, Law Number 677, dervish lodges and shrines were closed and
religious titles, such as dede, celebi, baba, dervis, miirit, which were (and,
unofficially, still are) used in Alevi communities, were prohibited. That caused
dedes to be disqualified from leading their community and cemevis to be closed.
During the republic, cemevis found places for themselves; however, their legal status
is either a cultural center or a foundation. With other minor legal obstacles, Law

N.677 became the main reason to exclude cemevis from being a worship place.

In 1826, Mahmud II abolished the Janissary System, and handed Bektashi
lodges and all their assets to Nagshbandi order, as it was mentioned in previous
chapter. Hence, according to some scholars, Law Number 677 of 1925 did not take
Alevis or their lodges as target, as they had already been closed in 1826. For
instance, Melikoff referred an article of Cumhuriyet Daily Newspaper written by
Haluk Y. Sehsuvaroglu, in which many important Bektashi dervish lodges (Haci
Bektas Dervish Lodge, Seyyid Baba, Miirsel Baba, Sah Kulu Sultan, Sehitler,
Camlica tekkes, and Nafi Baba, Karaaga¢ and Karyagdi dergahs) were recorded as
Nagshbandi assets. Hence, according to Melikoff, the closure of listed dervish
lodges were not an outcome of Law N. 677."°® Additionally, same issue was

discussed recently in a TV Programme, and Cemal Canpolat stated that the Law

136 Ozugurlu, interview.
7 Please see Appendix XIII on page 311 for the whole text of article (in Turkish).
'** Melikoff. “1826’dan Sonra,” 211.
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N.677 did not pointed out cemevis; so that, it cannot be considered as an obstacle
regarding decisions of cemevi’s legal status.'”” On contrary, Bahadir stated that Abdi
Bey Dervish Lodge, which was functioning for Bektashi order, was closed in 1925,

after acceptance of mentioned law, and it was demolished step by step.'®’

Law N.677 was not only about Alevism, but also about all Islamic orders,
such as Nagshbandi and Mevlevi orders, with respect to its content. Although, the
outcome, directly or indirectly, had negatively affected Alevis, according to a
considerable part of Alevi population, it was seen as a change developed within a
modern state perspective.'®' However, there is one point that should be underlined.
According to the Law, Hac1 Bektas Dervish Lodge and central lodge of Mevlevi
order in Konya (Shrine of Mevlana) were both closed. Nevertheless, within a short
time, Shrine of Mevlana transformed into a museum and opened for visit in 1927,'*
while Hac1 Bektas Dervish Lodge was maintained closed until 1964, when it was
transformed into a museum and opened for public visits.'®® That was the point that
state favored Sunni based Mevlevism between two equal religious orders; in other
words, official intention was not to Turkify Islam for the sake of cultural similarities
with Bektashi order/Alevism as it was pointed out by Ziya Gokalp. Instead, it would

not be wrong to claim that it was the Turkification of Sunnism with Turkish calls for

prayer and Turkish Quran and with the favored state approach.

The Law N.677 was mentioned as the basic obstacle among other minor ones
for recognition of cemevis as a place of worship of Alevis. Regarding the minor
obstacles, common necessity of people should be examined with its official
explanation in different articles. As Islam has always been understood as Sunni
Islam in Turkey, Islamic place of worship has been mentioned as mosque. Hence for
the common necessities of people, mosques were pointed out for fulfillment of

places of worship. That was the point that all people, regardless of diversity, were

139 «“Cemevi Tartigmast.”

10 Bahadir. “Cumhuriyet’in Kurulus Siirecinde,” 220.

1! Alevi Kiiltiir Dernekleri Genel Merkezi, Alevi Calistayr, 42.

192 «“Konya Mevlana Asitanesi,” Semazen, n.d., <http://muze.semazen.net/content.php?id=00142> (14
April 2013).

193 «“Hac1 Bektas-1 Veli Miizesi,” Nevsehir Il Kiiltiir ve Turizm Miidiirligii, n.d.,
<http://www.nevsehirkulturturizm.gov.tr/belge/1-41400/haci-bektas-i-veli-muzesi.html> (14 April
2013).
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underlined as the ones who were in need of a mosque to practice. For instance,

according to the Article 2 of Village Law N.442 accepted in 1924,

“Common properties, such as mosque, school, pasture, mountain pasture,
coppice, and people, who live within a group or separated houses, with their

vineyards, orchards and fields form a village.”
and Article 91 of same law,

“The headman of village, who does not keep a copy of present law in
village room and another copy in mosque and/or in school, will be punished with

five lira penalty with the order of local administrator (kaymakam).”

mosques were mentioned as one of the basic necessities of a village. In fact, it was
not surprising for the year 1924, when Islam was the official religion of the Republic
of Turkey. However, mentioned laws are still in use, and the issue that has been and
still is being discussed was the word mosque that state used to constitute a
settlement. Instead of mosque, place of worship may serve for the same purpose in
order to mention the place, where religious necessities are fulfilled regardless of
difference. This issue will be discussed with its details, while Alevi Workshops are

examined.

Political, educational and social orders were cleaned from Arab-dominated
cultural components with implementations of newborn state; however, there was not
a specific legal regulation, which would lead to recognition of Islamic variety
including Alevism. Apart from distinguishment of mosque as a basic necessity of
the smallest settlements regardless of any diversity, in the censuses of 1927 and

1935, Islamic faith was considered as one religion.'®**

In 1928, mentioning Islam as the religion of the state was removed from the
Second Article of Constitution, and in 1937, same article was revised, and laicism

was taken under constitutional guarantee of state. That was the ultimate point that

164 . . .. . .- .
For more information about religious minorities on the censuses, see Cagaptay, Islam, Secularism,

66-69.
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Alevis’ support to Kemalist implementations achieved. Although, there were
unfavorable implementations caused disappointment as listed above, addition of
laicism into the constitution was deepened their trust and support to the movement,
as it perfectly suited with their credence in laicism. Muzaffer Karan, who would be a
member of parliament in 1960s, was to mention Alevism as following for a survey

regarding Alevism in Cem, which was a journal published by Alevis.

“Alevism is a social organization and a progressivist social outlook, which

is based on the principles of nationalism, populism, statism, reformism and

secularism; in short, it was Ataturkism itself.” 165

The new implementations and the new state order were welcomed by
majority of Turkish society; however, some revolts, which were in favor of Islamic-
based Ottoman culture, occurred in the meantime. Dersim Rebellion of Kurdish
Alevis took place in 1937-1938 in Dersim (Tunceli), an eastern Anatolian city,
which is majorly populated by Kurdish Alevis.'® According to Martin van
Bruinessen, Dersim always had complex relations with governments, as tribal
Kurdish families had never accepted the laws entirely. Due to existence of their
tribal laws regardless of state laws, they used to refuse to pay taxes to the central
government, which used to form the basis of disagreement.'®’ Due to previous
rebellions, starting from 1936, military control was increased with a special law
accepted the TBMM,'®® and under this pression, Seyyid Riza, a religious leader of
the town, started to call for an uprising against infrastructure constructions being
built in the meantime. According to his call, state built bridges and other

constructions were to take away sheiks’ and large landowners’ authorities on the

19 «Biiyiik Anketimiz,” Cem 2, August 1966, 12—16, quoted in Azak, Islam and Secularism, 166.

1% The United Nations Refugee Agency, Turkey: Ethnic and religious composition of the Tunceli
Region and the town of Ovacik, by Research Directorate, Immigration and Refugee Board, Canada:
Immigration and Refugee Board of Canada, 2000, <http://www.refworld.org/cgi-
bin/texis/vtx/rwmain?page=topic&tocid=4565c22523 &toid=4565¢c25{287&publisher=IRBC&type=
&coi=&docid=3ae6ad7c18&skip=0> (25 April 2013).

" Martin van Bruinessen. "Genocide in Kurdistan? The Suppression of the Dersim Rebellion in
Turkey (1937-38) and the Chemical War Against the Iraqi Kurds (1988)," in Conceptual and
Historical Dimensions of Genocide, ed. George J. Andreopoulos (Pennsylvania: University of
Pennsylvania Press, 1994), 146.

'8 Kemal Kirisci, and Gareth M. Winrow, The Kurdish Question and Turkey: An Example of a
Trans-state Ethnic Conflict (London: Routledge, 1997), 105.
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199 The rebellion started with the burnt of a

region and to destroy tribal tradition.
bridge on 21 March 1937.""° However, there are different perspectives regarding the
reason. On contrary to aforementioned one, Abidin Ozgiinay was to mention that the
Dersim Rebellion was not as a revolt against state authority; instead, it was a
defense of honor of Alevi people due to gendarmerie’s abusal attitudes to Alevi
women.'”! With increased tension, troops surrendered the city, and as stated by
Bruinessen, during the rebellion, almost 10 percent of entire population of Dersim

was killed and this ratio has been expressed even higher than that by Kurds.'"

Dedes were officially disqualified from being religious leaders of their
communities, they became mediators between their communities and the state

173 Dersim Rebellion has

during the Dersim Rebellion, and they sided with the state.
always been discussed if it was a Kurdish or Alevi revolt. It was generally
mentioned as a Kurdish revolt, as it had not any religious reference, and was carried
out by Kurdish tribes due to power issues.'’* Besides, this revolt, which was carried
out in the time of M.K. Atatiirk’s presidency, did not bring about any hostility to
him as mentioned by Hiisniye Takmaz, the Chairwoman of Federation of Alevi
Foundations (Alevi Dernekleri Federasyonu). Alevis maintained their support to laic

modern state.!”

Murtaza Demir, the Founder Chairman of Pir Sultan Abdal Cultural
Foundation, mentions two significant periods, in which Alevis were not under
oppression. The first one is the aforementioned early Ottoman period between 1299-
1450, started with Osman I lasted with Mehmed II., and the second one is the early

republican period between 1923-1950.'7

Alevis, both Kizilbas people and Bektashis were in favor with the new
implementations, and mentioned the period starting with republic until the end of

single party rule as period of peace; however, as they were restricted within religious

169 Safiye Diindar, Kiirtler ve Azinlik Tartismalari: Tarih, Kimlik, isyanlar, Sosyo-Kiiltiirel Yapi,
Terér (Istanbul: Dogan Kitap, 2009), 156.

70 Ibid.

"1 Abidin Ozgiinay, “Her Giin Kanayan Yara.” Cem 6 (1966): 4-5, quoted in Azak, Islam and
Secularism, 166.

172 Bruinessen. “Genocide in Kurdistan?,” 151.

'3 Azak, Islam and Secularism, 147.

"¢ Deniz Toprak and Gamze Cinlar, “Dersim Tartismalari,” Aydinlik Daily Newspaper, 17 February
2013, 15.

"7 Ibid.

7 Ibid.
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perspective, they maintained in their rural settlements and lived their Alevi culture
within secrecy. This secrecy was identical for both Kizilbas people and Bektashis, as
Melikoff stated. She mentioned the year 1925, when dervish lodges and shrines
were closed with Law N.677, was the time that Bektashis, who were still in action -

semi-officially- after 1826, were drawn back to exact secrecy.'”’

After the death of M.K. Atatiirk, progressivist implementations were carried
out, as well. Among them, establishment of Village Institutes was a significant step
based in rural settlements in order to achieve entire development within different
orders of life, such as agriculture, literature, education and so on. Village Institutes
with their progressivist, enlightened and laic structure were welcomed by Alevis as
representatives of development. Today, they are still being commemorated with
respect and yearning by many different Alevi Foundations, due to listed

characteristics of institutes.'”®

Within this perspective, personal endeavors of Hasan
Ali Yiicel and Ismail Hakki Tongug to escape from Arab-dominated culture in
educational order with translations and shift of foreign languages, to support laicism
in education, and to support humanism and science were also respected by Alevis, as

it is visible in programmes of mentioned commemoration ceremonies.

1950, as it was mentioned as the end of peace period, was a significant year
for Alevis regarding the relations between Alevis and the state authorities. In 1950, a
new era started with 1950 Elections, in which religious implementations became a

political tool both in elections and anterior propagandas.

""" Melikoff. “1826’dan Sonra,” 212.
178 «17 Nisan 1940 Tarihli Yasa ile Kurulan Koy Enstitiilerinin 70. Kurulus Yildoniimii,” Hacibektas,
17 April 2010,
<http://www.hacibektas.com/index.php?id=haber ayirntlari&tx_ttnews%5Btt news%S5D=272&cHas
h=34b469b381afb5329f0bc206516276¢c2> (12 April 2013);

“Aydinlanmanin Mesalesi Koy Enstitiileri,” Evrensel Daily Newspaper, 19 January 2009,
<http://www.evrensel.net/v2/haber.php?haber id=43963> (12 April 2013).
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4.2.2. Urbanization in Democracy: Neighborliness of Alevis and Sunnis

1950 Elections was a significant point of Turkish political history, as it was
already discussed earlier. However, taking only 1950 Elections and its aftermath into

account would not be correct, as its anterior witnessed considerable changes.

Laicization period, which also included an escape from Arab-dominated
cultural components, was welcomed by majority of people; however, there were
negative reactions, as well. The establishment of DP was an outcome of that
unsupportive reaction against CHP’s implementations. Meantime, it was a
prerequisite for a real democracy, in which people from different ideologies might
be represented in the assembly. In previous chapter, a part dedicated to CHP’s
implementations between 1946, when DP entered into the Assembly, and 1950,
when DP established its government, it was a period of “soft laicism”. Within that
part, CHP’s initiatives targeting conservative side of society were discussed with its
details and outcomes. While CHP intended to gain votes of conservative side of
society in order to cut the support to DP for the following elections, it caused
religious awakening. The support that CHP obtained from conservatives as a result
of soft laicism was not a considerable success for itself, with respect to the election
results; however, said religious awakening led DP to form the government with

usage of religion as a political tool, as it might be seen in its implementations.

CHP’s implementations between 1946-1950 were criticized strongly as it
was undermining the Kemalist reforms. These critics were already mentioned;
however, it is important to distinguish that Alevis were a side of these critics. As
they supported Kemalist reforms, they were against backward steps. Within this
perspective, religious instructions, although they were optional, courses for
preachers and prayer leaders, shifts regarding educational structure of Village
Institutes and opening of theology faculty in Ankara were considered as unfavorable
by Alevis.'” Eventually, displeasure among Alevis led them to support DP against
CHP in 1950 elections.'®’

' Ali Balkiz, Kent Kosullarinda Sosyolojik Olgu Olarak Alevilik (istanbul: Alev Yaynlari, 2007),
11.
0 bid., 12;

“Cumhuriyet Donemi ve Alevilik,” Karacaahmet Sultan Dernegi, n.d.,
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It would not be wrong to claim that Alevi votes played decisive role on DP’s
victory in 1950 Elections due to its democratic-leaning propagandas before the
elections. However, DP Government could not be sufficient to respond all
democratic needs of different parts of society, including Alevis; instead, DP’s

implementations aimed the necessities of Sunni-Islamic side of society.

Within a month of establishment of DP Government, the language of calls
for prayers was re-shifted into Arabic. This implementation of DP was responded
with significant pleasure by conservative part of the society, as it was discussed
earlier. However, it was not suited with what Alevis expected as a response to their
support during the elections. Besides, Quran recitals as auspicious success, and DP
members’ discourses with significant references to Islamic identity to the Republic
of Turkey were the implementations that excluded Alevism and favored Sunni

Islam.'®!

Since the Ottoman Empire was abolished, many implementations were
carried out, and newborn state was Westernized, which meant to be modernized as it
was mentioned, and laicized. However, Islamic references, which were pointing out
the superiority of Sunni Islam could not be swept away; therefore, egalitarian
approach regarding religious identity could not been embraced by all parts of society,
as it could not achieve to a sustainable success in political order. For instance, Edip -
the publisher of Sebiliirresad- had supported Islamic thought against any reformist
implementations; hence, considerably respected by Islamist intellectuals, pointed out
Alevis as below regarding the national unity issue during the period of transition to

multiparty government.

<http://www.karacaahmet.com/alevilik-olayi/cumhuriyet-donemi-ve-alevilik-.htm> (22 April 2013).
81 Azak, Islam and Secularism, 147.

“Cumhuriyet Dénemi ve Alevilik”;

“DP Donemi,” Radikal Daily Newspaper, 31 March 1999,
<http://www.radikal.com.tr/1999/03/3 1/turkiye/dp.htmI> (1 April 2013);

Fevzi Giimiis, “Secimler ve Aleviler Uzerine Denel Degerlendirmeler,” interview by Baris
Erdogan (Sabah Daily Newspaper) and Kenan Karkaya (DIHA), Pir Sultan Abdal Kiiltiir Dernegi
Antalya Subesi, 2011,
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“These miserable wretches constitute the most ignorant, the most credulous
community in Anatolia. Beliefs incompatible with reason, culture or even humanity

have reduced these unfortunates to the level of animals.”

[...]

“Wouldn't it be more reasonable to achieve unity between Sunnis and

Alevis by raising them to our own level rather than lowering ourselves to theirs.”'™

These discourses can be considered as a proof of continuous insulting
approach to Alevis that was significantly effective since 15™ century under
Ottoman flag. Besides, as the second phrase underlines raising Alevism to the
superior level of Sunni Islam, that can be considered as a reference to
assimilation of Alevis and insistence on Sunnifying them. Alevis mention that
they have been faced with assimilation, which was to be considered as a state

policy after 1980s, in many different ways.

Period of DP became significant disappointment for supporters of laic
republican identity due to re-definition of laicism with favor of Sunni Islam,
consequent implementations with respect to superiority of Sunni Islam and Islamic
discourses of party members. As Alevis have been significant supporters of laicism,

their support to DP lasted short because of the listed reasons.

Islamic implementations in educational order were started to be discussed
with CHP’s soft laicism period; however, with DP government, religion gained
significant importance in different levels of education with various regulations
applied step by step. As religious education has been a serious issue, which is being
discussed by not only Alevis, but also considerable part of the society supporting
laic republican approach, it will be useful to examine the origin and the history of
implementations in different levels of education. Therefore, chronological order of
regulations of DP Government regarding religion in educational order will be given

as a list,'™ which is:

%2 Baki Oz, Alevilige Iftiralara Cevaplar (Istanbul: Can Yaynlari, 1996), 44-47.
' Turgay Giindiiz, and Medine Sevim, “Tiirkiye’de Cumhuriyet Dénemi Din Egitimi ve Ogretimi
Kronolojisi.” Dem Dergi 2 (2008): 67-68.
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- in 1950, primary school teachers were obliged to give lectures of religion; lectures
of religion for curriculum of fourth and fifth grade of primary school were approved
by Government; students, who did not want to take lectures of religion, were
allowed to be exempted unless their parents applied with a petition to the school
administration; and DIB published a report regarding religious education, which
played significant role on opening of Imam-Hatip schools;

- in 1951, courses for preachers and prayer leaders turned into Imam-Hatip schools
in level of secondary schools for four years in seven cities; and religious education
was applied to Village Institutes’ curriculum;

- in 1953, Council of National Education agreed on necessity of professional
teachers educated specifically for lectures of religion; and first and second grades of
schools of vocational teacher education were obliged to take lectures of religion;

- in 1954, mentioned second part of Imam-Hatip schools were opened for the level
of high school education for three years; consequently, total period of Imam-Hatip
schools were increased to seven years;

- in 1956, optional lectures of religion were applied to curriculum of first and second
grades of secondary schools;

- in 1958, Imam-Hatip schools, which were opened under regulation of
Administration of Private Schools (Ozel Okullar Miidiirliigii), were taken under
regulation of General Administration of Secondary Schools (Ortaogretim Genel
Miidiirliigii);

and;

- in 1959, Higher Islamic Institute (Yiiksek Islam Enstitiisii) was opened in Istanbul

in order to educate teachers of lectures of religion.

All listed implementations were responded positively by conservative part of
the society; however, religious education regarding Sunni Islamic doctrines was not
welcomed by Alevis, who were excluded from the contents of lecture. Additionally,
Alevis could not associate these implementations with a laic state. As mentioned,
regulations were applied by the DP Government step by step, optional classes were
expanded to different levels of education, then they were turned into obligatory, and
firstly, courses for preachers and prayer leaders was changed into Imam-Hatip

schools, then the period was expanded to seven years, and eventually, they were
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considered as an equivalence of regular secondary schools, as they were both taken

under regulation of General Administration of Secondary Schools.

Religion in educational order was to become a tool that would change
regarding the ideology of governments as it was in French history, and within two
decades after DP Governments, lectures of religion would be a constitutional
obligation, and would be one of the main targets of discussions with increased
numbers of Imam-Hatip schools as shown in Chart V: New Opening Imam-Hatip
Schools (1950-1997) on page 149 among Alevis and other supporters of laic
republican identity. Within time, graduates of Imam-Hatip Schools would be
considered as a growing army of reactionaries by supporters of the laic republican
identity,'®* and as dearest of all education system by supporters of conservative

identity.'®

At the end of 1950s, Alevi support turned back to CHP, which was granted
with Alevi votes as indicators of their loyalties. As the support to DP was ended,
Alevis strongly supported the 1960 military intervention against DP.'*® After the

intervention, same support was carried out for the new constitution by Alevis.

The Constitution of 1961 has been the most liberalistic constitution of
Turkish politics. Within this respect, support of Alevis cannot be considered
surprising. Besides, aforementioned Article 19 was the most valuable part regarding
the support of both Alevis and entire supporters of laic republican identity.'®” Article
19 was the constitutional guarantee of freedom of conscience, which was
considerably important to respond various necessities of different parts of society, as

it did not point out any superior belief or religion among others.

Within the political atmosphere based on freedom of thoughts thanks to the
Constitution of 1961, socialism and communism were spread among Turkish society.

These ideologies were associated with economic development with the basis of

'8 Cahit Tanyol, “Aydn Din Adami Sorunu.” Cem 2 (1966): 10-11, quoted in Azak, Islam and
Secularism, 167.
'8 «“Imam Hatipler milletin gozbebegi olacak.”
186 Azak, Islam and Secularism, 152;
Balkiz, Kent Kosullarinda, 12.
%7 “DP Donemi.”
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statism, workers’ right, social justice, and rejection of religion-based nationalism,
which was promoting Islamic Ottoman identity. Within this context, the Kemalist
principles were reinterpreted as socialism due to similar understandings of populism,

reformism and statism.'®®

With respect to the link between Kemalist principles and
rejection of religion-based nationalism with the Turkish interpretation of socialism
and communism, Alevis took their side with this ideological trend.'®” The
connection between Alevism and socialism were deepened with endeavors of
minstrels (asik), as they wrote their poems with significant references to socialism in
order to distinguish the political and economic rights of individuals within socialist
ideology. This link was strengthened within time; eventually, during the process of
1980 military intervention, these records were collected due to their inconvenient
(sakincalr) content.'”® Additionally, with the annual festivals starting to be organized
after 1966 in Hacibektas, Hac1 Bektag became more than a religious leader and

started to be defined as a socialist revolutionary thinker with respect to his humanist

and egalitarian approach.'”’

Kemalist reforms took modernity into account not only as laicism and
Westernization, but also as an escape from Arab-dominated cultural components,
which was not a reflection of real Turkish culture, as it was mentioned. With DP
governments, real Turkishness was connected with Islam, which was considered as
the basic component of Turkish culture. Hence, as Islam found its principal basis
within Arab culture, Arabization, due to its relevance to Islam, was promoted,
especially in philological order. That brought about significant dichotomy regarding
real Turkishness. According to DP, real Turks were the Muslims, who accomplished
the practices of Sunni Islamic doctrine. On the other hand, there were significant
references to Alevism, which protected Turkic culture against Arab domination

during Islamization of Anatolia. With the discussions of socialism, humanism, and

"% Kemal H. Karpat. “Ideology in Turkey After the Revolution of 1960,” in Social Change and

Politics in Turkey: A Structural and Historical Analysis, ed. Kemal H. Karpat (Leiden: E.J. Brill,
1973), 341. (317-365).

'% Karin Vorhoff, “Let's Reclaim Our History and Culture!: Imagining Alevi Community in
Contemporary Turkey.” Die Welt des Islams 38, no. 2 (1998): 230-231.

%0 Ulas Ozdemir, “Asik Mahzuni Serif / Hurili Cennet istemem,” Miizik Soylesileri, 2002,
<http://www.muziksoylesileri.net/cms/index.php?option=com_content&task=view&id=229&Itemid=
43> (13 May 2013).

! John David Norton. “The Development on the Annual Festival at Hacibektas 1964-1985,” in
Bektachiyya: Etudes sur 1'Ordre des Bektachis et les Groupes Relevant de Hadji Bektach, eds.
Alexandre Popovi¢, and Gilles Veinstein, (Istanbul: Isis, 1993), 193. (191-200).
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laicism related with characteristics of Alevism, Alevis defined themselves and were
defined by entire laicism supporters as the protectors of laicism and modern
Republic of Turkey. This is what Sen pointed out as the reason that a laic Sunni

feels herself/himself close to Alevism. He argued;

“There is not much difference between Sunni people supporting laicism and Alevis.
Many of Sunnis supporting laicism feel themselves closer to Alevism. Its egalitarian
structure regarding the gender, Turkish worships, Turkish poems etc. are significant
components attracting the attention of Sunnis supporting laicism.

On significant points, it goes beyond theology and reaches to political differences.
For instance, you cannot find many differences between an Alevi and a Sunni

supporting left-wing politics. Yes, in recent history, left-wing politics has gained

dominance in Alevism.”'"?

1950s and 1960s possess importance not only regarding changed political
balances for Alevis, but also regarding sociological changes. As it has been
mentioned many times, Alevis settled in rural areas due to security issues since
Seljuk and Ottoman empires, and they managed to maintain their situation until
1950s. They were economically, sociologically and politically (relatively)
homogeneous groups under the conditions of rural life until then."”® During this time,
they used to have their own religion-based hierarchical order in their life;
accordingly, they formed their own communities. These homogeneous and
hierarchically ordered communities used to perform their rituals with the
guardianship of watchmen in their villages, due to being under control by

. 194
gendarmerie.

With the time of Menderes after 1950, mechanization process for agriculture
started, and it brought about unemployment in rural areas. Consequently, this
process led to domestic immigration flows from villages to cities within a decade.

1960s became the period that Alevis urbanized and settled in city centers due to

192
193

Sen, interview.

Balkiz, Sivas tan Sydney’e Aleviler, 269.
194 Alevi Téren ve Ritiielleri, 52-53;

Azak, Islam and Secularism, 144,
Balkiz, interview.
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increasing unemployment. ' Immigration flows caused significant changes for
Alevism. Due to prejudgments, Alevis could not demonstrate themselves with their
Alevi identity in the social life. They hid their Alevism within their urban life;
however, they intended to maintain their identity with differentiation of districts"®
among Sunni and Alevi communities and villager associations or -cultural
foundations that they founded. 7 For instance, in 1961, The Foundation for
Touristic Beautification of Hacibektas (Hacibektas’t Turistik Bakimdan
Giizellestirme Dernegi) in Hacibektas; in 1962 Hacibektas Cultural, Development
and Aid Foundation (Hacibektas Kiiltiir, Kalkinma ve Yardim Dernegi) and a year
after Hacibektas Tourism and Promotion Foundation (Hacibektas Turizm ve
Tamitma Dernegi) in Ankara; and in Istanbul, Hacibektas Cultural Foundation
(Hacibektas Kiiltiir Dernegi) were established.'”® Within this secrecy, not only in
our personal interviews, but also in many inquiries, Alevis have mentioned that they
used to woke up early in the morning during the month of Ramadan for the special
meal before dawn (sahur) as if they were fasting in order to hide their Alevism from
their Sunni neighbours, as they started to be excluded from the society when their

identity was coming out due to their non attendance to special Friday prayers.'””

Among all changes of decade, the most significant one was the interaction
between Sunnis and Alevis, who started to share same settlements and became
neighbours. As a consequence of increased Alevi visibility in public sphere and
newly-emerged institutionalization, considerable curiosity regarding Alevism
occurred in social life among Sunni majority. Additionally, disengagement of Alevi
communities due to immigration to urban areas weakened practibility of Alevi
practices. As communities possess significant importance in Alevism, immigration
caused to spread the members of these communities to different parts of the country;

hence, communities were broke up. Dedes were separated from their communities.

13 Aksoy. “Cumhuriyet Déneminde Alevilik,” 260.
9 Martin Van Bruinessen, Kiirthik, Tiirkliik, Alevilik: Etnik ve Dinsel Kimlik Miicadeleleri, trans.
Hakan Yurdakul (Istanbul: letisim Yaymlari, 2005), 120.
"7 Tahire Erman, and Aykan Erdemir. “Aleviler ve Topluma Eklemlenme Sorunsals,” in Tiirkiye de
Cogunluk ve Azinlik Politikalari: AB Siirecinde Yurttashk Tartismalari, ed. Kaya Ayhan, and Turgut
Tarhanl1. (fstanbul: TESEV Yayinlari, 2005), 132.
18 Ata, Alevilerin Ilk Siyasal Denemesi, 47—48.
199 Balkiz, interview;

Cahit Korkmaz et. al. eds., Alevi Bakis Agqisiyla Tiirkiye'de Ayrimcilik (Ankara: Mattek
Matbaacilik, 2010), 66;

Cahit Korkmaz et. al. eds., Tiirkiye 'de Alevi Olmak (Ankara: Mattek Matbaacilik, 2010), 120-125.
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Moreover, companions were broke up. The secrecy was vanished for the
performance of rituals.*”” As mentioned by Balkiz, they became unprotected due to

the lack of their traditional communal structure.?!

However, despite the changed
structure of Alevi communities, they have been able to maintain the basics of their
belief system under different conditions. They managed to perform their rituals;
because, according to the Alevi perspective, Alevism is not only a set of belief, but
also a way of life.””> As Gegmez distinguished, Alevis accept the whole life as a
religious practice; therefore, there was not a possibility for them to leave their
practices due to changed conditions.””> While they endeavored to maintain their

Alevi identity, they demonstrated significant effort at adaptation to modern vision of

. . . . . 204
city centers in order to save Alevism from dissolution.

In 1966, the first magazine dedicated to Alevism was published with the
name of “Cem” in order to distinguish the problems of Alevis. In various issues of
Cem, Alevis were defined as defenders of progressivism, equality, and civilization;
fellow followers of Kemalist principles that provided a state where Alevis could live
according to their own lifestyle; people ready to serve M.K. Atatiirk’s Turkey with
enlightened Sunnis; and people capable to adapt themselves to the necessities of
time due to liberal understanding of Alevism.””> Among all, the last definition was a
significant reference to Sunni based Islamic sects, such as Nurculuk and Nagshbandi
orders that put Arab culture in a superior position, supported by the DP governments
in 1950s and AP in 1960s, as mentioned in previous chapter. In the same magazine,
one of the writers pointed out the the Good and Evil, in which M.K. Atatiirk was
defined as an incarnation of Good with his reforms and principles that led Turkey in
an enlightenment process. However, within the same interpretation, the end of
enlightenment was associated with DP governments due to its official popularization
of and support for Nurculuk that kept on in 1960s with AP government.*”® With this

reference, Alevism started to be discussed, once again, as a component of real

2% Elise Massicard. “Alevism in the 1960s: Social Change and Mobilization,” in Alevis and Alevism:

Transformed Identities, ed. Hege Irene Markussen (Istanbul: Isis, 2005), 109. (109-135.)

201 Balkiz, interview.

292 Balkiz, Sivas 'tan Sydney’e, 42.

29 Gegmez, interview.

2% Necdet Subast, “Giivenligin Modern Mekanlari ve Aleviler.” Milel ve Nihal 1 (2003): 78.

295 For more information regarding the volumes of Cem, please see; Azak, Islam and Secularism,
165-168.

296 yVorhoff, “Let's Reclaim Our History and Culture,” 247.
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Turkish identity with its national and enlightened characteristic as contrary to
reactionary Islam, which was associated with and represented by Nurculuk in
political scenes during 1950s and 1960s. Consequently, Alevism was defined within
different perspectives either a religion, a sect or a union that was composed by Turks,

who loved Ali and protected Turkishness from Arab-dominated Sunni culture.*”’

In the same year, another weekly newspaper named as ‘Ehl-i Beyt’ was
started to be published. Ehl-I Beyt and Cem had significant differences based on
critics and references. Cem and its writers are more Turkic-center regarding the
Alevism, while Ehl-i Beyt significantly pointed out the diversity regarding Alevi
people, such as Kurdish origin and Turkish origin. On the other hand, Cem has
supported equal representation on DIB, instead of a revision or a total abolishment,

as another difference from Ehl-i Beyt.”*®

Urbanization of Alevis, their considerable visibility and their neighbourliness
with Sunnis not only caused curiosity for the other, but also started an era of clashes
between these two sides. In 1966, two villages, one populated by Sunnis and the
other by Alevis, in Ortaca/Mugla, a south-western city, had an issue, which was
interpreted in two different versions: According to then Prime Minister Siileyman
Demirel, press and to the government, it was an issue based on land problems not
related with religious identities. On the other hand, according to Alevi people, it was
an issue regarding their Alevi identity and it started so since the very beginning.*”

Whatever the reason was, this incident has been recorded as the first of Alevi-Sunni

clash of the Republic.

The Ortaca Event caused significant mobilization among Alevis from

different parts of the country. Even the first issue of the Cem can be related with the

27 Azak, Islam and Secularism, 148-149, 161-163.

2% Murat Yinlii, “Tiirkiye’de Alevi Siyaseti Ornegi Tiirkiye Birlik Partisi (1966-1981)” (M.A. diss.,
Yildiz Technical University, 2008).
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clash with its aim, which was to point out the problems of Alevis, as it was
published just a month after the clash started. In addition to the magazine, the liberal
atmosphere of political scenes led Alevis to form a political party. The Unity Party
(Birlik Partisi - BP) was established later in the same year.”'° Officially, there was
not any Alevi reference among party members’ speeches; however, the party
emblem was associated with the lion of Ali with 12 stars related with Twelvers.*"'
The Chair of the Party, Hasan Tahsin Berkman, officially declared that the lion was
a symbol of their desire to gain power and party’s political leaning was based on
neither left or right wing politics; instead, it was a supporter of Kemalist principles,

and had its doors open for everyone progressivist and reformist.>'?

According to some parts of the society, the laic structure of the state was
under threat, due to the existence of a political party unofficially related with a

1 For some parts of the society, Demirel was effective on the

religious identity.
decision of establishment of the BP, as he wanted to divide the votes of CHP that it
would have gained from Alevi population during the elections. Additionally, within
this perspective, the emblem was reinterpreted as a way to attract the Alevi attention,

and Berkman was a fellow of Demirel and was a Sunni politician.*"

The BP declared its official party programme with the basis of domination of
Turkish language, necessity of revision for religious education, and the
representation of Alevis within DIiB’s structure.”’” In 1969 General Elections, BP
had eight MPs, and this support was decreased within two elections. In 1973
General Elections only one MP was elected and, eventually, in 1977, BP could not

be represented in the Assembly.

BP’s position regarding the representation of Alevism in DIB was

questionable. The party could not be sufficient to attract the attention of entire

210 Azak, Islam and Secularism, 170.
I Aksoy. “Cumhuriyet Déneminde Alevilik,” 264.
Please see Appendix XIV on page 313 for the party emblem. (Source: Kelime Ata, Alevilerin Ilk
Siyasal Denemesi: Tiirkiye Birlik Partisi (1966—1980) (Ankara: Kelime Yayinevi, 2007).)
212 Azak, Islam and Secularism, 170-171.
> Ibid., 170.
1% Aksoy, “Cumhuriyet Déneminde Alevilik,” 264.
1% Erkin Topkaya, Anayasa ve Siyasi Partiler Kanunu, Program ve Tiiziikleriyle Tiirkive'de Baslica
Siyasi Partiler (Ankara: Ulusal Basimevi, 1969) 475-484.
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Alevis and could not gain sufficient and sustainable support. The rumor concerning
support of Demirel for the establishment of the party and ideologic diversities had
played significant role on the lack of entire support. As stated by all the interviewees,
considerable group of Alevis have not been in favor with the existence of DIB, that
is to say, the origin of the problem was not the representation.”'® However, there
were some Alevi leaders and intellectuals, who demanded the representation of
Alevis in DIB.*"" (This dichotomy is still an issue that divides Alevis into two
groups as supporters and opponents.) In 1970, some of the MPs of BP changed their
party and became members of AP of Demirel, and that was interpreted as a proof of
both Demirel’s support for the BP and the reason of decreasing trust in the BP.*'® In
1971 the name of the party was changed and became Turkish Unity Party (77irkiye
Birlik Partisi - TBP); eventually, during the 1980 military intervention, TBP was

closed as all other political parties.

During the time of discussions of Alevi representation in DIB, its position
concerning religious identities was questionable. With respect to wunofficial
governmental policies, which were carried out by DP and its successor AP as stated

1.2!” In adition to

in previous chapter, favoring Nurculuk was the trend of DIB, as wel
being in favor with Nurcu movement, DIB used to make several declarations with
ignorance of Alevis with its distinctive characteristics. For instance, Alevi funeral
services were insisted to be carried out with respect to Sunni Islamic rules in order
to sweep away any dichotomy within religious frame and to abide the rules of Islam.
These kinds of insistences were considered as a part of Alevi assimilation with

obliging them to follow Sunni Islamic rules.”*

The 1970s witnessed the gradual political polarization of Turkish society, as
it was mentioned with details in previous chapter. On one side, there was the

Turkish Islamic Synthesis as a systematically growing conservative nationalist

216 Balkiz, interview;

Gegmez, interview;
Kaya, interview;
Ozugurlu, interview;
Sen, interview.
27 Azak, Islam and Secularism, 152.
18 Aksoy, “Cumhuriyet Déneminde Alevilik,” 264.
Y 1bid., 140.
*%1bid., 152.
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identity and on the other hand, there was the socialist left-leaning ideology
defending egalitarian, anti-imperialist and non-Islamic national identity. Alevis have
associated with this left-leaning ideology as it was seen as the only way that
Alevism might have survived due to the lack of Islamic-nationalist idea's superiority.
As Ali Murat Irat argued, instead of a Marxist approach, Turkish left ideology was
associated with Kemalism and that association played significant role that Alevis

took their position with favor of this ideology.**'

On the other hand, the decade of 1970 was the period that Turkish Islamic
Synthesis started to be spread as a political-philosophical idea®* in order to unify all
separated political parties, under the flag of Islamist nationalization. The decade
faced with a different perspective of laicism, which was affected by Islamic
implementations, as a fact of increasing Islamic trend. Laicism of Turkey was

*2 These two completely different

Islamicized during the first years of the decade.
terms were unified within the Turkish-Islamic Synthesis. The synthesis was
developed by a group of conservative intellectuals within an organization known as
Hearts of Intellectuals (Aydinlar Ocagr). The Hearts of Intellectuals were established
on 14 May 1970 and formed as a think-tank center by conservative nationalist
academics, politicians and businessmen, and during the 1970s it became a political
movement, which was composed by, so-called, similarities between Islam and pre-
Islamic Turkish culture, herewith Turks were to become linked with Islam as a
natural fact,”* in order to unify all right-wing ideas of separated political parties (AP,
MHP, MSP).*** The idea was a synthesis of Kemalist elements, such as Kemalist
perspective of laicism and nationalism, and Islam. Hence, according to the
intellectuals of the Hearts, M.K. Atatiirk was the most progressive nationalist of the
Turkish political landscape.**® However, within the nationalist ideology of the

Hearts, Islam possessed a specific role, and the ideology aimed to create a Sunni-

Muslim identity accompanied by strong Turkish nationalism.**’ This ideology was

1 Ali Murat irat, Devletin Bektagi Hirkasi: Devlet Aleviler ve Otekiler (Istanbul: Chiviyazilari

Yayinevi, 2006), 93.

222 Kramer, A Changing Turkey, 65.

>3 Umit Cizre Sakallioglu, “Parameters and Strategies of Islam—State Interaction in Republican
Turkey,” International Journal of Middle East Studies 28, no.2 (1996): 242. 231-251,

224 Ziircher, “Importance of Being Secular,” 64.

22 Kurt, “The Doctrine of “Turkish-Islamic Synthesis”,” 113.

2 Ibid., 116.
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linked with Gokalp’s perspective of Turkishness, which was composed by Turkish

nationalism and Islam by Yildiz Atasoy.”*®

During 1970s, most specifically in the last years of decade, communism was
seen as a powerful hostile that should be stopped, and like the Menderes period,
Islam was the only component that could mobilize people against it.**’ Within this
political atmosphere, Sunni Islam was associated with strong nationalism based on
religious identity and Alevism was linked with socialist ideology. Hence, Alevis
were the “natural allies” of leftist movement; therefore, “fascist and fundamentalist
radical rightist groups” provoked significant hatred among conservative Sunnis
against Alevis, which led to brutal attacks between fascist Sunnis and communist

. 5y 230
Alevis”.

The last years of the decade became the period of said brutal attacks and
bloody struggles between Alevi and Sunni communities. Apart from individual
incidents, masses had been targeted between 1978 and the 1980 military intervention

in three different heterogeneously populated cities.

In 1978, Hamit Fendoglu, then mayor of Malatya (eastern Anatolian city)
without a political party, a former member of DP, and a former MP of AP, was
killed with a letter-bomb sent from Ankara with a fake name belongs to his close

231
1.

friend on 18 Apri Within a short time, Sunni communities got armed and

attacked Alevi districts due to a rumor spread that communists were the
responsibles; accordingly, they accused Alevis for the assassination of Fendoglu.**
As a result of simultaneous attacks in different districts of the city, eight people were
dead, many were wounded, and many buildings including residential areas and

shops, specifically the ones belonged to Alevis, were damaged.”>* According to

authorities, there were two major ideas regarding the reasons of incidents chain: it

2% Atasoy, Islam’s Mariage, 54.
22 Kuslal, Kemalizm, Laiklik ve Demokrasi, 200.
20 Bruinessen. ' Aslin1 inkar eden haramzadedir! 7 16;
Bruinessen, Kiirtliik, Tiirkliik, Alevilik, 120.
#! Erhan Akyildiz, “Erhan Akyildiz Malatya’dan Yaziyor,” Milliyet Daily Newspaper, 20 April 1978,
9. Please see Appendix XV on page 315 for the said page.
2 Basak Ince, Citizenship and Identity in Turkey: From Atatiirk’s Republic to the Present Day
(London: I.B. Tauris Co. Ltd., 2012), 131.
3 Akyildiz, “Erhan Akyildiz Malatya’dan Yaziyor.”
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was a clash either between leftist and rightist groups or between religious sects,
which referred to Alevi and Sunni communities.”* As mentioned earlier in this part,
even the polarization was based on political ideologies, the parties were clarified:
leftist Alevis on one side and rightist Sunnis on the other. Therefore, no matter what
the reason of polarization was, two parties of the clashes were clear, and the
provocation among them increased the tension, successfully. >’ Besides, the
involvement of municipality to the incident with announcements based on religious
references, such as Quran recitals, and the slogans as “Religion is gone!” (Din elden
gidiyor!), “Bombs are on the mosques, as well!” (Camilere de bomba konuluyor!),
and “Victory belongs to Islam!” (Zafer Islam indir!) with accusation of Alevis, who
have been assumed to be the enemies of real Islam, demonstrates that the religious

difference played significant role.”*

The Malatya Incident was one of the significant points that the tension
among political/religious groups was at its utmost ascendency until then. During the
rest of the year, it could not be decreased. Besides, it was spread to neighborhood, to
different cities, such as Mus, Elaz1g, Erzurum, Igdir (all, eastern Anatolian cities)
and Sivas. For instance, during the month of Ramadan, individual attacks were
carried out against Alevis, in Sivas.”’ In December, another bomb was exploded in
a cinema in Kahramanmaras (southeastern Anatolian city) on 19 December 1978,
and “Alevi communists” were pointed out as perpetrators.”>® The whole incident,
which has been called as “massacre”,”’ lasted a week between 19-26 December,
and due to several attacks carried out in various districts majorly populated by

240
d.

Alevis, more than 100 people were kille Many buildings belonging to Alevis

were burned and damaged, which were signed before the bomb to differentiate from

>* Ibid.
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the ones belonging to Sunnis; therefore, the Kahramanmaras Massacres have been
doubted for being an organized crime.**' The slogans those were used and yelled in
the streets demonstrate that the Alevis were targeted by provocations. The slogans
were based on religious solidarity for the Sunnis against Alevis for the sake of Islam,
as it was in Malatya Incident. For instance, during the special Friday prayer, an
imam encouraged the community with telling “If a Muslim kills an Alevi, the
reward will be as equal as five Hajj travels.”*** According to official reports, 1350
people were involved in Massacre, and 752 were arrested during the first days of the
events. The cases opened to 804 people lasted 23 years, and 29 were sentenced to
death; seven people were life-sentenced; seven got 15-24 years, 29 got 10-15 years,
and 259 got 5-10 years prison sentence. However, eventually, sentence reductions
were declared for the prisoners except the ones sentenced to death and were life-
sentenced, and the executions were not carried out. 68 people, who were directly

related with murders, could not be found.***

On the way to the 1980 military intervention, these two mass targeted attacks
played significant roles, as they were mentioned as two of the reasons. Between the
month of May and July, another incidents chain was occurred in Corum (northern
Anatolian city) between leftist and rightist groups, in other words, Alevis and Sunnis
starting from 29 May, due to a provocation.”** In fact, the reasons cannot be
differentiated from the previous mass targeted attacks; slogans were considerably
similar, as well. During the whole incidents, 57 people, mostly Alevis, were killed,
more than 200 people were wounded and almost 300 building belonging to Alevis
for residential or business usage were damaged. After the events, as happened in

.. . . 245
other cities, many Alevis were emigrated from Corum.
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<http://www.odatv.com/n.php?n=maras-katliaminda-siyasiler-o-gun-ne-dedi-2312121200> (2 May
2013).
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In a study that Banu Eligiir carried out, iilkiicii genglik was pointed out as
armed group of rightist ideology. During the incidents in these three cities, some
slogans were attracting the attention, which referred as an unofficial link with MHP
by Eligiir. In addition to aforelisted slogans, “Nationalist Turkey!” (Milliyet¢i
Tiirkiye!), “Chieftain Tiirkes!” (Basbug Tiirkes!), and “Long live Chieftain Tiirkes!”
(Yasasin Basbug Tiirkes!) were yelled in Malatya, Kahramanmaras and Corum,246
and party flags of MHP were used as it can be seen on Appendix XVIII on page 319
Although, Tiirkes called for “common sense”, which can be considered as a proof

for disencouragement of violence, the slogans of rightist groups did not change.

With the 1980 military intervention, leftist ideology was swept away as it
was considered as a “communist threat”; hence, Alevism became a hidden identity.
Furthermore, after the 1980 military intervention, the Turkish-Islamic Synthesis
became an unofficial basis of the new political landscape.”*” As a result of the post-
military intervention MGK rule policy, Islamic values were mixed with Turkish
nationalism, which was an escape from Arabic culture and a part of laicism with
respect to the M.K. Atatiirk’s definition, for the sake of national unity. Briefly,
Kemalist laic nationalist idea was combined with Islamic values.**® Herewith, the
government intended to pacify diverse ethnic and religious groups both including
Alevis with respect to religious (based on Alevi-Sunni difference) and ethnic (based
on Turkish-Kurdish difference) points of view.**” The involvement of government
was pointed out as the reason why Turkish-Islamic Synthesis was considered as an

official government policy, rather than an unofficial basis, by Kislal1.>>

The post-military intervention MGK rule led by General Kenan Evren
instituted the Turkish-Islamic Synthesis in state structure, and the motto of “We are
Muslim Turks”*' was possessed by the said government. For instance, on 12

September 1980 (the day of the intervention), General Evren made a speech in the

246 .
“Corum Katliami,”;

ince, Citizenship and Identity in Turkey, 132;

“Maras Katliami (24 Aralik 1978).”

Kramer, A Changing Turkey, 65.

¥ Atasoy, Islam’s Mariage, 91.

** Yavuz, Secularism and Muslim Democracy in Turkey, 50.
20 Kaslali, Kemalizm, Laiklik ve Demokrasi, 100.

>1 Atasoy, Islam’s Mariage, 104.
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state television and on radio, in which he stated the religious component of

nationalism with the following sentence:

“The Turkish citizens sharing the same national and religious values were divided

and turned into hostile groups those may kill the others without hesitation for the

sake of political benefits.”*">

Therefore, MGK rule institutionalized the Turkish-Islamic Synthesis among
the Turkish citizens, who share the same religious values, and in order to do so, the
government used the Ministry of National Education and the DIB. With the new
policy, superiority of Sunni Islam was to be intended to be embedded by with the
help of official governmental institutions, and this process would increase the
importance of conservative identity, which considerably excludes Alevism, among
society. For instance, according to the Article 136, DIB was pointed out as a part of
state responsible with the solidarity. That means, an institution that privileges a
certain religious belief with exclusion of all others, was assigned to maintain the
solidarity of a society, which was composed by many different religious identities

not only including Alevism, but also Judaism and Christianity with different sects.

Turkish identity was significantly associated with Islam; hence, relations
with international Islamic organizations became visible during 1980s with the Ozal
Government. As Islam (Sunni Islam) was the main component of Turkish identity,
the government strengthened the connections with Turkish citizens living abroad
within base of commun Islamic identity; so that, the DIB was charged with
assignments of teachers of religious courses to Europe, which had been carried out
by the Ministry of National Education before, and the titles of these functionaries
were changed into religious personnel.”® Besides, aforementioned relations with
international Islamic organizations were used in order to provide salary of the said
personnel. Under a dominant influence of Saudi Arabia, a foundation called as
Rabitat-al-Alam al Islami (known as Rabita in Turkish) became an important actor

of the relations and financial sponsor of religious services of Turkish government to

2 please see Appendix XIX on page 323 for the whole speech. (Author’s translation)

3 Orhan Gékdemir, “12 Eyliil’de 12 Eyliil’e Evet,” Oda TV, 27 August 2010,
<http://www.odatv.com/n.php?n=hakimden-ve-savcidan-imam-yetistirmeliyiz-2708101200> 2
March 2011).
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Turkish immigrants of Europe, such as religious instruction and provider of salaries

. .. . 254
of assigned religious personnel and imams.

As aforementioned, the religious education was a tool in Turkish politics and
it was not in a fixed and sustainable policy; instead, it has been shaped regarding the
ideology of the governments. After the 1980 military intervention, religious
education was used in order to shape the next generations, as well, and the classes of
religious ethics became obligatory in primary and secondary schools with the new

constitution of 1982.2%

The regulation aimed to teach Islamic rules, Islamic ethics
and Islamic duties to the students in order to make them conscious about their
religion, which was also a significant component of their national identity. Besides,
as it always was, Islam was considered as one referring the Sunni Islam, and the
content of said religious classes were composed with respect to the Sunni-Islamic
duties. As stated by all intervewees, obligatory religious ethic classes were
considered as the pivotal part of Alevi assimilation by Alevis. This issue has been
pointed out in every single occasion by Alevis such as in public speeches, press

. . . . 256
conferences, inquiry responds, and official Alevi demands.

The religious classes were just one part of the educational implementations.
On the other hand, the secondary schoolbooks were rewritten, and in order to
distinguish the importance of Islam in Turkish identity, the slogan of “The best Turk

»257 was written in them.

is a Muslim Turk the best Muslim is a Turkish Muslim.
Simultaneously, the rising numbers of schools of Imam-Hatip during the late 1960s
and 1970s were supported during the 1980s, as well; besides, the graduates of these
vocational schools were officially allowed to enter any faculty of universities. In

other words, the graduates of Imam-Hatip schools, who were specifically educated

**Ibid;
Mumcu, Rabita, 138.
Kramer, A Changing Turkey, 65.
%% Alevi Kiiltiir Dernekleri GM, and Haci Bektas Veli Anadolu Kiiltiir Vakfi GM. Alevi Calistayr,
28-31;
Balkiz, interview;
Gegmez, interview;
Kaya, interview;
Korkmaz, et. al., Alevi Bakig A¢isiyla, 104-119;
Ozugurlu, interview;
Sen, interview.
»7 Giinter Seufert, Café Istanbul: Alltag, Religion und Politik in der modernen Tiirkei (Munich:
Verlag C. H. Beck, 1997), 66; quoted in Kramer, A Changing Turkey, 65-66.
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in order to serve as imams of mosques or theologians of theology faculties of
universities as it was mentioned in Article 32 of the Basic Law of National
Education,”® became able to enter to any faculties without any restriction. Herewith,
the said vocational schools became an alternate to the regular education.” With
this implementation, for the first time since the republic, the religious education was
accepted far more than a vocational duty; it was normalized and spread among the
country more than necessity. These schools financing by the government has been
an issue that was highlighted by Alevis, as well as the increased number of new
opening ones, which was shown in Chart V on page 149. The actual situation of

issue will be examined in upcoming parts of this chapter.

Considerable increase of the number of mosques has also been distinguished
by Alevis as another part of assimilation policy. New mosques started to be built all
over the country and most significantly in Alevi settlements in rural areas.”*’ This
implementation has been claimed as a psychological pressure on Alevis, as they do
not need mosques to perform their religious rituals. According to the quantitative
study that Yusuf Ziya Ozcan carried out regarding the number of mosques in Turkey
for almost two decades between 1971-1988, after 1981, while the increase of
population in urban areas was higher than the increase of number of mosques, this
ratio was vice-versa in villages and suburban areas. In this study, factors affecting
the change of mosque number between 1986-1988 were pointed out as demographic
change, numbers of associations dedicated to mosque-building (cami yaptirma
dernekleri), and the rate of votes of right-wing parties for the city centers; and
demographic characteristics and numbers of said associations for the villages.*'
According to the results of this analysis, it would not be wrong to claim that
Turkish-Islamic Synthesis found base among society, who founded and financed

associations in order to build mosques around the country that were identical as

¥ «“The high schools of Imam-Hatip were educational establishments that apply vocational education,

as well as preparation to higher education within the secondary education system of the Ministry of
National Education in order to train personnel responsible for the fulfillment of religious services,
such as imams, preachers, instructors of courses on Quran.”

Source: <http://mevzuat.meb.gov.tr/html/88.html> (Author’s translation)

% Kongar, 21. Yiizyilda Tiirkiye, 535-536.

*% Balkiz, Sivas tan Sydney’e Pir Sultan, 131;

Tol. “Ayrimcilik ve Alevilik,” 46.

For more information regarding the analysis: Yusuf Ziya Ozcan, “Ulkemizdeki Cami Sayilari
Uzerine Sayisal Bir Inceleme.” Islami Arastirmalar Dergisi 4, no. 1 (1990): 5-20.
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affecting factor both for villages and city centers. On the other hand, as another
assumption, apart from the emigration flows from villages to city centers, the reason
of higher increase rate of mosques than demographical increase can be associated
with statements of Alevis, who have said that they met with mosques in their
villages after 1980 military intervention. The foundation Rabita was involved in
financing mosque establishments and Islamic centers in universities (For instance,
the mosque of Middle East Technical University and Ankara University and
Kocatepe Mosque of Ankara were the products of that collaboration.) and in the
TBMM. Besides, the politicians, chief of police, governors and members of

Supreme Court were invited to pilgrimage visits by the same foundation.*®*

On this point, there is an important difference regarding necessity of
mosques among Alevis and Nusayris. As it was explained in previous parts, Alevis
do not need mosques to practice, as they gather in cemevis. On the other hand,
Nusayris practice in mosques, as they do five-time prayers as well as the special
Friday prayers. While Alevis are completely against to the idea of having a mosque
in their villages, Nusayris think that they have been discriminated by not having
mosques in their cities as a result of not being considered Muslims. According to

263 1 addition to this

them, if one is Muslim, he/she needs a mosque to practice.
explanation of A. Ozugurlu, he mentioned that the most important component was
the imams assigned by the state for the mosques those they have in their districts,
due to common discriminative approach regarding Nusayris. Their reproof was state
approach that gets concrete with individual events like imams’ discourses.*** Briefly,
the mosque issue has been a problem both for Alevis and Nusayris; however, it
occurs with different interpretations as assimilation and discrimination. This
dichotomy, as it will be mentioned in previous parts of this chapter concerning

probable ways of solution, has been an important issue that has been used for the

government as an obstacle on the way to a solution.

Turkish Islamic Synthesis was carried out with significant success in

political scenes with discourses, constitutional and institutional implementations;

262 Gokdemir, “12 Eyliil’de 12 Eyliil’e Evet.”
2 Ozugurlu, interview.
%% Ibid.
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however, it was not just the political arena that has been targeted by conservatization
process. Due to strong relations with Islamic organizations, Islamic capital,
specifically Saudi financial institutions, entered to Turkey, such as Faisal Finance
Corporation and Al-Baraka Financial Corporation;*®> As Cetin Yetkin argued, these
occurrences were linked with the Ozal Government, which was the result of the
1980 military intervention and the period that the reactionary movements gained its
utmost ascendency.**® Similarly, Kongar associated Ozal Government with the
integration of political Islam into the state.”®” With this period, Islam found a
legitimate base for itself not only in Turkish politics, but also in policies regarding

the international politics.**®

As this thesis strongly argues, Islamic Ottoman identity has always been in a
clash with the laic republican one. This clash led many different periods with
governmental efforts intenting to shape the society regarding its own position within
this clash. With the military intervention itself, post MGK rule and Ozal
Government the society was, once again, reshaped with respect to the conservative
idea privileging Islam in national identity. However, there is one thing that should
be distinguished on that point: So far, the society had intended to be shaped;
however, as Ozal stated “So far, everyone desired to spread Islam among the society.
But, the main issue was the Islamization of the state.””* he intended to change the

politics of the state in order to generate more conservative future for the society.

Empowered conservative identity supporters started to organize their own
market, thanks to liberal economic policies of Ozal, consequently, a new kind of
bourgeoisie was emerged. The newborn bourgeoisie became an alternate, or better to
say, a counter to the existing elites supporting laic republican identity, due its
characteristics, which were originated from Islamic liberalization among political

scenes. Eventually, as stated by Yavuz, the new Islamic bourgeoisie and Islamic

2% Kramer, A Changing Turkey, 65.

266 Cetin Yetkin, 12 Eyliil'de Irtica, Nigin ve Nasil Gelisti? (Ankara, Umit Yayncilik, 1994), 16.

27 Kongar, 21. Yiizyilda Tiirkiye, 253.

28 Sedat Laginer, “Ozal Donemi Tiirk Dis Politikasy,” in 1980-2003 T tirkiye 'nin Dis, Ekonomik,
Sosyal ve Idari Politikalari, eds. Turkut Goksu, et.al. (Ankara: Siyasal Kitabevi, 2003), 36.
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intellectuals of the time played a pivotal role among public sphere and led the

existing change of Turkey since the second half of 1980s, up to present. >”°

The entrepreneurs of Islamic bourgeoisie were the ones, who were just out of
their small towns and villages; however, they had not cut their ties with their origin.
On that point, the important role of Sufi orders, such as Nurculuk and Nagshbandi
order, should be distinguished. The mentioned entrepreneurs grew up with Islamic
values due to the conditions of rural life since their childhood, and entered to
university far from their towns; accordingly, they lived in dormitories, which were
generally run by said Sufi orders. Herewith, they deepened their Islamic knowledge,
and became “conscious Muslims”.?’' These conscious Muslims were the new
generations of society with significant Islamic identity. Besides, with their

consciousness, they differentiated themselves from the others who were traditionally

or just namely Muslims.

As a general perspective, Islamic values cannot be suited with capitalism;
however, the Islamic bourgeoisie managed to introduce capitalism alongside Islam.
For instance, due to the Islamic sensitivity>’*, the entrepreneurs did not want to get
loans with high interests from the banks; instead, they asked for credits from their

273

religious networks.”"” That was a simultaneous process with the time that Sufi orders,

religious groups and sects gained power in the late 1980s. Additionally, the Islamic
banking®’* models entered to Turkish markets as a necessity of the said Islamic
sensitivity, such as the establishment of Al-Baraka Financial Cooperation. It was the

275

first Islamic banking model of Turkey that works without interest.””” Instead of an

2 Yavuz, Secularism and Muslim Democracy in Turkey, 57.

"I bid., 52.

%72 According to the Islamic thought, interest in an amount of money that humankind does have right
to spend, as they did not put a work for it. That is the reason why interest is considered as money
illegitimately acquired (haram para).

*” Giinay Altan, “Ozlem Madi ile “Islam burjuvazisi” Uzerine,” Sendika.org, 12 February 2009,
<http://www.sendika.org/2009/02/0zlem-madi-ile-islam-burjuvazisi-uzerine-gulay-altan-aksam/> (18
May 2009).

™ Islamic banking refers to a system of banking or banking activity that is consistent with the
principles of the Shari'ah (Islamic rulings) and its practical application through the development of
Islamic economics. The principles which emphasise moral and ethical values in all dealings have
wide universal appeal. Shari'ah prohibits the payment or acceptance of interest charges (riba) for the
lending and accepting of money, as well as carrying out trade and other activities that provide goods
or services considered contrary to its principles.

(source: <http://www.islamic-banking.com/what is_ibanking.aspx>)

275 “Bizi Tantyin,” Albaraka Tiirk, n.d.,
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interest, the Islamic banks have a different system with participant shares, which is
used to legitimize the money comes from the money. Briefly, with the help of these
involvements, the Anatolian based and conservative originated conscious Muslims
started to work with Islamic values and gained capital, accordingly power, and
started to compete with laic-Westernized elite and their economic capacity.
Eventually, the pro-Islamic business group founded Independent Industrialists’ and
Businessmen’s Association (Miistakil Sanayici ve Isadamlart Dernegi - MUSIAD)

and gathered around it.

Apart from the MUSIAD, already existing Turkish Industry and Business
Association (Tiirk Sanayicileri ve Isadamlar: Dernegi, TUSIAD), and The Union of
Chambers and Commodity Exchanges of Turkey (Tiirkive Odalar ve Borsalar
Birligi, TOBB) played significant role among political scenes, and with the social,
political and economic change they acquired significantly different characters from

each other.?’®

The economic mobilization of pro-Islamic entrepreneurs was not only a
domestic process, but also there was a significant financial support from Turkish
immigrants to Islamic corporations with the help of Turkish pro-Islamic associations
in Europe. The money used to be collected as cash donations in mosques and

transferred with private couriers to companies of Turkey.?”’

The 1980 military intervention was aimed to “deepen Kemalist ideology”
among the society; however, a different interpretation of Turkish nationalism and
laicism gave birth a legitimate existence of Islam in public and economic spheres
with support of government. The Turkish-Islamic Synthesis, Islamic bourgeoisie,
visible existence of Sufi orders both in political and economic scenes, educational
regulations regarding religious education, and increased importance of DIB with
constitutions regulations were the characteristics of the point that Turkey arrived
after 1980 military intervention and its afterwards. Within this atmosphere, Alevis

were not a part of any privileged order due their distinct identity. They maintained

<http://www.albarakaturk.com.tr/bizi_taniyin/detay.aspx?SectionlD=AvW7CcOUELQIQzfWvBQM
fQ%3d%3d&ContentlD=SjpzafdvjZK8baQMqwSZQQ%3d%3d> (2 May 2011).

276 Kongar, 21. Yiizyilda Tiirkiye, 619.
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their social position until the end of the decade, when Alevism awakening was
started. During the late 1980s, with press dedicated to Alevi writings, new
foundations and associations as centers for Alevis to gather and unify, and media
organs for special broadcasting regarding Alevism, Alevis started to reveal and to
protect their identity. The secrecy of Alevi identity that was maintained since the
1950s started to be vanished with a new decade.””® With the help of foundations and
annual cultural organizations, Alevis started to explain themselves and to be heard

publicly; hence, after 1990s, Alevism found a new form among society.

4.2.3. Re-emergence of Alevi Identity

The complexity of 1990s have already been analysed with details in previous
chapter. Among all, on one side increased visibility of Alevis, and on the other
increased Islamization due to new political and economic conditions were the ones
that led to mostly individual physical and psychological attitudes those have been
considered as discriminative by Alevis. Within this part, starting from 1990s up to
today, individual events will be taken into account within a chronological order in

order to form a general view regarding Alevis and Alevism among society.

With the visibility of Alevis not only by their settlement in city centers, but
also with cultural organizations, press, media and so on, Alevism started to be
known not only by Sunnis, but also by the new Alevi generations. Due to the lack of
written sources regarding Alevism, there had not been a systematic information
transformation regarding Alevi identity from older generations to younger ones.””’
Besides, according to various studies carried out separately, as a result of mass
targeted attacks, there are many young people telling that his/her Alevi identity was
hidden from himself/herself by their parents for security reasons or fear of being
discriminated.” 1990s are important for the vanishment of this secrecy. On the
other hand, it would not be wrong to claim that, traumatic incidents have played

considerable role for the consciousness of Alevism, apart from the mobilization. For

2’8 Besim Can Zirh, “1980’ler Alevilik, 2000’ler Dersim: Uyanist Anlamak.” Alevilerin Sesi 161
(2012): 22.
279 Sen, interview.
280 Balkiz, interview;
Zirh, “1980°1ler Alevilik, 2000’ler Dersim.” 21.
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instance, the Sivas Massacre, which is believed as the most traumatic incident of

republic history, brought about Alevi recognition among society.

In 1993, the fourth annual Pir Sultan Abdal Festival was organized in Sivas,
in the city center for the first time. Before, annual meetings had been held in village
of Sivas named Banaz, where Pir Sultan lived significant part of his life; however,
for 1993, the city center was also included to the program. During said period, Sivas
used to be governed by a mayor from RP. Although, local elections is not a
sufficient source for ideological assumption for a region, as the business of
governing a city is not supposed to possess any ideological approach; in Turkey, it
gives a general opinion for the leaning of society for related region. Hence, it would
not be wrong to associate majority of people of Sivas with conservative identity, as
RP possessed the mayorship. This became a reason for critics regarding Sivas choice,
like Alevis were claimed to provoke the people of Sivas. Besides, attendance of
Aziz Nesin (1915-1995), a writer and a humorist known with his left-wing ideology,
also was criticized as another reason of provocation. According to these critics,
people of Sivas, who has had sensitivity to Islamic values, was provoked by the
organization of Alevis and most specifically with Aziz Nesin, who was assumed to

be disrespectful to Islam.?'

The annual meeting was organized with great attendance of authors,
minstrels, poets and many people from different cities, and with official support of
governorship and Ministry of Culture. On the other hand, since a day before the
meeting started, a campaign had started to be carried out by radical Islamists with
proclamations those were distributed to the public. With one of this proclamations
distributed on 30 June, which addressed “Muslim public opinion”, people were
provoked with a call to protect the religion that was under threat due to non-

believers, who had not hesitated to swear to Muslim people.*** Distribution of

1 Attila Asut, Sivas Kitabi: Bir Toplu Oldiiriimiin Oykiisii (Ankara: Edebiyatgilar Dernegi, 1994),
319;

Balkiz, Sivas tan Sydney’e Pir Sultan, 208-214;

“Sivas Katliami I¢in Neler Séylemislerdi,” Oda TV, 04 May 2012,
<http://www.odatv.com/n.php?n=sivas-katliami-icin-neler-soylemislerdi--0405121200> (2 May
2013);

“Sivas Madimak Katliami: 2 Temmuz 1993,” Pir Sultan Abdal Cultural Association Branch
Office of Antalya, n.d., http://www.psakd.org/sivas.html (2 May 2013).

282 Asut, Sivas Kitabt, 319.
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proclamations was continued during the day after, on 1 July. According to the
second proclamation, they declared that they were ready to protect their values no

) In these proclamations, laic

matter what it would cost, even including their life.
state structure, governor of Sivas, organizers of the meeting, Aziz Nesin, and

participants were pointed out as culpables against Islamic values.

Within this atmosphere, the first day of organization, 1 July 1993, was
completed without any problem; however, the day after, local newspapers published
some news regarding the organization with concrete hatred. For instance, Hakikat,

one of these local newspapers, asked:

“Were the Events of Pir Sultan Abdal organised with the purpose of promoting anti-
religious activities? If so, we would say that we have already prepared ourselves for

these kinds of attitudes. We will not let anyone sell snails in Muslim territories. We

- . L0284
will never ever allow any propaganda against our religion.’

With propagandas of proclamations and local news, many people gathered
on the mosques for special Friday prayer, and then initiated protest march through
the Hotel Madimak, where Alevi meetings were being carried out. During said
protest march, many slogans were yelled against laic structure of the state and
republican regime with yearning to Sharia. A few of the slogans were “The republic
was established here and will be demolished here, as well!” (Cumhuriyet Sivas 'ta
kuruldu, Sivas’ta yikilacak!), “Sivas will be the grave for laics!” (Sivas laiklere
mezar olacak!), “Sharia will be back, and we’ll achieve relief!” (Seriat gelecek,
dertler bitecek!), “Military of Mohammed will be the fear for infidels!”
(Muhammed’in ordusu kafirlerin korkusu!), and “Livelong Sharia!”, (Yasasin
seriat!).*® Until the evening, the protesters gathered around the Hotel and they set it
fire. As a consequence of this arson attack, 33 participants of the organization and 2
hotel staffs died by flames and smoke. Additionally, two outsider protesters died

with the fire. Regarding the reason of death, one of the Islamic leaning newspapers

For the whole proclamation (in Turkish), please see Appendix XX on page 329.
283 4.

Ibid., 323.
For the whole proclamation (in Turkish), please see Appendix XXI on page 331.
Balkiz, Sivas’tan Sydney’e Pir Sultan, 267.
“Sivas Madimak Katliami1.”
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named Yeni Akit, published an article after 19 years, on 27 July 2012, and assumed
that the reason of the death was not smoke or flame; instead, it was bullet.
According to said article, Sivas Massacre was a “19-year-old Lie” as it was written
as title of the article, with the accusation of Alevis as they would like to provoke

people against religion with their own lifes.**°

The day after the attack, national newspapers printed the events with
different interpretations. While one covered the news with the title of “Supporters of
Sharia took the streets!”, another one wrote “Revolt against Aziz Nesin, in

Sivas!”.”® Authorities interpreted the incident with following sentences:***

Tansu Ciller, then PM: “There was no harm for our citizens who gathered

around the Hotel.”

Mehmet Gazioglu, Minister of Interior: “The incident occurred because of

the Statue of Pir Sultan Abdal.”

Mesut Yilmaz, Chairman of ANAP: “I do not see anyone else who supports
the freedom of thinking. However, we cannot be oblivious to usage of this freedom

against the sacred values of our people.”

Due to lack of security forces in order to prevent the incident was criticized,
and with aforementioned declarations, the government was accused by Alevis with
being oblivious to the protest march and not providing security to an organization,
which was officially supported by the Ministry of Culture. As it had happened three
times during 1970s for mentioned mass targeted attacks, security weakness and

neglect were pointed out once again as the reason of deaths.

2 June has been a commemoration day not only for Alevis, but also for a
large part of the entire population supporting the laic republican identity. Due to

association of Alevis with their considerable credence to laic state structure and the

% Murat Alan, “19 Yillik Yalan,” Yeni Akit Daily Newspaper, 27 July 2012, 1-18.
Please see Appendix XXII on page 333 for the said page of newspaper.

For related newspapers, please see Appendix XXIII on page 335.
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slogans those were shouted against laicism, Sivas Massacre has become an
unforgettable incident for the supporters of laicism. Since, 1993 many songs have
been composed, books have been written, two theatrical plays have been performed
and one movie has been shot regarding the Sivas Massacre. Corum, and especially
Kahramanmaras incidents were wide-ranging events; however, Sivas Massacre had
a wider impact than those two. Why? First of all, as Kongar mentioned, it targeted
individuals directly. Secondly, after a long time, it was a concrete yearning to Sharia

and hostility to laic structure.”®

It was another proof of radically Islamization of
society. Besides, this attack showed that tolerance was not a sociological concept for
heterogeneous regions in Turkey regarding religious diversity, yet. The same
understanding regarding Alevism had not been changed for almost four centuries
despite the change of time, conditions and state structure. Additionally, Sivas
Massacre was pointed out as the last part of Islamization chain starting with the
language shift of calls for prayers by DP. According to this chain, increased
numbers of Imam-Hatip schools and courses of Quran, visibility of veil, individual
attacks to people not fasting during Ramadan, constitutional obligation of religious
ethic courses, and the assassinations of journalist, authors, academics were the

outcomes of Islamization of society.*”’

The lawsuit of Sivas Massacre had also been another issue. According to the
lawsuit, 124 people were accused of intention to change the laic regime in order to
establish a religious state, and in 2000, 33 were sentenced to death. With the change
of law in 2002, and the abolishment of death sentence, those 33 were sentenced to
life imprisonment, eventually in 2005 they were released with respect to a new
regulation and 12 escaped abroad and they could not be found. On the other hand,
seven of perpetrators could not be found since the beginning of the lawsuit.”' In
2012, the lawsuit of those seven people dropped, and it was interpreted by PM
Erdogan as “May it be good for our nation for our country. There were many

citizens in prison for many years, and some of them were runaway.”*’* This

%9 Kongar, 21. Yiizyilda Tiirkiye, 230.

% Edebiyatcilar Dernegi, 1994, quoted in Ibid.

! Meltem Giinay, “Zaman Asimma 8 Giin Kaldi!,” Vatan Daily Newspaper, 4 March 2012,
<http://haber.gazetevatan.com/Haber/434741/1/Gundem> (2 May 2013).

2 «“Erdogan: Karar hayirh olsun,” NTVMSNBC, March 2012,
<http://www.ntvmsnbc.com/id/25330055/> (2 May 2013).
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interpretation of PM, and drop decision have been discussed and criticized a lot,””

even it was protested by a group of people in Ankara on 13 March 2012, and a
lawsuit was opened for 52 of the protesters between 2 and 13 years of
imprisonment.”* Most importantly, it demonstrated that the point of view of state
authorities have not been changed since the incident when we compare Erdogan's

sentences with the ones made by then politicians right after the incident in 1993.

Sivas Massacre has been an incident that attracted the attention of not only
Alevis, but also wider part of Turkish society, and possessed its importance as being
the symbol of otherization, although it is not the unique incident of Turkish history
targeted Alevis. Additionally, it would not be wrong to claim that it significantly
constibuted the awakening process of Alevism. After Sivas Massacre, another mass
targeted attack took place in 1995, in Istanbul, Gazi Quarter, where is populated
majorly by Alevis. On 12 March 1995, simultaneous attacks were carried out by
unidentified persons on four different places in Gazi Quarter. As a result of the
attackes, an Alevi dede was killed by gunfire and 20 people were wounded.”” On
the same day, Alevis organized a protest march through the police station, as they
claimed the security forces to be late to intervene. Police responded to the crowd
with gunfire and one more person died consequently. A day after, on 13 March,
thousands of people gathered in order to protest simultaneous attacks and police
brutality; however, police opened fire once again to the protesters and 15 people
died. According to autopsy report of deads, seven of 17 were killed by police

bullets.?*°

Eventually, two police officers were sentenced to four years and 32

months.””’

%3 Fikret Bila, “Madimak Katliamma Zamanasimu Ortiisii,” Milliyet Daily Newspaper, 6 March 2012,
<http://wap.milliyet.com.tr/Columnists/ColumnistArticle.aspx?ID=1511724> (2 May 2013);

Selda Giineysu, “Sivas 93: Bir isyanin Ad1,” Cumhuriyet Daily Newspaper, 10 February 2013,
<http://www.cumhuriyet.com.tr/?hn=398094> (2 May 2013).
% Cinar Ozer, “13 Yil Hapis istendi!,” Vatan Daily Newspaper, 23 March 2013,
<http://haber.gazetevatan.com/13-yil-hapis-istendi/524323/1/gundem> (23 March 2013).
% Miijgan Halis, and Evrim Altug, “Oniim, Arkam, Sagim, Solum Provakasyon!,” Sabah Daily
Newspapers, 3 August 2008,
<http://arsiv.sabah.com.tr/2008/08/03/pz/haber,556466EC8A9C4013BD12CBIC60F7311A.html> (2
May 2013).
% «“Houses Set on Fire in istanbul’s Gazi Quarter,” T odays Zaman Daily Newspaper, 9 August
2007,
<http://www.todayszaman.com/news-118967-houses-set-on-fire-inistanbuls-gazi-quarter.html> (2
May 2013).
7 Ibid.
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During 1990s, apart from aforementioned two mass targeted attacks, many
individual incidents were carried out. For instance, in a TV Show in 1995, the
presenter referred Kizilbas people in order to ask incest during a conversation with

hostess of the show.?*®

With the 21* century, as it will be discussed, there was not a significant
change regarding the interpretation of Alevism by certain groups supporting
conservative identity. There have been many individual cases that Alevis have felt to
be discriminated, or claimed that they were discriminated by governmental and/or

personal aspects.

The relation between Alevis and DIB has not possessed a stable period due
to incompatibility regarding Alevism and a probable way of solving the problem.
While Alevis cannot associate an institution like DIB with a laic state structure, DIB
mostly has possessed a strategy to welcome Alevis to the mosque in order to
practice, as they are Muslims, as well. In 2001, then President of DiB, Mehmet Nuri
Yilmaz gave an interview to a national newspaper and declared that giving a similar
function to cemevis as mosques would be a threat for national unity.””” He also
added that they did not want to assimilate Alevis, they just invited them to the
mosques to practice, as mosques were the places, where Alevis should practice,

also.>®

In fact, that was the exact explanation that Alevis have considered as a proof
of assimilation, as they were invited to mosques to practice instead of their cemevis.
That was the same position that DIB possessed during 1960s and 1970s, when
authorities forced to carry out Alevi funeral services in mosques with respect to
Sunni Islamic traditons. Additionally, as it was stated by majority of intervewees,
invitation to mosques to practice was the reason why they started to have mosques

in their villages and quarters one by one since 1980s.*'

2% Biilent Ant, “Yeter Artik, Ezber’lerden ve Gaf’lardan Biktik,” Avrupa Alevi Birlikleri
Konfederasyonu, n.d.,
<http://www.alevi.dk/ BASIN%20ARSIV/aabk%20yeter%?20artik%20biktik.htm> (24 April 2013).
29 Besim Can Zirh, “Aleviler nerede?.” Birikim 267 (2011): 66.
39 fsmail Kaygusuz, “Namaz, Cami ve Cemevi,” Alevi Bektasi Arastirma Sitesi, 13 September 2001,
<http://www.alevibektasi.org/index.php?option=com_content&view=article&id=749:namaz-cami-
ve-cemevi&catid=38:aratrmalar-kategori&Itemid=54> (27 April 2013).
301 Balkiz, interview;

Gegmez, interview;

Kaya, interview;
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Increased number of mosques all over the country attracted the attention and
this curiosity started to be discussed strongly. For instance, according to an analysis
for the year 2007, while there were 67000 schools, 1220 hospitals, 6300 clinics,
there were 85000 mosques and 100 cemevis and 270 churches all over the country.
Obviously, the population regarding each belief plays significant role for the
numbers; however, a comparison between hospitals and mosques demonstrates an
unproportional distribution of state supplies. While there was one hospital for 60000

302 The numbers

people approximately, there was one mosque for every 350 people.
were updated for the year 2012, and the discrepancy between the increase of
mosques and hospitals has become quite considerable. In 2012, there were 1453
hospitals and 93000 mosques.®” That means, in five years, only 233 hospitals were
built, while 8000 new mosques were erected. Regarding the state supply, Alevis
have pointed out that the process has been carried out unfair and unproportional for
a laic state, and it has always been one of the demands of Alevis that the state should
possess an egalitarian approach regarding religious identity instead of giving

privileges to Sunni Islam in order to put it in a superior position. These demands

will be analyzed with details in following part of this chapter.

Since 2002, governments of AKP have been in power with its conservative
characteristic. As it was mentioned, with its liberal approach regarding internal and
international politics, the first three AKP governments between 2002 and 2011 had
attracted the attention of liberals and empowered itself with significant support of
almost 50% of valid votes during 2011 Elections. The third AKP Government has
intended to maintain more moderate approach regarding Alevism, and launched
Alevi Opening in 2009, which finished in 2010 with its seventh meeting. This
Initiative is significantly important for Alevi case, and it will be analyzed in

upcoming lines of this chapter as an official government initiative.

Even though AKP’s approach was moderate and liberal, individual cases
have taken place in the meantime. Some of the discourses came from high state

officials were considered as demonstration of official discrimination by Alevis and

Sen, interview.
%92 Can Diindar, “Sayiyla Kendine Gelmek,” Milliyet Daily Newspaper, 21 June 2007,
<http://www.milliyet.com.tr/2007/06/21/yazar/dundar.html> (10 May 2011).
% Turan Eser, “S6z mii? Sayilar m1?,” Birgiin Daily Newspaper, national edition, 12 February 2013.
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caused questioning of sincerety of official opening. Conservative discourses with
significant religious references, which made not only Alevis but also entire
supporters of laic republican identity deeply concerned about AKP Government. For
instance, in 2007, special dinners were organized due to Muharrem fasts as a result

3% on the other hand, within

of personal endeavor of an MP of Istanbul from AKP,
the same year, Ministry of National Education published a list of recommended
books for primary school and secondary school students, in which there were two

305
Hence, the

sources including discriminative contents regarding Alevism.
Muharrem dinners were responded within a suspected interpretation, and due to
suspicions, only six of 279 Alevi Foundations attended, meanwhile it was protested
in Tunceli as the dinner was claimed to be insincere and an intervention of AKP to

Alevism.>%

The awareness of religious identity and its distinguishment have not been
acceptable for Alevis, as they had intended to hide their religious identity in order
not to be excluded from the society or not to be discriminated. Hence, these kinds of
distinguishments, even they are not malicious, disturb Alevis, as they feel offended
due to experiences.”7 For instance, the President of the Republic, Giil, made a
speech in 2010 and mentioned “We have assigned rectors to the universities from

»3% in order to distinguish his fair approach to religious

Alevi communities.
identities. Although the intention was to demonstrate goodwill, the reflection did not
occurred in a way that Giil thought; instead, it brought about uneasiness among
Alevis due to the awareness of religious identity and its usage. Additionally,
Erdogan, use the religious identity of Kemal Kiligdaroglu, who is an Alevi and the
chairman of CHP, as a political tool during his speech before the 2011 elections. His

discourse caused disappointment not only among Alevis, but also among wider part

9% «“Tartigmah Alevi Iftar1 Gergeklesti,” CNN Tiirk, 11 January 2008,
<http://www.cnnturk.com/2008/turkiye/01/11/tartismali.alevi.iftari.gerceklesti/418305.0/index.htmI>
(2 February 2013).

% Nergis Demirkaya, “Taner ve Seyfettin’e Alevilerden Tepki,” Sabah Daily Newspaper, 13
February 2007, <http://arsiv.sabah.com.tr/2007/02/13/gnd110.htmlI> (3 February 2013).

39 «Alevilerin sorunlari neler?,” Neden, NTV - Public TV Channel, Istanbul, 18 November 2008;
“Tartigmal1 Alevi Iftar1 Gergeklesti.”

Sen, interview.

3% fsmet Berkan, “Giil: Haksizlik Edilmesin Alevi Rektor de CHP’li Rektor de Atadim,” Hiirriyet
Daily Newspaper, 7 November 2010.
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of society.”® As another example, the Mayor of Ankara, Gokgek used his Twitter
account to mention his attendance to a wedding “I performed his wedding
ceremony; although, I know that he is an Alevi and a member of CHP.”?'” These
kind of references used by state authorities brought about doubts and uneasiness
among society due to religious awareness and fear of being discriminated. Besides,
positive endeavors are being evaluated as insincere due to simultaneous
discriminative discourses. The case of Muharrem dinner is a considerable example

for this dilemma.

As a state tradition, funeral ceremonies of martyrs have been carried out with
attendance of high-ranking TSK officers; however, in 2012, an exception occurred
in Istanbul. In a bomb attack in Izmir, a western city, on 9 August 2012, two soldiers
were killed, while 10 were wounded. One of the martyrs was Alevi; consequently,
his funeral ceremony was organized in a cemevi in Istanbul, in his hometown. For
the attendance of TSK officers, another ceremony was organized in a mosque, as
they denied attending to the ceremony in a cemevi. Regarding the second ceremony,
the uncle of the martyr stated that they wanted to carry out the ceremony with
respect to their culture. The Chairperson of Hubyar Sultan Alevi Cultural
Foundation, Ali Kenanoglu, interpreted the situation with this sentence: “No matter

. . . . . .. 311
dead or alive, if you are an Alevi, you are being discriminated!”

The discriminative discourses can be separated into two different levels.
Apart from the discourses of state officers, there have been individual incidents,
which were reported in daily and business life, and in schools for primary and

secondary students.

With the 1982 Constitution, religious ethic classes have become obligatory,
and it has been considered as a method of assimilation of Alevis beginning from the

early ages. The lecture was named as religious ethic; however, mostly, depending on

309
310

Senol Kalug, “Erdogan, Kiligdaroglu ve Alevilere Dair,” Taraf Daily Newspaper, 7 June 2011.
“Gokgek Twitter'da Ortalig1 Karistird1,” Milliyet Daily Newspaper, 5 April 2011,
<http://www.milliyet.com.tr/gokcek-twitter-da-ortaligi-
karistirdi/siyaset/sondakika/05.04.2011/1373706/default.htm> (5 April 2011).

3 «Alevi askerin cemevindeki cenazesine devlet katilmad1,” Agos Daily Newspaper, 10 August 2012,
<http://www.agos.com.tr/haber.php?seo=alevi-askerin-cemevindeki-cenazesine-devlet-
katilmadi&haberid=2270> (10 August 2012).
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teachers’ perspectives, Sunni Islamic practices have been performed such as prayers.
These kinds of applications during the classes brought about difficult times for Alevi
students. With the aforementioned regulation named 4+4+4, religion lectures have
been varied; however, as it is still being protested by Alevis, the following fieldwork
maintains its importance. With a project named “Mobilizing Towards Equality and
Non-Discrimination” carried out by the leadership of Alevi Cultural Associations
(Alevi Kiiltiir Dernekleri) and financed by The European Instrument for Democracy
and Human Rights (EIDHR), a field work was progressed between 12 July-13
August 2009, in seven geographical regions of Turkey, which were represented by
two cities each, in order to analyze individual discriminative attitudes. According to
the report of this project, there have been many problems that Alevi students have

been faced due to obligatory religious ethic classes.”'?

Regarding the same issue, then Minister of State, Faruk Celik made a
statement that Alevism would be included into the curriculum of the religious ethic
classes, in 2010.>"* On 16 January 2011, an Alevi parent organized a press
conference in Istanbul, in order to carry this problem to the public attention, and he
stated that his daughter was told to learn how to practice prayers, as it would be the
prerequisite of success for the end of the term by teacher of religious ethic class.’'
A day after, the obligatory religious ethic classes was protested by a group of high
school students in Istanbul, as they want the abolishment of the class.’’> With
aforementioned 4+4+4 system, three different religious classes were included to the
transcript apart from the obligatory one. While the obligatory class will be educated
beginning with the fourth year until the end of 12-year-education, other three classes
are presented as optional after the second part of education circle. Three optional

classes have been listed as “Qur’an”, “Life of Prophet Muhammad”, and

312 Korkmaz, Tiirkiye’de Alevi Olmak, 104-120.

313 «“Faruk Celik: Alevilik Din Dersi Miifredatina Girecek,” Euroactiv AB Haber ve Politika Portali,
14 December 2010,
<http://www.euractiv.com.tr/politika-000110/article/faruk-en-alevilik-din-dersine-giriyor-013937>
(14 December 2010).

14 «Alevi Kiza ‘Okulda Zorla Namaz’ iddias1,” Milliyet Daily Newspaper, 16 January 2011,
<http://www.milliyet.com.tr/alevi-kiza-okulda-zorla-namaz-
iddiasi/guncel/haberdetay/16.01.2011/1339910/default.htm> (16 January 2011).

13 «Zorunlu Din Dersine Zincirli Protesto,” Milliyet Daily Newspaper, 17 January 2011,
<http://www.milliyet.com.tr/zorunlu-din-dersine-zincirli-
protesto/guncel/haberdetay/18.01.2011/1340575/default.htm?ref=SolDigerHaberler> (17 January
2011).
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“Fundamental Information of Religion”, and Alevism is said to be included to the
curriculum of Fundamental Information of Religion as other religions, such as
Judaism, and Christianity.”'® As it was mentioned in previous chapter, new
educational system has been discussed strongly by many different parts of the
society; among all, Alevis have fear for their children, who would be excluded or

discriminated by their Sunni friends and/or teachers with respect to their choices.”"”

Apart from religious ethic classes, there are other individual cases covered
by newspapers regarding discriminative attitudes. On 9 April 2013, a philosophy
teacher of a high school in Bursa insulted Alevism by referring “candless off”

% In addition to that, according to an

during the course of religious philosophy.
article on a national newspaper of 15 May 2013, during a campaign for a petition to
build a mosque in a high school in Ankara, parents of students were asked to sign
the petition; eventually, students were divided into two different sections in the
classroom and settled accordingly. On one side, students with signed signatures
were settled and on the other hand, students who were accused of being “communist
Kizilbas”. Additionally, according to the related article in the newspaper, a student,

whose parents refused to sign the petition was threatened by other students.*"’

According to the Mobilizing Towards Equality and Non-Discrimination
Project and Nil Mutluer’s interviews for her article series in Milliyet Daily
Newspaper, there are many reports claiming that Alevis are being discriminated due
to their religious identity in their business life. There are people reporting that they
are not being promoted or even not being accepted for the vacancy due to their Alevi
identity. Additionally, the month of Ramadan, and especially the special Friday

prayers have been an issue that Alevis have felt offended by the Sunni majority of

*1® Republic of Turkey - Ministry of National Education, 12 Yil Zorunlu Egitim - Sorular Cevaplar,

by Omer Dinger, Ankara, 2012,
<http://www.meb.gov.tr/duyurular/duyurular2012/12Yil_Soru_Cevaplar.pdf> (24 June 2013).

*I"'Nil Mutluer, “Tiirkiye'de Alevilik - Segmeli Din Dersi’nde Dislanacagim Kaygisi” Milliyet Daily
Newspaper, 15 January 2013.

1% «Felsefe Ogretmeni: Ali'ye Allah Diye Taparlar, Mum Séndii Yaparlar,” Radikal Daily
Newspaper, 9 April 2013,
<http://www.radikal.com.tr/turkiye/felsefe_ogretmeni aliye allah diye taparlar mum_sondu yaparl
ar-1128759> (9 April 2013).

19 “Mescit igin Imza Alamayan Ogretmen Smifta Alevilerle Siinnileri Ayirdi!,” Radikal Daily
Newspaper, 15 May 2013,
<http://www.radikal.com.tr/turkiye/mescit_icin _imza alamayan ogretmen sinifta alevilerle sunnile
ri_ayirdi-1133556> (15 May 2013).
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society. For all these reasons, keeping religious identity in secret is still a way to

protect oneself from any of these aforementioned discriminative attitudes.”*

Psychological discrimination can be considered as a common way due to the
lack of tolerance for the religious diversity; however, they have not been unique
incidents that offended Alevis. In 2012, during the month of Ramadan, an Alevi
family had an argument with the drummer during sahur, and as a consequence of
this argument, house of Alevi family was attacked with stones by Sunni neighbours.
The tension has been decreased and a lawsuit was opened; however, due to erased
statements of defendants, which were electronically recorded, the doubts could not
be vanished from Alevis’ mind regarding the suspicious approach that they
possessed whether it was a deliberate attack or not.**' In December 2012, Alevis
gathered in Kahramanmaras in order to commemorate the Kahramanmaras Massacre
of 1978; however, they were not allowed to enter the city and obstructed with police
barricades. The negotiations did not resulted positively; and eventually, police used

tear gas and batons in order to disperse the crowd.’**

As Alevism has been a topic being investigated within various perspectives,
an article series were written by Nedim Sener to be published in Posta, a daily
newspaper, starting on 27 May 2013. The advertisement of the article series was
sent to TV Channels in advance in order to inform the public; however, the state
channel TRT denied covering the advertisement since it was evaluated as non-
coverable due to a sentence, in which “Alevis were silenced with massacres.” was

said. >

320 Korkmaz, Tiirkiye de Alevi Olmak, 126-154;

Nil Mutluer, “Tiirkiye'de Alevilik - ‘Alevileri Destekledim Diye Terfim Engellendi’,” Milliyet
Daily Newspaper, 27 January 2013;

Nil Mutluer, “Tiirkiye'de Alevilik - Hayatin Her Alaninda Ayrimecilik Var,” Milliyet Daily
Newspaper, 13 January 2013.
2! «Siirgii Olaylarinda 58 Sanigimn ifadelerinin Bilgisayardan Silindigi Ortaya Cikt1,” Milliyet Daily
Newspaper, 10 December 2012,
<http://gundem.milliyet.com.tr/surgu-olaylarinda-58-sanigin-ifadelerinin-bilgisayardan-silindigi-
ortaya-cikti/gundem/gundemdetay/10.12.2012/1639940/default.htm> (10 December 2012).
22 Enis Tayman, “Narli'da Alevilere Gazli Coplu Miidahale,” Radikal Daily Newspaper, 23
December 2012,  <http://www.radikal.com.tr/turkiye/narlida alevilere gazli coplu mudahale-
1113505> (23 December 2012).
33 “TRT'den Aleviler Yazi Dizisine Sansiir,” Radikal Daily Newspaper, 29 May 2013,
<http://www.radikal.com.tr/turkiye/trtden_aleviler yazi dizisine sansur-1135416> (29 May 2013).
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Alevi interpretation regarding the period of Selim I was already explained in
previous parts of this chapter. On 29 May 2013, the groundbreaking ceremony of
third bridge of Bosphorus was carried with the attendance of President Giil and PM
Erdogan. During his speech, President Giil declared that the bridge will be named as

324 As it was mentioned, the name

Yavuz Sultan Selim Bridge in honor of Selim I.
has been protested by many different parts of the society, Alevis pointed out another
reason to protest. According to Alevi perspective, choice of the name was a way to

32 Dye to the

demonstrate the state authorities’ interpretation of problems of Alevis.
protests, President Giil pointed out the Alevi sensitivity regarding the name of the
bridge, and he added that there were many different state projects, which were to be
named after Hac1 Bektas Veli or Pir Sultan Abdal, in order to provide solidarity.**
Nevertheless, this explanation could not be enough to make Alevis withdraw their
complaints regarding the name, as they mentioned in their commemoration meeting
for Sivas Massacre, on 23 June 2013. Besides, after the discussions, P.M. Erdogan
mentioned a new Alevi initiative, which may end up with concrete solutions
regarding the problems of Alevis.””’ With respect to the discussion about names of
state projects, a new step was taken with the Democratization Package, as it was
mentioned. However, it was not considered as sufficient and as a response from the
government, Deputy PM Bekir Bozdag stated that there was another project

concerning Alevis and not completed yet.***

Recent Gezi Parki Protests have been carried out in many different cities of

Turkey, as it was mentioned in previous chapter, and the resistance for

34«3 Kopriiniin Adi Yavuz Sultan Selim,” Radikal Daily Newspaper, 29 May 2013,
<http://www.radikal.com.tr/turkiye/3 kopru_icin _temel atma toreni-1135436> (29 May 2013).

323 «Aleviler’den 'Yavuz Sultan Selim Képriisii’ne Tepki,” Radikal Daily Newspaper, 30 May 2013,
<http://www.radikal.com.tr/turkiye/alevilerden_yavuz sultan selim koprusune tepki-1135626> (30
May 2013);

“Kadikdy'de 'Sivas Katliami' Mitingi,” Milliyet Daily Newspaper, 23 June 2013,
<http://gundem.milliyet.com.tr/kadikoy-de-sivas-katliami-
mitingi/gundem/detay/1726725/default.htm> (23 June 2013).

32 Mustafa Unal, “Biiyiik Bir Projeye Pir Sultan Abdal Ad1 Verilebilir,” Zaman Daily Newspaper, 19
June 2013,

<http://www.zaman.com.tr/politika_buyuk-bir-projeye-pir-sultan-abdal-adi-

verilebilir 2101989.html> (19 June 2013).

327 «“Yavuz Sultan’ Gitmiyor, ‘Pir Sultan’ Geliyor,” NTVMSNBC, 26 June 2013,
<http://www.ntvmsnbc.com/id/25451420> (26 June 2013).

328 «Bekir Bozdag: Alevi agilimi igin galigmalar devam ediyor,” Radikal Daily Newspaper, 30
September 2013,
<http://www.radikal.com.tr/turkiye/bekir bozdag alevi acilimi icin calismalar devam ediyor-
1153239> (30 September 2013).
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demolishment of Gezi Park turned into a protest chain against the AKP Government
within many different perspectives. Alevis had sided with the protests as they
support the resistance, and due to the new characteristic of protests, Alevis have
declared their secondary demands like each diverse group of protesters and their

discointendness of the AKP Government.*?’

Since the foundation of the Republic, the relation of Alevis both with state
and governments and with the rest of the society have been analyzed with individual
cases in order to demonstrate the general view regarding different perspectives. It is
important to see that, no matter left wing or right wing, Alevis have become the
others for governments. Besides, as it was mentioned, Alevis, even they have been
under attack, as they were in Corum, Kahramanmaras, Sivas or in Gazi quarter, they
have possessed reasonable approach and maintained their peaceful position. When
the protests are taken into account, a democratic perspective will attract our attention.
This position of Alevis has played important role for preventing the struggle from
getting worse or from getting even bloodier. For this reason, Kongar pointed out

Alevis as guarantee of institutionalization of democracy and law abidance.”

4.3. Problem and Solutions

In previous parts of this chapter, the distinction of Alevism and the problems
that they have lived since the Ottoman period have been examined. In some period
of the history, Alevis isolated themselves, either for security reasons or for
disconnecting themselves from the Sunni majority and state structure; however,
since 1990s they started to ask for their demands, even since the new century, as
Alevis are more organized and significantly mobilized, their voice is becoming more

clear.

With organized mobilization, Alevis have discussed their wills in their own

communities in order to declare it officially and to negotiate with the government.

3% Cagil Kasapoglu, “Gezi Parki'na Destek Cikan Samandag Alevilerinin Talebi,” BBC Tiirk¢e, 11

June 2013,

<http://www.bbc.co.uk/turkce/haberler/2013/06/130611 gezi_parki samandag.shtml?ocid=socialflo
w_twitter_bbcturkce> (11 June 2013).

3% Kongar, 21. Yiizyilda Tiirkiye, 526.
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For this reason, various protest marches were organized. In Ankara (2008), in
Istanbul (2009), in Izmir (2011), in Ankara (2012), and in Istanbul (2013) became
the most significant protest marches carried out in order to attract the attention of the
government. Besides, many meetings have been carried out in order to list their
demands. One of the meetings was held on 12 April 2011, in Ankara, in which I was
invited personally. During this meeting, many people from different origins and
minorly different traditions discussed their problems, and declared their demands, in
order to compose a concrete text for whole demands of all Alevis. In this part of this
chapter, Alevi demands will be listed in order to analyze what they want, and to
understand if they are compatible with laic structure of the state; Alevi Opening of
AKP Government will be discussed with its format and outcomes; and suggestions

will be made for a probable solution.

4.3.1. What Do Alevis Want: Privilege or Equality?

Alevis form a significant part the society of Turkey with their distinctive
characteristics, and with concrete mobilization since the beginning of 1990s, they
started to demand and declare their rights clearly from the governments of Turkey. If
their demands should be classified, there will be five different titles that would
attract the attention, and these four titles would be official Alevi recognition, the
situation of cemevis and other Alevi dervish lodges, the privileges that DIB has,
problems regarding educational system, and implementations against laic struggle.
Within this perspective, it is important to see what are these demands in detail from

Turkish governments? Is it privilege that they ask or equality?

Alevism, with its internal heterogeneous characteristic, which was linked
with the lack of written sources and isolated territories that had never led to
interaction with “other” Alevi societies in order to follow a single path, and
centuries-long-secrecy have brought about significant curiosity towards Alevi
identity. Consequently, Alevism started to be discussed by state authorities in order
to define the identity for different intentions including otherization, assimilation,
exclusion, or inclusion. As it was mentioned by Ge¢mez, Alevis do not want to be
defined in order to be standardized; because, according to Alevi belief, the

heterogeneity is the richness of Alevi culture, as it is visible in various religious
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cultures. However, this variety may cause dilemma within Alevism itself. On this

point, two dominant perspectives occur:>' Political Alevism and Islamic Alevism.

Political Alevism is the definition that has been distinguished in first part of
this chapter. It has its significant references to Islam; however, does not put it in the
center of Alevism. Instead, it is the humanity in the center of Alevism. Within this
perspective, Islam is just one of the components that have affected Alevism among
all aforelisted others. For instance, aforementioned different characteristic of God is
a part of syncretic structure of Alevism. On the other hand, there is the Islamic
Alevism, which claims that it is purely Islam with a different perspective on

practices as contrary to Arabic Islam.

The most important difference between two different approaches of Alevism
is the characteristic of demands of their adherents. Regarding the difference between
the demands, it would not be wrong to claim that while syncretic identity is being
represented by Haci Bektas Veli Anatolian Cultural Foundation, Alevi-Bektasi
Federation and Alevi Cultural Association, the Islamic one is being represented by
Cem Foundation. When the demands are considered, the difference will be visible.
According to Cem Foundation, with respect to its chairman Izzettin Dogan’s
declarations, recognition of Alevism within state level includes shareholding from
public purse including recognition of dedes with monthly salaries as the imams are
provided and representation of Alevism in official and administrative structure of
DIB. However, these suggestions were strongly criticized by chairpersons of Haci
Bektas Veli Anatolian Cultural Foundation, Gegmez and Alevi Cultural Association,
Tekin Ozdil. Besides, similar criticism was made by dedes themselves.>** According
to written declarations, discourses and personal interviews with Representative of
Mersin Cemevi, Chairperson of Haci Bektas Veli Anatolian Cultural Foundation and
ex-Chairperson of Alevi-Bektashi Federation, recognition of Alevism does not
include any demand regarding salaries of dedes or representation of Alevism in DIB.

With respect to listed sources, Alevis, majorly, are against financiation of any

33! Ugras Ulas Tol, “The Sustainability Crisis of Alevis” (Ph.D. diss., METU, 2009).
332 «Alevi Dedeleri Devletten Maas Istemiyor,” CNN Tiirk, 06 December 2012,

<http://www.cnnturk.com/2008/turkiye/12/06/alevi.dedeleri.devletten.maas.istemiyor/503789.0/inde
x.html> (2 May 2013).
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religious identity, including theirs; hence, financial assistance is not an issue to
negotiate.””” Besides, in addition to understanding of monetary issues as a way to
assimilate Alevism under state control, as their representative would serve as state
officers; financiation of specific religious identities is not considered compatible

with laic state structure.

On the other hand, there is a specific distinguishment that was used by
Gecmez during the personal interview. He mentioned, “Alevis are bored with being
defined by Sunni majority”.”** Alevism, in itself, has specific diversity and being
standardized by the control of state is not referred as an acceptable approach. Within
this perspective, Alevis do not want to be defined; instead, they want to be
recognized by the state officially with simple regulations, which would refer every
single diverse culture of Alevism. Following three demands will be more specialized

regarding exact characteristics of Alevism.

Cemevis have been an important part of Alevism as they have gather in order
to deal with both religious and social issues before and during cem ceremonies. As it
was mentioned earlier, during the Ottoman Empire and until the second half of 20"
century, Alevis had lived in their villages with their own communities under isolated
conditions. The new Republic was a new hope for their recognition after the
Ottoman period under the rule of Islamic Caliph; however, new structure could not
respond specific necessities of Alevis including the status of cemevis. The law
regarding the closure of dervish lodges and shrines has been pointed out as the main
issue that should be gotten over, for a probable solution in the way that Alevis
demand. Although the relation between the law and Alevis as the target is still being
discussed, the same law is being interpreted as the most pivotal obstacle for the
recognition of cemevis as official places of worship. Kemalist implementations were
totally welcomed, as they were compatible with Alevi belief and cultural
components and meant to be an escape from Arab dominance. On the other hand, as

Erik Jan Ziircher and Harry van der Linden stated, Alevis, also, responded positively

333 Alevi Kiiltiir Dernekleri Genel Merkezi, Alevi Calistayt, 45;
Balkiz, interview;
Gegmez, interview;
Kaya, interview.

334 . .
Gegmez, interview.
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to exclusions of Alevism, unless the Republic would deny any religious identities in
public sphere.’® This is to say that for the sake of the state and to maintain its laic
structure, Alevis would have been in favor with being denied as a religious identity;
unless, the same policy applied to all religious identities. However, within time,
Sunni Islam was started to be favored; even further, the escape from Arab

dominance was interpreted as Turkification of Sunni Islam.

With domestic immigration flows starting from 1960s, city centers had
became a challenge for Alevism, due to lack of cemevis and Alevi communities.
This absence has started to be vanished with cultural foundations and associations,
including cemevis in their central buildings as a part of cultural foundation. This is
the issue that Alevis are against. They ask the recognition of cemevis as other places
of worship, such as mosques, synagogues and churches, and the withdrawn of
assigned imams to the mosques built in Alevi villages, which have been considered

as a part of assimilation.’*®

This demand is being declared as one of the most
important issues, as it has been stated many times by several attendees of the

meeting that I attended in 2011.

On the other hand, the status of Haci1 Bektas Veli Dervish Lodge has been
discussed widely. Since 1964, Dervish Lodge is maintained opened as a museum
only for cultural visits; however, Alevis ask for the right to practice. In 2009, with
personal endeavor of then Minister of Culture Ertugrul Giinay, the Dervish Lodge
was opened for once in order to host a cem ceremony.>’ This has been considered
as a positive approach regarding the issue for the future; however, since then, no

further attempt has been done.

DIB, since its foundation, has been the basis of the discussions regarding its
questioned compatibility with laic state structure, not only by Alevis but also entire

supporters of laic republican identity. DiB has always been considered as a way to

333 Erik Jan Ziircher and Harry van der Linden, The European Union, Turkey and Islam (Amsterdam:
Amsterdam University Press, 2004), 127.

336 Abdurrahman Kiigiik, and Mehmet Alparslan Kiigiik, Tiirkistan'dan Tiirkiye'ye Alevilik —
Bektasilik (Ankara: Berikan Yaymevi, 2009), 214-216.

337 pinar Ecevitoglu, Ali Murat irat, and Ayhan Yalginkaya, foreword to Haci Bektas Veli: Giineste
Zerresinden. Deryada Katresinden, eds. Pinar Ecevitoglu, Ali Murat irat and Ayhan Yalginkaya
(Ankara: Dipnot Yayinlari, 2010), 19.
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privilege Sunni Islam. For instance, according to “The Family Imam” project of the
AKP Government, which is started to be carried out in March 2011, the imams are
assigned to take care of the problems of individuals, beside of serving in the
mosques.”*® This intention has been considered as an involvement in social life of

individuals with usage of religion.

The financial support that DIB has been given by the state has a considerable
portion in total budget of state, with significant increase over years. For instance, in
1997, the budget of DiB was 66 million Turkish Liras™’, and it became 4.6 billion
Turkish Liras in 2013, which was more than 13 Turkish ministries including
Ministry of Foreign Affairs, Ministry of Interior and Ministry of Health.>*
Accordingly, the budget of DIB is being criticized by Alevis in addition to its
existence. Not only the financiation of a specific religion by a laic state, but also its

increased budget has been an issue that Alevis mention.

Additionally, with supportive laws the role of DIB has been empowered and
it was assigned to maintain the national unity and solidarity with the Article 136 of
1982 Constitution. Furthermore, according to the Article 89 of the Law of Political

Parties mentions

“None of the political parties can act against the Article 136 of the
Constitution, which is related to the Presidency of Religious Affairs and its

functioning in the general administration.”*!

With this law, DIB’s subra-political structure was intended to be protected;

however, it gave significant exterritoriality to its organizational structure.

338« Ajle imami’ Ziyaret Edecek,” 9 March 2011, Milliyet Daily Newspaper,

<http://gundem.milliyet.com.tr/-aile-imami-ziyaret-
edecek/gundem/gundemdetay/09.03.2011/1362120/default.htm> (9 March 2011).

339 The currency has been modified to the New Turkish Liras.

340 “Diyanet Biitgesi 11 Bakanligi Geride Birakti;; Savunmada da Yiiksek Artis Var,” 724 Online
Newspaper, 23 October 2012, <http://t24.com.tr/haber/diyanetin-butcesi-11-bakanligi-geride-
birakti/215871> (23 October 2012).

341 Alevi Kiltiir Dernekleri Genel Merkezi, Alevi Calistayr, 34-35.
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The demand regarding the closure of DIB is one of the most concrete
demands of Alevis with respect to official declaration of Alevi Cultural Foundation,
Hacit Bektas Veli Anatolian Cultural Foundation, discourses of every single

attendees of the meeting and all the personal interviews those were carried out.

Education system has been a political tool during the whole history, not
only in Turkish case, but also in French one as it was mentioned in second and third
chapters of this thesis. With significant changes in Turkish educational system,
religion has been a component that has gained more and more power within time. As
the final step, with 4+4+4, secondary parts of Imam-Hatip schools were re-opened
and three more religious classes have been added to the curriculum of the last two
parts of three-step-education system, while the already existing one was being

discussed.

Obligatory religious ethic classes have brought about many individual issues
during the early ages of Alevis as it was mentioned earlier. Regarding these classes,
three different perspectives are being discussed.’* First of all, the class should be
taken out of the curriculum. Secondly, its obligation should be lifted, and it should
be given as an optional class. Lastly, it should include Alevism. Regarding these
three options, aforelisted two different representatives interpret the issue with
distinctive distinguishments. For instance, Islamic Alevism supports the inclusion of
Alevism into the index of classes, Political Alevism points out the first two options

. 343
for a concrete solution.

With the new educational system, Alevism was added to
the curriculum of one of the optional classes; however, neither the obligatory class
was removed, nor its obligation was vanished. On the other hand, the Imam-Hatip
schools, which were strongly discussed by the Alevis as it is a state financed
alternative education on contrary to regular high schools, regained their importance
with new-opening secondary parts. Due to these reasons, new education system has

been considered as a political tool, once again, to conservatize the new generations

from early ages, and in terms of Alevism, various religious courses, even they are

42 flyas Uziim, Giiniimiiz Aleviligi (Istanbul: Islam Arastirmalar1 Merkezi Yayinlari, 2000), 137-138.

33 Alevi Kiiltiir Dernekleri Genel Merkezi, Alevi Calistayr, 34-35;
“Aleviligin Ders Kitaplarina Girmesi,” Yakin Plan, NTV - Public TV Channel. (Ankara, 10
February 2004).
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optional, and Imam-Hatip schools have still been the tools to assimilate their

distinctive identity.

The critics regarding 4+4+4 education system has been made since it was
started to be discussed, and continued after the first educational year of system’s
application, this is to mention educational year of 2012-2013. In March 2012,
various Alevi associations and foundations gathered in order to protest the judicial
decision regarding Sivas Massacre and made several declarations about their

3

problems. Apart from slogans those referred “racist” and “unprogressive”
characteristics, the chairpersons of Pir Sultan Abdal Cultural Foundation Hiiseyin
Glizelgiil, Haci Bektas Veli Anatolian Cultural Foundation Ge¢gmez, Confederation
of European Alevi Unions Turgut Oker, Alevi-Bektashi Federation Selahattin Ozer,
and vice chairperson of Alevi Cultural Foundations Engiin Giindiiz pointed out the
4+4+4 education system, which aimed to conservatize the new generations in the

point of view of not only Alevis, but also wider part of society.”**

Besides, Chairpersons of many different Alevi Foundations have made
official declarations in order to protest it and to criticize its conservative approach
regarding the new generations. On 17 September 2012, in Antalya, a southern city,
the Chairperson of Antalya branch of Haci Bektag Cultural Foundation Hakverdi

Celik made a declaration after the protest meeting and stated:

“We, Alevis, will not let 4+4+4 education system, which is based on

AKP’s racist, unprogressive and assimilative Turkish-Islamic approach. We will

keep on our struggle against the AKP fascism.”**

In Mersin, a southern city, 4+4+4 was protested, as well. On 17 September,
as in Antalya, a group of Alevis gathered, and the protest speech was made by

Chairperson of Mersin branch of Alevi Cultural Foundation, Suat Yildiz. He stated;

344 “Sivas Kararina Kars1 On Binler Kadikdy’de,” Emek Hareketinin Giindemi, 31 March 2012,
<http://www.sendika.org/2012/03/sivas-kararina-karsi-on-binler-kadikoyde/> (31 March 2012).
3% «Antalya’da 4+4+4'e Alevi Tepkisi,” Emek Hareketinin Giindemi, 18 September 2012,
<http://www.sendika.org/2012/09/antalyada-444e-alevi-tepkisi/> (18 September 2012).
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“Alevis have been denied so far, have lived under oppression, cruelty and
massacres, and have faced with assimilative and denier education systems. With

4+4+4 education system of AKP Government, assimilative policies have been

. .. . 346
concreted in order to create ‘one religion’ and ‘one society’.”

With respect to official declaration regarding Alevi demands for the Alevi
Opening, Alevi foundations stated that, apart from the Imam-Hatip schools, state
financed courses of Quran and theology faculties, which are, majorly,
professionalize on Islamic issues, such as figh, sharia and so on, are not compatible
with laic structure. According to Alevi perspective, a laic state should keep its
distance to all religious identities, instead of financing any of them.’*’ That is the
reason why supporters of Political Alevism mention that they are against the idea of
salaries for dedes, or inclusion of Alevism to the structure of DIB, or financiation of

monthly bills of cemevis instead of official recognition.**®

Implementations against laic state structure has been mentioned above
within first four classifications; however, apart from those, there are some other
legal issues pointing out the superiority of Sunni Islam among all other religious

identities or denial of Alevism.

Laicism was constitutionally approved in 1937; nevertheless, many different
articles regarding various issues should have been taken into account for the
functioning of laicism. Some of the examples about the superiority of mosques,
which was referred as a prerequisite of recognition of a place as an urban area, or
acceptance of mosques as the representatives of all places of worship were given in
previous parts of this chapter. Hence, Alevis ask for regulation of related articles
that bring about dichotomy for the religious recognition of state. For instance, the

aforementioned Village Law of 1924, Article 91; the Forest of Law of 1956, Article

346 «“Mersin'de Zorunlu Din Dersi Protesto Edildi,” Vatan Daily Newspaper, 17 September 2012,
national  edition, <http://haber.gazetevatan.com/alevilerden-tepki-geldi/481528/7/yasam> (18
September 2012).

%7 Alevi Kiiltiir Dernekleri Genel Merkezi, Alevi Calistayt, 50-52.

38 Place of worships in Turkey are excluded from monthly bills infrastructural services. For the
demand of official recognition of cemevis, exemption from monthly bills was offered by AKP
Government.
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31;*” and the Law of Cadastral Survey of 1987, Article 16*° should be revised, in
order to change the word “mosque” with “places of worship” to mention not only
Islamic places of worship, but also to include different religious systems, such as

. . . .. 351
synagogues, churches and cemevis after its official recognition.

State awareness about religious preferences as a result of Turkish ID Cards
should be distinguished, as well. In Turkish ID Cards, there is a section, in which the
religion is written.””> According to Alevis, this implementation is not compatible
with laicism, as religious issues should be kept in personal and state is not supposed
to intervene in this kind of personal issues. On this point, there is one thing that
should be highlighted. Regarding the religion section of ID Cards, there are two
different interpretations, as there were in previous demands of Alevis. While some
of the groups claim that the section should be removed and the identities should be
swept away from any religious component including Confederation of European
Alevi Unions, and Alevi-Bektashi Federation,’”® some other groups ask for the

change of Islam with Alevi, as Islam is meant to be Sunni Islam for centuries.”>*

Alevis refer laic state structure as the basis of their demands; however, the
question is what they ask for among this laic structure, privilege or egalitarian
approach. When aforementioned demands are taken into account, the references to
the laic state structure can be considered legitimate, as their description of laicism is
fully understandable with the consideration of its theoretical meaning. Laicism
means that maintaining equal distance to every single religious identity with strict
state control as contrary to secularism. Hence, regarding this description,

constitutionally guaranteed obligatory religious classes with significant issues

3% Within villages that include abundant state forest territories are allowed to be handed over for the
purpose of construction of common necessities of villagers, such as mosques, sanatoriums, roads,
bridges and houses.

330 Among the all places those are possessed by the state for public usage and those are unowned
privately: A) the ones that are separated for the usage of official buildings and facilities (open-air
prayer place, mosques or similar) are determined with by State Revenue, public offices,
administration of villages, cities or local governments with respect to related regulations.

331 Alevi Kiiltiir Dernekleri Genel Merkezi, Alevi Calistayr, 41-47.

332 please see Appendix XXIV on page 339 for a sample of a male ID Card.

333 Selahattin Ozel, and Turgut Oker, “Din Hanesi Ciizdanlardan Kaldirilsin” (press release, Ankara,
18 March 2006), Alevilik Hakkinda Ayrintili Bilgi ve Bilinmeyenler,

<http://www.guvencabdal.com/abfaabf din hanesi cuzdanlardan kaldirilsin-t14310.0.htmI>.

334 Mutluer, “Tiirkiye'de Alevilik - Alevileri Destekledim Diye Terfim Engellendi’.”
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regarding Sunni Islamic practices, financement of Imam-Hatip schools not only to
educate religious officers but also forming it as an alternate education tool,
significant references to Imam-Hatip schools to point out its superiority than regular
laic education system, the usage of mosques as a common necessity for the society
instead of place of worship, existence of DIB with its increased responsibilities
among society such as being responsible of national solidarity, and DIB’s role in
linking with Turkish immigrants living in abroad as Turkishness is strongly
associated with Muslimhood are the implementations that gives privilege to Sunni
Islam among all other religious identities including Judaism, Greek and Armenian
Churches. On the other hand, their demands regarding recognition of cemevis should
be seen as a respectful and egalitarian approach regarding their distinctive identity;
so that, it cannot be associated with asking for privilege, as well. Regarding the
opening of Haci Bektas Veli Dervish Lodge, like many other small dervish lodges
should be analyzed within the Law N.677 and other legal regulations.

Haci1 Bektas Veli has been considered as one of the most important
influencer of Alevism and the founder of Bektashism, as it was mentioned. Hence,
the Dervish Lodge is the most important place of worship for Alevism. For this
reason, it is questionable whether the law has the right to intervene to such a
religious issue, while the freedom of conscience as one of the basic human rights has
been guaranteed with the Constitution. Therefore, apart from a judicial approach,
this issue should be taken into account as a problem of limitation of religious

freedom. Briefly, demands should be seen within the perspective of egalitarian basis.

With respect to the definition of laicism, existence of DIB should be focused
with much more attention. Laicism differs from secularism with its control
mechanism over the religion; hence, DIB was founded in order to fulfill this duty for
the sake of laic state structure. Responsibilities of assignments of imams and
preachers, and controls of weekly sermons were the duties of DIB. However, the
things that should be criticized within its structure should be its annual budgets,
which have been composed by the tax of not only Muslim citizens but also entire
population of Turkey, included responsibilities as the ones aforementioned, and as
its recent activities comments on social events. Its total abolishment would be a shift

from French laicité to Anglosaxon secularism, which causes a significant shift form
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the purpose of this thesis. This probable shift will be referred to conclude this

research study, and to put the question on the table to lead future studies.

Apart from all aforementioned demands, Alevis ask for transformation of
Madimak Hotel into a museum; however, this demand was responded with a special
corner inside the Hotel, in which the names of the whole death people, both 33
attendees and two hotel staff and two outsider protesters were written.”> The
Governor of Sivas stated that they interpreted the event within a humanistic
perspective; so that, they included two protesters’ names in the corner. However, the
response could not be considered sufficient for Alevi perspective. First of all, they
asked for a museum, but were given a corner instead, and names of the victims were
written with their murderers'. These two issues were criticized strongly by Alevis.>®
These critics have started to be made in 2011, after the report of Alevi Initiative, and
in the meantime, new projects were declared regarding transformation of the Hotel
building into Special Provincial Administration Center of Science, Culture and Art
(I Ozel Idaresi Bilim Kiiltiir ve Sanat Merkezi),””’ and the expropriation was

completed in 2012.%°%

Among all, only the demand of Madimak Museum can be considered as a
privilege; however, regarding the incident’s importance and trauma, a museum
cannot be seen unreasonable. Besides, when the slogans are taken into account, it
was not an attack targeting only Alevis; instead, it was an attack to the laic structure
of the state, which has been associated with unbelief and consequently Alevism.
Therefore, demand for a museum should be seen as a demand of a wider group of

people supporting the laic republican identity with significant tolerance. Briefly,

3% «33 Aydinla 2 Gsterici Aym Panoda,” NTVMSNBC, 30 June 2011,
<http://www.ntvmsnbc.com/id/25228215> (30 June 2011).

336 «Aleviler Madimak'm Utang Miizesi Olmasinda Israrli,” So/ Haber Merkezi, 1 July 2011,
<http://haber.sol.org.tr/devlet-ve-siyaset/aleviler-madimakin-utanc-muzesi-olmasinda-israrli-haberi-
44139> (1 July 2011).

337 Eraydin Aytekin, and Halife Yalginkaya, “Madimak, Bilim Kiiltlir ve Sanat Merkezi Oluyor,”
Radikal Daily Newspaper, 5 April 2011,
<http://www.radikal.com.tr/turkiye/madimak _bilim_kultur ve sanat merkezi oluyor-1045204> (5
April 2011).

338 «Madimak'a 7.7 Milyon Bedel Bicildi,” CNN Tiirk, 26 April 2012,
<http://www.cnnturk.com/2012/turkiye/04/26/madimaka.7.7.milyon.bedel.bicildi/658783.0/index.ht
ml> (26 April 2012).
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Alevi demands should be paid attention in order to provide egalitarian atmosphere

regarding religious diversity of Turkey.

4.3.2. What Can Be Done?

Problems of Alevis with their distinct characteristics have been examined
with details above. These problems have been shouted out loud since the 1990s,

however, concrete steps have started to be taken recently.

With the AKP Governments, a new era stated in Turkish politics, after many
years of unstable coalition governments. With respect to implementations regarding
EU negotiations, approved candidateship, and domestic progressive steps, the first
three AKP Governments attracted the attention of liberals. During this time, an
initiative was started for the problems of Alevis as a part of AKP’s democracy

understanding.

The Alevi Openning of 60" Government possesses significant importance
with being the first official step that has been taken with specific concern on

problems of Alevis.*>’

The demands were started to be declared after the awakening
of identity within a concrete perspective; however, apart from individual examples,
an organized initiative has been carried out for the first time. This is the most

important and the only supported side of the Openning. Why?

The Initiative was composed of seven workshops those were carried out
between 2009 and 2011 with different parts of the society including Alevi and Sunni
ones. The first workshop was done on 3-4 June 2009 with attendance of Minister of
State Faruk Celik, and 35 Alevi-Bektashi representatives, and five basic issues were
discussed. These five issues were a) official recognition of cemevis, b) abolishment
of obligatory religious ethic classes, ¢) transformation of Madimak Hotel into a
museum, d) stopping the construction process of mosques in Alevi villages, e)
handing the sacred places of Alevi faith over Alevi Foundations.’®® Since then, the

rest of the workshops were carried out with attendance of academics (second

3% Alevi Kiiltiir Dernekleri Genel Merkezi, Alevi Calistayt, 5.
%% Siileyman Zaman, “Alevi Calistay1,” Danimarka Alevi Birlikleri Federasyonu (DABF), 2 October
2009, <http://www.alevi.dk/BASIN%20ARSIV/alevi%?20calistayi.htm> (2 May 2011).
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workshop), professors of theology faculties and DIB (third workshop), artists and
representatives of NGOs (fourth workshop), journalists (fifth workshop), with

heterogeneous profiles of attendees (for the last two workshops).

During these seven workshops, the problems of Alevis were discussed within
different perspectives by various parts of societies. This has been one of the critics
that was made regarding the methodology, which was totally disputed due to several
issues. Regarding the discussions of workshops, it was defined as a pedagogic
process, with not being in-depth. **' Besides, the attendance of theology professors
and considerable intervention of DIB in the workshops became one of the most
controversial issues that has been discussed negatively. Regarding the
representatives of Alevis those were invited to the workshops, the lack of
representation of Arab Alevism was emphasized as a negative issue, as they also
have been part of discrimination regarding their distinctive religious identity. As
stated by Alevi Cultural Foundation and Haci Bektas Veli Anatolian Cultural
Foundation, Alevism should be taken into account as a complete identity regardless

. . . . 362
from any ethnic origin, or diverse practices.

The critics were not only about the representatives or the attendees of
workshop series. The perspective that has been possessed regarding the problems
was discussed, as well. With respect to the discourses of the workshops, Gegmez
and Sen evaluated the process as a way of labeling Alevis and to assimilate them

into Sunni Islamic culture.’®

After seven workshops with different attendees and discuting different topics,
the official report was published on 31 March 2011. The aim was to solve the
problems of Alevis within a systematic approach, which would not be against the
laic structure. However, the result could not be enough to satisfy Alevis, as caused

them to define the whole process as a total disappointment.*®*

361 Sen, interview.

32 Alevi Kiltiir Dernekleri Genel Merkezi, Alevi Calistayr, 9-10.
3

63 Gegmez, interview;
Sen, interview.
3 cAlevi Calistay1 Raporu Agiklandi,” Dersim News Agency, 31 March 2011,

<www.dersimnews.com> (31 March 2011).
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Within a general perspective, Alevi demands were generally based on
democratic, humanistic and laicist approaches in order to finalize the process that
excludes Alevis from social and political structure and assimilates them. As a

: . 365
response, the suggestions are classified as below:

1) Alevis should be unified in order to be defined in a concrete way as a prerequisite
of implementation of state responsibilities. After that, as its proper responsibilities,
the state should take precautions in order to cease the so-called discriminations that
Alevis claim that they have faced with.

2) Solidarity regarding the brotherhood should play significant role within this
process, and the problems should be solved with respect to laic state structure under

the rule of law.

3) It is important to pay attention to the inconvenience that might occur if an identity

distinction regarding Alevism would be pointed out.

4) Alevis, under the common values of Islam, are welcome to DIiB in order to
benefit as much as Sunni citizens. Hence, the administrative structure of DIB should
be revised in order to be compatible with Alevi demands. Within this perspective, a
moderative way should be composed for Alevis, who do not want to be linked with
DIB, with respect to the necessities of societies and laic state structure. In the
meantime, laicism should be understood as a wider, liberal base instead of a way to

limit and obstruct the religious freedom.

5) A constitutional regulation is a necessity regarding the problems of practices.
With the Minister of National Education, related workshops should be started to be
carried out. Besides, the index of religious ethic classes should be revised and

information about different religious systems should be introduced, as well.

6) The Madimak Hotel should be expropriated and the new form should be

constructed with respect to the wills of people of Sivas. For the memory of incident,

395 «Alevi Calistayr Nihai Raporu,” Faruk Celik Personal Webpage, 31 March 2011, (p.187-194),
<http://www.farukcelik.com.tr/index.php?page=faaliyetleridetay&id=44056> (5 January 2012).
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a special place should be prepared, with respect to the solidarity in order to prevent

from any probable problem.

7) Cemevis should be gained an official status, and their necessities should be

provided by the state.

These responses were considered as insufficient and insincere by Alevis, as
they claimed that the government did not understand what Alevis ask for. For
instance, invitation to DIB, while they were against its existence and actual structure
was considered as inappropriate. On the other hand, the necessity of unification of
Alevis for a concrete definition that was pointed out by the state was seen as

insincere, as Alevis support their internal diversity as a richness of Alevi culture.

According to the report, cemevis were distinguished, as they should be given
an official status; however, recognition of cemevis as places of worships was pointed
as a probable threat for mosques, as they would be seen as an alternative place of
worship for Muslims. However, this discourse was responded with a concrete
negativeness by Alevis, and they claimed that the AKP Government behaved as

Vatican, as it intended to decide whether cemevis were places of worship, or not.*®

Briefly, the Alevi Opening could not be a concrete solution for any of the
Alevi demands. The only thing that should be seen as a significant within this
process, was its being the first official step has been taken for the purpose to solve
the problems. Within this perspective, there are two important issues that ought to be
emphasized. Firstly, no matter what the aim was, the Opening was carried out by a
conservative government. In 2002, when AKP came into power, supporters of laic
republican identity maintained their distance with significant doubts regarding
party's and its members’ support to Ottoman Islamic identity. It is a fact that the
doubts have never been vanished; however, for the history of the Republic, Alevis
have been taken into account for the first time by a government. Most interestingly,
this government has caused one of the most significant periods of polarization

between the supporters of two different identity of Turkishness. This polarization

366 «Alevi'lerden Sert Tepki,” Hiirriyet Daily Newspaper, 1 April 2011,
<http://www.hurriyet.de/haberler/gundem/872967/alevilerden-sert-tepki> (1 April 2011).
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and increased tension caused a social movement with Gezi Protests all over the
country not around these two identity groups but around supporters and non-
supporters of AKP Government. On the other hand, secondly, the issue of religious
freedom for a certain religious group should not be questioned in a state, where
laicism was guaranteed by the Constitution for more than three quarters of a century.
Laicism was constitutionally guaranteed; however, as it is visible for the case of
Alevis, there are dichotomies regarding the limits of freedom for maintaining a

certain identity.

The issue regarding the Yavuz Sultan Selim Bridge has been examined in
previous chapter. As a response to Alevi discontentment, a university in Nevsehir
was changed into Haci Bektas Veli Universitesi. The Democracy Package was
expected to solve many problems of Alevis at least to touch more important one,
which is the recognition of the cemevis. However, the only outcome has been the
change of said university name. As stated by Bozdag, the government is working on
a new series of regulations dedicated to the problems of religious groups. According
to newspaper articles, this package is said to be completed before March 2014 (the
time of upcoming Local Elections) and to refer following issues concerning

Alevis:>®’

Cemevis will be granted with an official status. However, so far, the status

has not been clarified yet. While Alevis ask for “place of worship”, the

government insists on “belief center”.

- Dedes and one more person from cemevi staff will be granted with monthly
salary.

- Government will cover significant costs of belief centers.

- Municipalities will allocate landed territories to belief centers.

- State Channel TRT will do broadcasting regarding different belief systems
including Alevism.

- Actual structure of DIB will be revised in order to facilitate the

communication with different belief systems.

" Hakki Kurban, “Seg¢imden Once inang Paketi,” Aksam Daily Newspaper, 4 October 2013,
<http://www.aksam.com.tr/siyaset/secimden-once-inanc-c2paketi/haber-250015> (4 October 2013).
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As it can be seen on articles of a probable content, financiation has formed
the main idea: salaries, financial aids, and landed territories. The most salient article
among all is the reorganization of DIB’s structure. The solution referred here might
be to form various sub-offices for different belief systems to facilitate the
communication. As the articles have not been officially declared yet, it will be early
to say that it whether would suit with Alevi demands or not; however, it is certain
that if aforelisted articles form the regulation, supporters of Islamic Alevism will be
content, while supporters of Political Alevism will be excluded. As it was mentioned
above, adherents of Political Alevism are unified around unsuitability between
financiation of any belief system and laic state structure; hence the financial
references will not satisfy them. Additionally, representation in DiB will be another

disagreement theme as it has always been for these two groups of Alevis.

There is another issue that has brought about divergence between these two
groups: co-location of a mosque and a cemevi as a belief complex. This project has
been declared as a peace-building project by Prof. Dogan.’®® On the other hand,
there have been many critics for this project. The project has been the target of
critics, since its prime mover was Giilen, and it was a project that was associated
with Dogan and with Cem Foundation those have been referred many times with
close relationship with AKP Government. In addition to critics, Balkiz referred this

%% This project, once again, has put two different

project as a betrayal to Alevis.
ideas from different Alevi groups and demonstrated significant divergence between

them.

The issue of freedom of conscience with its limitations has been emphasized
by EU in Progress Reports of Turkey with significant references to Alevism. Since
2000, the Progress Reports have contained distinguishments regarding the lack of
any progress for providing freedom of maintaining Alevi identity. Sometimes the

issue focused on financiation of Sunni identity, sometimes laicism was pointed out

308 «fzzettin Dogan: Cami-cemevi projesini protesto edenlerin Alevi olmasi miimkiin degil,” 724

Bagimsiz Internet Gazetesi, 10 September 2013, <http:/t24.com.tr/haber/izzettin-dogan-bunu-
yapanlarin-alevi-olmasi-mumkun-degil/239164> (15 September 2013).

369 «Aleviler neden kendilerini dislanmis hissediyor?,” Aykiri Sorular, CNN Tiirk (Istanbul, 30
September 2013).
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37 Within different points of views, official

as the guarantee of religious freedom.
un-recognition of Alevism has been pointed out in every year’s Progress Report, as
a lack of real progress in terms of freedom of conscience. In the Report of 2013, the
official fast-breaking dinner, the revisation of religious classes, co-location of a
mosque and a cemevi, and inclusion of Alevi faith into the books were pointed out
as positive approach; however, the same report underlined that there has been no
concrete step regarding recognition of cemevis, DiB's insists on mosques as the
unique worship places of entire Muslims and the insufficiency of Alevi information

in revised religious culture and ethics textbook as negativeness of an ongoing

process regarding the limits of religious freedom of Alevism.>”!

As internal and external critics demonstrate, Ottoman heritage of Sunni
Islamic culture has, somehow, been maintained in terms of exclusions of Alevis
from social structure. Under these conditions, state should have possessed
significant role for providing religious freedom without giving privileges to any
religious identity. On this point, AKP Governments' endeavours should be
considered significant; however, the role given to DIiB regarding the discussions of
Alevi problems, unification calls and frequent Islamic Ottoman references made by
party members cause suspicions among Alevis and questions to these steps’

sincerety.

Regarding legal issues, the problems should be taken into account with
respect to laic state structure. While the existing laws and constitutional requirement
should be taken into account, they should also be revised in case of necessity.
Recent discourses concerning laicism are considerable within this point. Both
Deputy PM Ali Babacan and President Giil distinguished a necessity to shift into an

Anglo-Saxon understanding of laicism, that is to say secularism, for Turkey.’’

370 «Avrupa Birligi Ilerleme Raporlar1,” Tiirkive Cumhuriyeti Avrupa Birligi Bakanhg:, 10 December

2012, <http://www.abgs.gov.tr/index.php?p=46224&I=1> (2 May 2013).
T «“Tirkiye 2013 Yili ilerleme Raporu,” Tiirkive Cumhuriveti Avrupa Birligi Bakanhgi, 16
September 2013,
<http://www.abgs.gov.tr/files/AB_Iliskileri/AdaylikSureci/IlerlemeRaporlari/2013 ilerleme raporu t
r.pdf > (28 October 2013).
372 «“Cumhurbaskan1 Giil'den Tiirbanli Vekil Ag¢iklamasi1,” Radikal Daily Newspaper, 29 October
2013, <http://www.radikal.com.tr/politika/cumhurbaskani_gulden_turbanli vekil aciklamasi-
1158063> (29 October 2013);

“Daha Anglosakson bir laiklik istiyoruz,” CNN Tiirk, 24 September 2013,
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These statements possessing significant importance referring obstacles those have
been occurred against religious freedom due to the laic structure of state; however, it
is important to understand which obstacles are being referred. As it has always been
in the history of the republic, when the limits of religious freedom are taken into
account by state authorities, it has always referred Sunni Islamic culture and

obstacles that limited Sunni Islamic necessities; such as veiling issue.

Necessary regulations should be done in order to form an equal base for
religious requirements of Alevism. Official recognition of cemevis is the most
important one. The state, the government and DIB should withdraw themselves from
the discourses whether it is a regular place of worship or not. This definition has
already been made by its adherents, as Alevis practice their religious necessities,
such as cem ceremonies and funerals, in these places. Hence, this should be the first
implementation that the government should carry out in order to attract the attention
of Alevis and to gain their support with their sincerety. Existence of DIB, Imam-
Hatip schools and religious classes are the issues those should be solved with legal
regulations in order to reduce their privileges and consequent superiority of Sunni
Islam. Within the national identity of Turkishness, Sunni Islamic belief is just one of
the religious components. Hence, the state should maintain its equal limits, without

privileging any of the religious identities.

For a total religious freedom for everyone, including Alevis, legal
regulations form only the primary step. Apart from them, which were implemented
by states, the role of society has significant importance, as well. Alevis believe that
necessary legal regulations would not be sufficient to solve their problems as they
have faced with discriminative attitudes among society in daily life. According to
the results of “Mobilizing Towards Equality and Non-Discrimination” project,
Alevis believe that it is possible to resolve discrimination problem with the help of
social communities (80%) and NGOs (75%) by awakening social awareness and

with the help of the state (71.1%).>”

<http://www.cnnturk.com/2013/ekonomi/genel/10/24/daha.anglosakson.bir.laiklik.istiyoruz/728342.0

/> (24 September 2013).

373 Korkmaz, Alevi Bakis A¢isiyla Tiirkiye 'de Ayrimcilik, 86.
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As one can see, majority of Alevis see the solution inside the society itself. It
is obvious that state policies are essential for a solution for legal problems; however,
the problem in general can be solved by embedding the idea of equality in society
with official discourses based on egalitarian approach, not pointing out one of the
religion’s superiority, and support of state policies, not only for Alevis, but also for

all religious and ethnic richness.
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5. CONCLUSION

Religion and state affairs, with recent Arab Uprisings, has become an issue
on international agenda with references to secularism's importance for
democratization, especially for Muslim societies. Within western values, it has been
a component in the frame of political and/or social system. The progress did not
occur as an instant change, of course. As the laic/secular idea has a long history in
western politics, it has been integrated in and possessed by the society, no matter
which concept is taken into account, whether French laicism or Anglo-Saxon
secularism. On the other hand, while it has been an issue to discuss for Muslim
societies, the Republic of Turkey adopted this western concept over its traditional

eastern heritage almost eighty years ago.

The Republic of Turkey took French laicité - laiklik as a part, or better to say
as a prerequisite of its modernization process. Application of laicism to a majorly
Muslim society over political and social heritage of the Ottoman Empire, which was
based on absolute power of the Sultan-Caliph not only in political but also in
religious orders, created a dichotomy among society on understanding of the new
identity. Consequently, Turkish political and social structures have witnessed a

clash between supporters and opponents of laicism up until to present time.

What was laicism in Turkish experience? It was the privatization of religion
and reducing its importance to individual level. Within this perspective, religion was
necessary for private life; however, its separation from state affairs was
considerably important in order to provide a stable political structure free from
religion based dogmas and consequents obstacles, as Voltaire argued. The
abolishment of Caliphate is the most salient implementation within this perspective.
However, the establishment of Presidency of Religious Affairs demonstrates that the
Turkish laicism desired to take religion under state’s control, in order to intervene

Islamic issues. The source of sovereignty was also an important part of Turkish
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laicization process. As stated by Rousseau, it should have been possessed by people;
hence, it was taken from Islam and handed over the society with legislative power
thanks to various legal and constitutional regulations. The most salient and original
characteristic of Turkish laicism was the escape from Arab culture. As the Ottoman
Empire accepted Sunni Islamic doctrine and welcomed Arab culture, that was a
necessity in order to cut the ties with Islamic past and to embed a new identity

entirely different from the previous one.

With aforementioned characteristics of Turkish laicism, it created its own
supporters and opponents gathered around two dominant antagonist groups:
supporters of new laic republican identity and the supporters of old Islamic Ottoman
identity. This polarization brought about significant conflicts, and instable history
regarding the limits of religious freedom. Religious freedom issue has been tangled
around Sunni Islamic perspective: (according to this perspective) Sunni Muslim
society was kept from their religious necessities due to implementations based on
laicism; consequently, when governments take the subject of religious freedom into
account it was the extension of limits concerning Sunni Islamic necessities.
However, the Muslim society of Turkey is not homogeneous and they are not the
adherents of just Sunni Islamic doctrine. As already stated, Alevis are members of
Turkey’s Muslim society, and their ratio in entire population of Turkey forms a

significant part that should be taken into account concerning religious freedom.

Alevis, as adherents of a syncretic religious identity, have considered the
history as a centuries-old-process based on oppression for themselves that has been
the reason of the secrecy they maintained during their rural life starting from the
Ottoman Empire up until 1960s under the rule of the Republic of Turkey. The
foundation of the republic and laicization process with its aforelisted components
were welcomed, and became a new hope for Alevis. Most importantly, for them it
was an escape from Arab based cultural components. From the foundation of
Republic of Turkey, Alevis have supported the idea of living under a new state with
a new identity. While old Islamic Ottoman Identity supporters have never given up
the Arabic components of Turkish culture, and considered the creation of a new
identity as denial of history, the idea of escape attracted the attention of Alevis as a

most salient characteristic of Turkish laicism.
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Within this clash of identities, Alevis took their position favoring the new
laic republican identity, and they consider themselves not only supporters, but also
as constituents of newborn Republic of Turkey, and one of the guarantees of laic
state structure. In fact, this was not just a self-definition; even republican minded
Sunni supporters of new laic identity have also accepted Alevis as defenders of state
structure of Republic of Turkey. This evaluation caused significant political results

concerning their misrepresentation in political scene.

As Alevis have been certain supporters of new laic republican identity, they
have not associated very well with right wing political parties. Besides, left wing
political parties have not paid significant attention to Alevi demands. Support of
Alevis has always been taken for granted and they have been considered as definite
electorates. On the other hand, as an outcome of laic state structure, forming a
political party dedicated to Alevis in terms of religious identity cannot be considered
as acceptable. Besides, due to divergence among Alevis of Turkey, a single political
party would not be effective in representation of Alevi demands as they differ from
one group to another. (Turkish) Unity Party is an important example of Turkish
political history regarding being the representative of Alevis. On one side it was
criticized strongly for being a threat to laic state structure as it targeted a religious
group (even unofficially); and on the other hand, it was not reflecting entire Alevi
demands. Eventually, Unity Party was recorded as a failure in Turkish political
history due to critics on its incompatibility with laicism, insufficiency in
representation of Alevi demands and rumors regarding its association with other

political parties not for interests of Alevis but for the purpose of political goals.

The lack of representation forced Alevis to reconsider their position at
concrete turning point of political history of Turkey. As the election of 1950 started
a new period in Turkish democracy, their support shifted into Democrat Party from
Republican People’s Party, which could not respond their demands. Their support to
Democrat Party lasted in a short period, and they supported the 1960 Military
Intervention; and they ended with Republican People's Party again; although, it was
not efficient for Alevi representation in the Assembly. As (Turkish) Unity Party was
a failure, it would not be wrong to claim that Alevis were lost in terms of political

representation.
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Limits of religious freedom have been taken into account by right leaning
political parties those have frequently referred to Islamic Ottoman identity; however,
within their point of view, they have been the Sunnis, who were hindered in terms
of religious freedom. Accordingly, the implementations of these governments,
starting from Democrat Party of Adnan Menderes, Justice Party of Siileyman
Demirel, until Welfare Party and many others of Necmettin Erbakan, and Justice
and Development Party of Recep Tayyip Erdogan, have focused on Sunni Islamic
demands. The limits of religious freedom have been changed, narrowed or expanded
with respect to then governments’ leanings; however, demands of Alevis and their
religious necessities have never been taken into account on discussions regarding
religious freedom in Turkey. While political parties considered being in power as a
tool to change the limits of religious freedom, and have put its own rules over the
society (as it has been referred in French experience), Alevis were not taken into
account as one of the players of game of democracy. Briefly, the game was not fair
for Alevis. On this point, there is one thing that should be distinguished. As it was
mentioned in related part, Kemal Kiligdaroglu, the chairman of the Republican
People’s Party - main opposition party of the current political structure - is an Alevi
politician. This fact may be a chance for Alevi representation in the Grand National
Assembly of Turkey; however, he has not used his religious origin in political scene

as a tool to attract Alevi attention.

In addition to laicization process, the industrialization process also brought
about significant social changes in Turkey. For Alevis, the most specific result was
the urbanization. With the urbanization, Alevis started to have many difficulties in
terms of religious freedom, many social problems regarding their distinctive identity
including curiosity, fear and insult, security within Sunni majority. As their limit of
religious freedom was narrowed eventually, they felt to hide their religious identity
from their neighbor, even from their own children. It was not just an outcome of any
political implementation, but also a result of neighborliness of two distinct religious
identities those have prejudgments to the other for centuries as an old habit, which is

inherited from the Ottoman Empire.

All the prejudgments and consequent pejorative discourses caused

unfortunate social problems regarding religious differences between Sunnis and
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Alevis. As Sunni Islam has been frequently pointed out as superior, other belief
systems have been considered as secondary. Due to prejudgments other belief
systems often have been insulted, and Alevism has become a target of these kinds of
prejudgments not only in the Ottoman period but also today. Certain groups of
supporters of Islamic Ottoman identity consider Alevis as perverted Muslims,
infidels and even enemies of religion. These prejudgments have been the reasons of
mass targeted attacks, for instance in late 1970s and most recently, in Sivas. Of
course, there had been security deficiencies; however, as they were discussed in
detail, prejudicial discourses played significant role for the mobilization of Sunni
groups. Apart from mass targeted attacks, these kinds of pejorative discourses and
prejudgments also caused discrimination against Alevis at individual level. In terms
of pejorative discourses, legislative regulations will be pivotal for the process of
providing religious freedom; however, legislative regulations should be supported

with egalitarian discourses of state officials, spiritual and opinion leaders.

As discussed earlier, polarization of society has caused bloody attacks during
1970s within political groups those were concretely associated with religious
preferences. Hence, it would not be wrong to claim that these groups were driven by
not only political goals, but also religious ones. Within tensed political and
sociological atmosphere, Alevis associated themselves with socialist ideology as it
denies any religious component and possessed egalitarian structure; on the other
hand, nationalist ideology in Turkey had been re-defined with Sunni Islam in its
core. With respect to Sunni Islam centric nationalist ideology, communist Alevis
were enemies both to religion and national unity of the state. When the mass
targeted attacks are taken into account and the re-awakening of Sunni Islamic
identity as a component of nationalism, it is possible to see the simultaneity.
Increased awareness of religious identity caused more discussions, and with the
interaction between the Alevis and the Sunni majority as a result of urbanization, the
problem scaled up with the attacks in the cities where religious diversities are more

significant.

Since the 1980 Military Intervention, state-religion affairs were carried to a
different level. As the hostility among political groups was often associated with

religion, Presidency of Religious Affairs was pointed out as responsible institution
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among state’s institutions for solidarity of the nation by military government.
Pointing out Presidency of Religious Affairs could be accepted as military
government’s effort to establish collaboration between institutions of state, which is
similar to Montesquieu’s reference on necessity of harmony between state
institutions and religious institutions. However, one can see that while Montesquieu
was talking about the collaboration of two distinct sets of institutions, military
government was talking about the collaboration of institutions of same state. At that
point, it is important to discuss the actual responsibility of the Presidency of
Religious Affairs. According to Alevis, its existence is not compatible with laic state
structure. However, its existence can be legitimized with the Turkish understanding
of laicism, which aims to control the religion by the hands of state. On today’s
structure, the Presidency of Religious Affairs functions around Sunni Islamic centric
policies, which does not provide any space for the representation of other religious
groups including Alevis. In order to have religious freedom for everyone in Turkey,
the Presidency of Religious affairs should be re-structured and should cut its ties
from the state to become a totally independent institution in the structure of Turkey.
By doing so, the Presidency would be an institution in which every member of

distinctive religious groups can be represented.

Increased conservatization among society forced Alevis to mobilize for
many different reasons. First of all, it was a necessity that resulted with urbanization.
They lost both their companions (miisahip) and their communities, which are two
important elements of Alevism. The city life was a threat for their religious identity,
which may weaken their ties to Alevism. In order to maintain their religious identity,
they have formed new communities with respect to urban conditions and established
foundations to gather and to practice. And secondly, there was the security issue.
Under the conditions of rural life, they were practicing with the help of watchmen;
however, in city life, it changed. Far from their communities, they felt lonely and
insecure. Besides, the collective memory of recent past with mass targeted attacks
deepened their concerns. With mobilization in city centers, they felt secure, started
to make themselves heard despite lack of political representation. Additionally,
gathering around their foundations facilitated the adaptation to new life style in

urban areas, without loosing their ties with Alevism.
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When it comes to the question that whether laic Turkish state has provided
religious freedom to Alevis, or not, it would not be wrong to claim that it has failed
so far. A laic structure was a concrete necessity for the modernization period of
Turkey. Its control mechanisms can be understood as well, with respect to the
conditions of transformation process. However, giving privileges a specific religious
identity, not only with implementations and sponsorships but also with political
discourses pointing out the superiority of one of the belief systems those are
composing the entire society, cannot be associated with laic state structure. The state
should maintain itself equally far from any religious belief system. Within this
perspective, as also pointed out by Alevis, Imam-Hatip schools, religious lectures,
financing establishment of mosques, assignments of imams as state officers are not
compatible with ideal laicism. Hence, on going discussions (at the writing time of
this thesis) about series of regulations in order to finance cemevis and to pay
monthly salaries to dedes and cemevi staff cannot be considered as a solution for the

problems of Alevis, either.

The Alevi Opening of Justice and Development Party was a considerably
positive step that has been taken by a government, most importantly by a
government, which frequently referred as pro-Islamist one. The entire process have
been criticized a lot, and it is not possible to claim that these critics were unfair;
nevertheless, it has been the first time that any state initiative has been carried out in
order to contact directly with Alevis. Among all, the most salient critic that Alevis
claimed was they were not well represented during the workshops. As there is
divergence among Alevis, positions of Alevi representatives is another issue that
haven been discussed; attendance of Islamic scholars and representatives of
Presidency of Religious Affairs puts the question on the table: Would Sunni Islamic
scholars decide, whether Alevis should be granted with significant regulations
concerning their problems? The issue should be discussed not only by the
representatives of Sunni majority, but also by every side, and common consensus
would be achieved. Like the whole process, its final report has been criticized as
well. The final report made a call for unification of Alevis and stated that Alevis
could benefit the services of the Presidency of Religious Affairs, which were heavily
criticized by Alevis. As all communities, Alevis possess different approaches to the

life with their religious identity and political ideology. It would not be correct to
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expect all of them to think and to move in one direction. Additionally, due to its
syncretic structure and lack of systematic information transfer, Alevism differs from
one group to another. Hence, I do not see a necessity of unification as the
Government called them to. There are certain issues that all Alevis are agreed on,
such as the recognition of cemevis. Salary issues or their financing should be further
steps that have to be considered with respect to definition of ideal laicism with its
theoretical and practical status. Briefly, it is right to take a step in order to provide
more religious freedom to Alevis with Alevi Opening and recent regulations;
however, the methodology that has taken to solve the problems are not carefully
considered. Therefore, it is possible to say that despite positives sites, Justice and
Development Party’s way of dealing with the problem of Alevis is not completely
right. As the problem cannot be solved in a day or two, Turkey needs more than
government policies and initiatives and should build state policies, which would not
be changed depending party in power. Moreover, it is evident that Turkish
understanding of laicism caused problems during the time, therefore it should be
defined clearly within the frame of religious freedom. Briefly, instead of series of
regulations like patches to existing system, the entire structure should be revised. In
addition to revised state structure, the political leaders and opinion leaders should
also revise their discourses regarding the issue and adopt more positive tone. While
inappropriate or discriminative speeches damages the trust of public opinion,
positive tone will improve the support of the society, which eventually pave the way

for the common consensus.

To conclude, the state of Turkey has failed in terms of providing religious
freedom to diverse religious identities so far, as it should have been an outcome of
laic state structure. This failure brought about oppression among society, and with
the identity dichotomy, political scene of Turkey have witnessed significant
competitions, while polarization have occurred among the society. Even recently,
the Gezi Park Protests can be evaluated within the same framework of this

competition.

In terms of identity clash, Alevis have been excluded and not been provided
complete religious freedom by none of the aforementioned identities, new laic

republican and old Islamic Ottoman. Turkish understanding of laicism was to
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control the religion and to ignore its diverse components; hence, it excluded
Alevism as many other religious identities. On the other hand, traditional old
Ottoman Islamic identity have not respected to distinctive components of Alevism
and excluded it, unless Alevis would ignore their differences and accept the values
of Sunni Islam as the unique values of Islam, such as the issue of worship places,
structure and privileges of the Presidency of Religious Affairs. Consequently,
neither the laic republican identity, nor the Islamic Ottoman identity representatives
could take sufficient steps to expand the limits of religious freedom for everyone.
Accordingly, problems of Alevis will keep on taking its place on the agenda of
Turkey, which should been evaluated within basic human rights in terms of
religious freedom, until they arrive at certain limits of religious freedom that let
them to live and practice freely and properly. If the actual situation needs to be
summarized, the sentence that Ercan Ge¢gmez, the Chairperson of Hac1 Bektas Veli
Anatolian Foundation, stated during our interview will be significant to point it out:
“Although, we have been otherized, we have been attacked physically and
psychologically, even we were murdered, we have never otherized other identities

and we will keep this position.”

In an ideal laic state structure every religious group should be threated
equally by state and should have total religious freedom in terms of human rights.
For the case of Alevis this thesis argues that Alevis have not religious freedom to
practice freely and properly. As this thesis takes the case of Alevis in order to
understand the limits of religious freedom in laic state structure, it would not be
wrong to say that even in laic state structure arriving to the point of total religious
freedom for everyone is a long process. The process should be carried out not only
by state but also by the society. While the state is providing more freedom and space
for diverse religious groups, the society should embed the idea of religious freedom
for all regardless of any religion as the pivotal part of the process. It is sure that it
will take time to suppress discriminative behaviors among the individuals in order to
expand religious freedom within the society. As a general perspective, people of
Turkey should pay more attention to understand the other, in other words, to have
empathy, and deepen the tolerance to ones, who are different in a way or another.
The most important duty on this process will be the role of state officials. As

selected leaders of society, egalitarian approach should be possessed by them first,
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so that, they would be able to embed the idea to the individuals with respective
discourses not with discriminative ones. Ideal society should accept every single
citizen as he/she is regardless of religious, ethnic, or sexual identities. The common
element should be the total understanding that they live in the same country, under

the same flag and in the same world.
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CONCLUSION

La iglesia y el estado, con los alzamientos arabes, se ha convertido en un tema
en la agenda internacional, con referencias a la importancia de la laicidad en el
proceso de democratizacion, sobre todo en las sociedades musulmanas. Dentro de
los valores occidentales, ha sido un componente en el marco del sistema politico y/o
social. El progreso no fue producido como un cambio instantaneo, por supuesto. Ya
que la idea laica / secular tiene una larga historia en la politica occidental, se ha
integrado en la sociedad, sin importar qué concepto se tiene en cuenta, ya sea el
laicismo francés o el secularismo anglosajon. Por otro lado, si bien ha sido objeto de
discusion en las sociedades musulmanas, la Republica de Turquia adaptd este
concepto politico occidental sobre su herencia oriental tradicional hace casi ochenta

anos.

La Republica de Turquia adapto la laicité (francesa) - laiklik como una parte, o
mejor dicho, como requisito previo a su proceso de modernizacion. La aplicacion de
la laicidad en una sociedad mayoritariamente musulmana sobre la herencia politica y
social del Imperio Otomano, que se basaba en el poder absoluto del sultan-califa no
solo en las ordenes politicas sino también en las ordenes religiosas, crea una
dicotomia entre la sociedad en la comprension de la nueva identidad. En
consecuencia, las estructuras politicas y sociales turcas han sido testigos de un

choque entre partidarios y opositores del laicismo hasta la actualidad.

(Qué significo el laicismo en la experiencia de Turquia? Fue la privatizacion
de la religion y la reduccion de su importancia a nivel individual. Dentro de esta
perspectiva, la religion era necesaria en la vida privada; sin embargo, su separacion
de los asuntos del Estado fue bastante importante, con el fin de proporcionar una
estructura politica estable y libre de dogmas basados en la religion y los obstaculos
consecuentes, como argumentd Voltaire. La abolicion del califato es la aplicacion

mas relevante dentro de esta perspectiva. Sin embargo, el establecimiento de la
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Presidencia de Asuntos Religiosos demuestra que el laicismo turco desea tener la
religion bajo el control del Estado, con el fin de intervenir en asuntos islamicos. La
fuente de la soberania fue también una parte importante del proceso de laicismo
turco. Como dijo Rousseau, la soberania deberia haber residido en la gente, por lo
que se tomo del Islam y fue entregado a la sociedad con poder legislativo gracias a
diversas disposiciones legales y constitucionales. La caracteristica mas destacada y
original del laicismo turco fue el escape de la cultura 4rabe. Como el Imperio
Otomano aceptd la doctrina islamica sunita y dio la bienvenida a la cultura arabe, el
escape era una necesidad con el fin de cortar los lazos con el pasado islamico y para

poder integrar una nueva identidad completamente distinta de la anterior.

Con las caracteristicas antes mencionadas del laicismo turco, surgieron sus
propios partidarios y opositores, los que se reunieron en torno a dos grupos
antagonistas dominantes: los partidarios de la nueva identidad republicana laica y
los partidarios de la vieja identidad del otomano islamico. Esta polarizaciéon provocod
conflictos importantes y una historia inestable con respecto a los limites de la
libertad religiosa. El tema de la libertad religiosa se ha enredado en torno a la
perspectiva islamica sunita: (de acuerdo con esta perspectiva) la sociedad Sunni
musulmana se mantuvo fuera de sus necesidades religiosas, segin las
implementaciones basadas en la laicidad y en consecuencia, los gobiernos toman el
tema de la libertad religiosa en cuenta con la expansion de los limites con referencia
a las necesidades de los sunitas islamicos. Sin embargo, la sociedad musulmana de
Turquia no es homogénea ya que no estan solo los seguidores de la doctrina sunita
islamica. Como se ha mencionado, los alevis son miembros de la sociedad
musulmana de Turquia, la proporcidn suya en toda la poblacion de Turquia es una

parte importante que debe ser tomada en cuenta en relacion con la libertad religiosa.

Los alevis, como partidarios de una identidad religiosa sincrética, han
considerado la historia como un proceso centenario basado en la opresion por si
mismos, que ha sido la razon del secreto que mantuvieron durante la vida rural desde
el Imperio Otomano hasta 1960, bajo el Estado de la Republica de Turquia. La
fundacion de la republica y el proceso de laicismo con sus componentes
anteriormente citados fueron recibidos y se convirtieron en una nueva esperanza

para los alevis. Lo mas importante para ellos es que fue un modo de escape de
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componentes culturales basados en los arabes. Desde la fundacion de la Republica
de Turquia, los alevis han apoyado la idea de vivir bajo un estado nuevo con una
nueva identidad. Por otro lado, los partidarios de la vieja identidad del otomano
isldmico nunca han renunciado a los componentes arabes de la cultura turca, y han
considerado la creacién de una nueva identidad como la negacion de la historia,
mientras que la idea de escape fue la caracteristica mas sobresaliente de la laicidad

turca que llamo la atencion de los alevis.

En este choque de identidades, los alevis tomaron su posicion a favor de la
nueva identidad republicana laica, y se consideran a si mismo no solo como los
partidarios, sino también como los constituyentes de la recién nacida reptblica y una
de las garantias de la estructura del Estado laico. De hecho, esto ha sido algo mas
que una autodefinicion, los partidarios sunitas de la nueva identidad laica con una
mentalidad republicana también han aceptado los alevis como los defensores de la
estructura estatal de la Republica de Turquia. Esta evaluacion ha causado resultados

politicos importantes en cuanto a la desfiguracion de los alevis en la escena politica.

Como los alevis han sido partidarios determinados de la nueva identidad
republicana laica, ellos no han asociado bien con los partidos politicos de derecha.
Ademas, los partidos politicos de izquierda no han prestado mucha atenciéon a las
demandas de los alevis. El apoyo de los alevis siempre se ha dado por sentado y
ellos han sido considerados como electorados determinados. Por otro lado, como
resultado de la estructura del Estado laico, la formaciéon de un partido politico
dedicado a los alevis no puede ser considerado como aceptable en términos de
identidad religiosa. Ademas, debido a la divergencia entre los alevis de Turquia,
solo un partido politico no seria eficaz para representar las demandas de los alevis,
puesto que varian de un grupo a otro. El Partido de la Unidad (de Turquia) es un
ejemplo importante de la historia politica turca porque ha representado a los alevis.
Por un lado, fue criticado fuertemente por ser una amenaza a la estructura del Estado
laico, ya que lo dirige un grupo religioso (aunque no oficialmente), y por otro lado,
no estaba reflejando las necesidades enteras de los alevis. Con el tiempo, el Partido
de la Unidad se ha registrado como un fracaso en la historia politica turca debido a
los criticos de su incompatibilidad con el laicismo, la insuficiencia de la

representacion de las demandas de los alevis y los rumores acerca de su asociacion
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con otros partidos politicos con el propdsito de intereses politicos que no estan

relacionados con los intereses de los alevis.

La falta de representacion de los alevis ha obligado a reconsiderar su posicion
en el punto de inflexion concreto de la historia politica turca. Las elecciones de 1950
iniciaron una nueva etapa en la democracia turca cambiando el apoyo de los alevis
del Partido Republicano del Pueblo hacia el Partido Democrata, por dejar de
responder a sus demandas. A continuacion, su apoyo al Partido Democrata se
prolong6 en un corto periodo, y apoyaron la intervencion militar de 1960, que
termind con el Partido Republicano del Pueblo de nuevo; aunque no fue eficiente
para la representacion de los alevis en la Asamblea. Como el Partido de la Unidad
(de Turquia) fue un fracaso, no seria erroneo afirmar que los alevis estuvieron

perdidos en términos de la representacion politica.

Los limites de la libertad religiosa han sido tenidos en cuenta por los partidos
politicos de la derecha, los que se han referido, con frecuencia, a la identidad
islamica otomana. Sin embargo, desde su punto de vista, los sunitas fueron la gente
reprimida en términos de la libertad religiosa. En consecuencia, las
implementaciones de estos gobiernos, a partir del Partido Democrata de Adnan
Menderes, el Partido de la Justicia de Siileyman Demirel, hasta el Partido del
Bienestar, y muchos otros de Necmettin Erbakan, y el Partido de Justicia y
Desarrollo de Recep Tayyip Erdogan, se han centrado en las demandas de los
sunitas islamicos. Los limites de la libertad religiosa se han modificado, reducido o
ampliado con respecto a los gobiernos; sin embargo, las demandas de los alevis y
sus necesidades religiosas no se han tenido en cuenta con los debates relacionados
con la libertad religiosa en Turquia. Los partidos politicos consideraron estar en el
poder como una herramienta para cambiar los limites de la libertad religiosa, y
pusieron sus propias reglas sobre la sociedad (tal y como se ha mencionado en la
experiencia francesa); los alevis no han sido tenidos en cuenta como uno de los
jugadores del juego de la democracia. En pocas palabras, el juego no ha sido justo
para los alevis. En este punto, hay una cosa que debe ser distinguida. Como se
menciond en la parte relacionada, Kemal Kiligdaroglu, el presidente del Partido
Republicano del Pueblo - principal partido de la oposicion de la estructura politica

real - es un politico alevi. Este hecho puede ser una oportunidad para que la
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representacion alevi en la Gran Asamblea Nacional de Turquia; sin embargo, ¢l no
ha utilizado su origen religioso en la escena politica como una herramienta para

llamar la atencién alevi.

Ademas del proceso de laicismo, el proceso de industrializacion trajo consigo
importantes cambios sociales en Turquia. Para los alevis, el resultado mas concreto
fue la urbanizacion. Con la urbanizacion, los alevis comenzaron a tener muchas
dificultades en cuanto a la libertad religiosa y otros problemas sociales en cuanto a
su identidad distintiva como la curiosidad, el miedo, el insulto, y la seguridad en la
mayoria sunita. Sus limites de libertad religiosa se redujeron con el tiempo, de modo
que sentian la necesidad de ocultar su identidad religiosa de sus vecinos, incluso de
sus hijos. No era so6lo el resultado de cualquier implementacion de politica, sino
también el resultado de la vecindad de dos identidades religiosas distintas que tienen
los prejuicios entre si durante siglos como un habito viejo que se ha heradado del

Imperio Otomano.

Todos los prejuicios y discursos peyorativos consiguientes causaron
problemas sociales desafortunados sobre las diferencias religiosas entre sunitas y
alevis. Asi como el Islam sunita fue sefialado como superior frecuentemente, los
otros sistemas de creencias fueron considerados como secundarios. Debido a los
prejuicios, otros sistemas de creencias a menudo fueron insultados y el alevismo se
ha convertido en objetivo de este tipo de prejuicios no sélo en la época otomana,
sino también en la actualidad. Ciertos grupos de partidarios de la identidad islamica
otomana consideran a los alevis como musulmanes pervertidos, infieles e incluso
enemigos de la religion. Estos prejuicios han sido las razones de los ataques
dirigidos en masa, por ejemplo en la década de 1970 y, mas recientemente, en Sivas.
Por supuesto, ha habido deficiencias en la seguridad, sin embargo, como se discutid
en detalle, los discursos perjudiciales jugaron un papel importante para la
movilizacion de los grupos sunitas contra los alevis. Por un lado los ataques
dirigidos en masa, y por otro lado este tipo de discursos peyorativos y los prejuicios
han causado discriminacién contra los alevis a nivel individual. En cuanto a los
discursos peyorativos, las normas legislativas serdn fundamentales para el proceso

de la libertad religiosa, sin embargo, las regulaciones legislativas deben ser apoyadas
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con los discursos igualitarios de los funcionarios estatales, lideres espirituales y de

opinion.

Como se sefiald anteriormente, la polarizacion de la sociedad ha provocado los
ataques sangrientos durante los afios de setenta dentro de los grupos politicos, sobre
todo contra los que concretamente se asociaban con preferencias religiosas. Por lo
tanto, no seria erroneo afirmar que estos grupos fueron impulsados no so6lo por
objetivos politicos, sino también los religiosos. Dentro de esta tensa atmodsfera
politica y socioldgica, los alevis se asociaban a si mismos con la ideologia socialista,
ya que esta ideologia negaba cualquier componente religioso y poseia una estructura
igualitaria. Por otro lado, la ideologia nacionalista habia sido redefinida con el Islam
sunita en el centro, en Turquia. Con respecto a la ideologia nacionalista centrada en
el Islam, los alevis comunistas eran enemigos tanto de la religion como de la unidad
nacional del Estado. Cuando se toman en cuenta los ataques y el re-despertar de la
identidad islamica otomana como un componente de nacionalismo, es posible ver la
simultaneidad. Una mayor conciencia de la identidad religiosa causé mas
discusiones y la interaccion entre los alevis y la mayoria sunita como resultado de la
urbanizacion, el problema aument6 a su punto maximo con los ataques en las

ciudades donde las diversidades religiosas son mas significativas.

Desde la intervencion militar de 1980, los asuntos de Estado-religion pasaron
a un nivel diferente. Como la hostilidad entre los grupos politicos se asocid a
menudo con la religion, la Presidencia de Asuntos Religiosos fue sefialada como la
institucion responsable de la solidaridad de la nacion entre las instituciones del
Estado por el gobierno militar. Sefialando la Presidencia de Asuntos Religiosos
podria aceptarse como el esfuerzo del gobierno militar para establecer la
colaboracion entre las instituciones del Estado, que es similar a la referencia de
Montesquieu sobre la necesidad de la armonia entre las instituciones del Estado y las
instituciones religiosas. Sin embargo, se puede observar que mientras Montesquieu
hablaba de la colaboracion de dos grupos de instituciones distintas, el gobierno

militar estaba hablando de la colaboracion de las instituciones de un mismo Estado.

En este punto, es importante hablar de la responsabilidad actual de la

Presidencia de Asuntos Religiosos. Segtn los alevis, su existencia no es compatible
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con la estructura del Estado laico. Sin embargo, su existencia puede legitimarse con
la comprension turca de la laicidad que pretende controlar la religion por las manos
del Estado. En la estructura actual, la Presidencia de Asuntos Religiosos funciona
alrededor de las politicas céntricas isldmicas sunies, lo que no proporciona ningin
espacio para la representacion de otros grupos religiosos, incluyendo los alevis. Con
el fin de tener la libertad religiosa para todos en Turquia, la Presidencia de Asuntos
Religiosos debe ser re-estructurada y debe cortar sus lazos con el Estado para
convertirse en una institucion totalmente independiente en la estructura de Turquia.
Al hacerlo, la Presidencia seria una institucion en la que todos los miembros de

grupos religiosos distintos se pueden representar.

El aumento del conservadurismo entre la sociedad ha obligado a los alevis a
movilizarse, por muchas razones diferentes. En primer lugar, era una necesidad que
resultada de la urbanizacion. Los alevis perdieron sus compafieros (miisahip) y sus
comunidades, dos elementos importantes del alevismo. La vida de la ciudad fue una
amenaza para su identidad religiosa, lo cual puede debilitar sus vinculos con el
alevismo. A fin de mantener su identidad religiosa, han formado nuevas
comunidades con respecto a las condiciones urbanas y fundaciones establecidas para
reunirse y practicar juntos. Y en segundo lugar, estaba el problema de la seguridad.
En las condiciones de la vida rural, estaban practicando con la ayuda de los
vigilantes; sin embargo, esto cambid en condiciones de la vida de la ciudad. Lejos de
sus comunidades, se sentian solos e inseguros. Ademads, la memoria colectiva del
pasado reciente con ataques dirigidos a las masas profundizd sus preocupaciones.
Con la movilizacién en los centros urbanos se sintieron seguros y comenzaron a
hacerse oir a pesar de la falta de representacion politica. Ademas, reuniéndose en
torno a sus bases se facilité la adaptacion al nuevo estilo de vida en centros urbanos,

sin perder sus vinculos con el alevismo.

Cuando se trata de la cuestion de si el Estado turco laico ha proporcionado la
libertad religiosa a los alevis o no, no seria erroneo afirmar que ha fallado hasta
ahora. Una estructura laica era una necesidad concreta para el periodo de
modernizacion de Turquia. Su mecanismo de control puede ser entendido, también,
con respecto a las condiciones del proceso de transformacion. Sin embargo, dando

privilegios a una identidad religiosa especifica, no s6lo con las implementaciones y
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patrocinios, sino también con discursos politicos sefalando la superioridad de uno
de los sistemas de creencias que estan componiendo la sociedad, no se puede asociar
a la estructura del Estado laico. El Estado debe mantenerse igualmente lejos de
cualquier sistema de creencias religiosas. Desde esta perspectiva, como se ha
senalado por los alevis también, las escuelas de Imam-Hatip, los discursos religiosos,
la financiacion del establecimiento de mezquitas, las asignaciones de los imanes
como funcionarios estatales, no son compatibles con el laicismo ideal. Por lo tanto,
debates en curso (en el momento de escritura de esta tesis) sobre la serie de las
regulaciones con el fin de financiar cemevis y para pagar los sueldos mensuales de
dedes y el personal de cemevi tampoco podrian ser considerados como una solucion

para los problemas de la comunidad alevi.

La Apertura Alevi del Partido Justicia y Desarrollo fue un importante paso
positivo que ha sido tomado por un gobierno, sobre todo por un gobierno, que se
refiere a menudo como un pro-islamista. Todo el proceso se ha criticado mucho, y
no es posible afirmar que estas criticas eran injustas; sin embargo, ha sido la primera
vez que una iniciativa estatal se ha llevado a cabo con el fin de ponerse en contacto
directamente con los alevis. Entre todas, la critica mas importante que los alevis
alegaron es que no estaban bien representados en los talleres. Como existe
divergencia entre los alevis, las posiciones de los representantes alevis han sido otro
tema que se ha discutido. La asistencia de académicos islamicos y representantes de
la Presidencia de Asuntos Religiosos pone la cuestion sobre la mesa: ;decidirian
estos académicos sunitas islamicos, si los alevis deben consederse con los
reglamentos importantes relativos a sus problemas? El tema debe ser discutido no
solo por los representantes de la mayoria sunita, sino también por todos lados, y
finalmente, un consenso comun se llevaria a cabo. Al igual que todo el proceso, el
informe final ha sido criticada también. El informe final hizo una llamada a la
unificacion de los alevis y afirm6 que alevis podrian beneficiarse de los servicios de
la Presidencia de Asuntos Religiosos. Estas dos partes fueron criticidas por los
alevis. Como todas las comunidades, los alevis poseen diferentes enfoques para la
vida con la identidad religiosa y la ideologia politica. No seria correcto esperar que
todos ellos piensen y se muevan de una manera. Ademads, debido a su estructura
sincrética y a la falta de transferencia de informacion sistemadtica, el alevismo difiere

de un grupo a otro. Por lo tanto, no se puede ver la necesidad de unificacion a la que
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el Gobierno llama. Hay ciertas cuestiones en las que todos los alevis estan de
acuerdo, tales como ¢l reconocimiento de los cemevis. Las cuestiones salariales o su
financiacion deberian tener medidas adicionales que se deberian tener en cuenta con
respecto a la definicién de la laicidad ideal con su estatus tedrico y practico. En
pocas palabras, es correcto dar un paso con el fin de proporcionar una mayor libertad
religiosa a los alevis con la Apertura Alevi y las regulaciones recientes; sin embargo,
la metodologia con la que se han de resolver los problemas no es considerada
cuidadosamente. Por lo tanto, se puede decir que a pesar de las partes positivas, la
forma de lidiar del Partido de la Justicia y el Desarrollo con los problemas de los
alevis no es del todo correcta. Como el problema no se puede resolver en un dia o
dos, Turquia necesita mas de las politicas y las iniciativas del gobierno, y debe
construir politicas de Estado, las que no se pueden cambiar en funcion del partido en
el poder. Ademas, es evidente que la comprension de la laicidad turca causd
problemas durante el tiempo, por lo que debe definirse claramente en el marco de la
libertad religiosa. En pocas palabras, en lugar de una serie de reglamentos, tales
como parches al sistema actual, toda la estructura se debe revisar. Ademas de la
estructura estatal revisada, los lideres politicos y lideres de opiniéon también deben
revisar sus discursos con respecto al problema y adaptar el tono mas positivo.
Mientras los discursos inapropiados o discriminativos dafia la confianza de la
opinion publica, el tono positivo mejorara el apoyo de la sociedad, que con el tiempo

preparara el terreno para el consenso comun.

Para concluir, el estado de Turquia ha fracasado en términos de proporcionar
la libertad religiosa a las diversas identidades religiosas hasta ahora, como deberia
haber sido el resultado de la estructura del Estado laico. Este fracaso provoco la
opresion en la sociedad, y con la dicotomia de la identidad, los escenarios politicos
de Turquia han sido testigos de las importantes competiciones, mientras que la
polarizacion se ha producido entre la sociedad. Incluso recientemente, las protestas

del Parque Gezi pueden ser evaluadas dentro del mismo marco de este concurso.

En términos de choque de identidad, los alevis han sido excluidos y no se ha
proporcionado la libertad religiosa completa por ninguna de las identidades
anteriores, la nueva republicana laica y la vieja islamica otomana. La comprension

turca de la laicidad funcionaba para controlar la religion e ignorar la diversidad de
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sus componentes, por lo que se excluye el alevismo, asi como otras identidades
religiosas. Por otro lado, la vieja identidad otomano isldmica no respetd los
componentes distintivos del alevismo y lo excluyd, a menos que los alevis pasaran
por alto sus diferencias y aceptaran los valores del Islam sunita como los valores
unicos del Islam, como la cuestion de los lugares de culto, estructura y atribuciones
de la Presidencia de Asuntos Religiosos. En consecuencia, ni la identidad
republicana laica, ni los representantes de la identidad islamica otomana podrian
tomar suficientes medidas para ampliar los limites de la libertad religiosa. Los
problemas de los alevis seguirdn teniendo lugar en la agenda de Turquia, que
deberian ser evaluados dentro de los derechos humanos fundamentales en materia de
libertad religiosa, hasta llegar a los limites exactos de la libertad religiosa que les
permitan vivir y practicar libre y correctamente. Si la situacion actual se pudiera
resumir, la frase que Ercan Ge¢mez, el Presidente de Haci Bektas Veli Fundacion de
Anatolia, dijo durante la entrevista habria que tenerse en cuenta: "4 pesar de que
hemos quedado como los otros, hemos sido atacados fisica y psicologicamente y
nosotros también hemos sido asesinados, nunca hemos considerado a nadie como

los otros y mantendremos esta posicion”.

En una estructura de Estado laico ideal cada grupo religioso debe ser tratado
igualmente por el estado y debe tener la libertad religiosa total en términos de
derechos humanos. Por el caso de los alevis, esta tesis sostiene que los alevis no
tienen la libertad religiosa para practicar libremente y adecuadamente. Como esta
tesis lleva el caso de los alevis el fin de comprender los limites de la libertad
religiosa en la estructura del Estado laico, no seria erréneo decir que incluso en la
estructura del Estado laico llegando hasta el punto de la libertad religiosa total para
todo el mundo es un proceso largo. El proceso debe llevarse a cabo no sélo por el
Estado, sino también por la sociedad. Mientras que el estado estd proporcionando
mas libertad y espacio para grupos religiosos diversos, la sociedad debe integrar la
idea de la libertad religiosa para todos, independientemente de cualquier religion
como la parte fundamental del proceso. Es seguro que se necesitara tiempo para
reprimir las conductas discriminatorias entre los individuos con el fin de ampliar la
libertad religiosa dentro de la sociedad. En una perspectiva general, el pueblo de
Turquia deberia prestar més atencion a comprender al otro, en otras palabras, tener

empatia, y profundizar la tolerancia a los, que son diferentes de una manera u otra.
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El deber més importante de este proceso lo llevaran a cabo los funcionarios estatales.
Como seleccionados lideres de la sociedad, el enfoque igualitario debe ser poseido
por ellos primero, de modo que sean capaces de integrar la idea de los individuos
con los respectivos discursos, no con los discriminativos. La sociedad ideal debe
aceptar cada uno de los ciudadanos ya que ¢l / ella es ciudadano/a
independientemente de las identidades religiosas, étnicas o sexuales. El elemento
comun debe ser la total comprension de vivir en el mismo pais, bajo la misma

bandera y en el mismo mundo.
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APPENDIX I

Opening ceremony of the first Assembly

Source: Emre Giil, “TBMM Dualarla Ac¢ilmist1,” Diinya Biilteni, 3 November 2013,
<http://www.dunyabulteni.net/?aType=haber&ArticleID=207130> (3 November
2013).
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APPENDIX II

TREATY OF PEACE WITH TURKEY SIGNED AT LAUSANNE JULY 24, 1923
THE CONVENTION RESPECTING THE REGIME OF THE STRAITS AND
OTHER INSTRUMENTS SIGNED AT LAUSANNE

THE BRITISH EMPIRE, FRANCE, ITALY, JAPAN, GREECE, ROUMANIA and
the SERB-CROAT-SLOVENE STATE,

of the one part,

and TURKEY,

of the other part; Being united in the desire to bring to a final close the state of war
which has existed in the East since 1914,

Being anxious to re-establish the relations of friendship and commerce which are
essential to the mutual well-being of their respective peoples,

And considering that these relations must be based on respect for the independence
and sovereignty of States,

Have decided to conclude a Treaty for this purpose, and have appointed as their
Plenipotentiaries:

HIS MAJESTY THE KING OF THE UNITED KINGDOM OF GREAT BRITAIN
AND IRELAND AND OF THE BRITISH DOMINIONS BEYOND THE SEAS,
EMPEROR OF INDIA:

The Right Honourable Sir Horace George Montagu Rumbold, Baronet, G.C.M.G.,
High Commissioner at Constantinople;

THE PRESIDENT OF THE FRENCH REPUBLIC:
General Maurice Pelle, Ambassador of France, High Com missioner of the Republic
in the East, Grand Officer of the National Order of the Legion of Honour;

HIS MAJESTY THE KING OF ITALY:

The Honourable Marquis Camillo Garroni, Senator of the Kingdom, Ambassador of
Italy, High Commissioner at Constantinople, Grand Cross of the Orders of Saints
Maurice and Lazarus, and of the Crown of Italy;

M. Giulio Cesare Montagna, Envoy Extraordinary and Minister Plenipotentiary at

Athens, Commander of the Orders of Saints Maurice and Lazarus, Grand Officer of
the Crown of Italy;
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HIS MAJESTY THE EMPEROR OF JAPAN:
Mr. Kentaro Otchiai, Jusammi, First Class of the Order of the Rising Sun,
Ambassador Extraordinary and Plenipotentiary at Rome;

HIS MAJESTY THE KING OF THE HELLENES:
M. Eleftherios K. Veniselos, formerly President of the Council of Ministers, Grand
Cross of the Order of the Saviour;

M. Demetrios Caclamanos, Minister Plenipotentiary at London, Commander of the
Order of the Saviour;

HIS MAJESTY THE KING OF ROUMANIA:
M. Constantine I. Diamandy, Minister Plenipotentiary;

M. Constantine Contzesco, Minister Plenipotentiary;

HIS MAJESTY THE KING OF THE SERBS, THE CROATS AND THE
SLOVENES:

Dr. Miloutine Yovanovitch, Envoy Extraordinary and Minister Plenipotentiary at
Berne;

THE GOVERNMENT OF THE GRAND NATIONAL ASSEMBLY OF TURKEY:
Ismet Pasha, Minister for Foreign Affairs, Deputy for Adrianople; Dr. Riza Nour
Bey, Minister for Health and for Public Assistance, Deputy for Sinope;Hassan Bey,
formerly Minister, Deputy for Trebizond;

Who, having produced their full powers, found in good and due orm, have agreed as
follows:

PART L.
POLITICAL CLAUSES.

(..)

SECTION III.

PROTECTION OF MINORITIES.

ARTICLE 37.

Turkey undertakes that the stipulations contained in Articles 38 to 44 shall be
recognised as fundamental laws, and that no law, no regulation, nor official action
shall conflict or interfere with these stipulations, nor shall any law, regulation, nor
official action prevail over them.

ARTICLE 38.

The Turkish Government undertakes to assure full and complete protection of life
and liberty to ali inhabitants of Turkey without distinction of birth, nationality,
language, race or religion.

All inhabitants of Turkey shall be entitled to free exercise, whether in public or
private, of any creed, religion or belief, the observance of which shall not be
incompatible with public order and good morals.
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Non-Moslem minorities will enjoy full freedom of movement and of emigration,
subject to the measures applied, on the whole or on part of the territory, to all
Turkish nationals, and which may be taken by the Turkish Government for national
defence, or for the maintenance of public order.

ARTICLE 39.

Turkish nationals belonging to non-Moslem minorities will enjoy the same civil and
political rights as Moslems.

All the inhabitants of Turkey, without distinction of religion, shall be equal before
the law.

Differences of religion, creed or confession shall not prejudice any Turkish national
in matters relating to the enjoyment of civil or political rights, as, for instance,
admission to public employments, functions and honours, or the exercise of
professions and industries.

No restrictions shall be imposed on the free use by any Turkish national of any
language in private intercourse, in commerce, religion, in the press, or in
publications of any kind or at public meetings.

Notwithstanding the existence of the official language, adequate facilities shall be
given to Turkish nationals of non-Turkish speech for the oral use of their own
language before the Courts.

ARTICLE 40.

Turkish nationals belonging to non-Moslem minorities shall enjoy the same
treatment and security in law and in fact as other Turkish nationals. In particular,
they shall have an equal right to establish, manage and control at their own expense,
any charitable, religious and social institutions, any schools and other establishments
for instruction and education, with the right to use their own language and to
exercise their own religion freely therein.

ARTICLE 41.

As regards public instruction, the Turkish Government will grant in those towns and
districts, where a considerable proportion of non-Moslem nationals are resident,
adequate facilities for ensuring that in the primary schools the instruction shall be
given to the children of such Turkish nationals through the medium of their own
language. This provision will not prevent the Turkish Government from making the
teaching of the Turkish language obligatory in the said schools.

In towns and districts where there is a considerable proportion of Turkish nationals
belonging to non-Moslem minorities, these minorities shall be assured an equitable
share in the enjoyment and application of the sums which may be provided out of
public funds under the State, municipal or other budgets for educational, religious,
or charitable purposes.

The sums in question shall be paid to the qualified representatives of the
establishments and institutions concerned.

ARTICLE 42.

The Turkish Government undertakes to take, as regards non-Moslem minorities, in
so far as concerns their family law or personal status, measures permitting the
settlement of these questions in accordance with the customs of those minorities.
These measures will be elaborated by special Commissions composed of
representatives of the Turkish Government and of representatives of each of the
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minorities concerned in equal number. In case of divergence, the Turkish
Government and the Council of the League of Nations will appoint in agreement an
umpire chosen from amongst European lawyers.

The Turkish Government undertakes to grant full protection to the churches,
synagogues, cemeteries, and other religious establishments of the above-mentioned
minorities. All facilities and authorisation will be granted to the pious foundations,
and to the religious and charitable institutions of the said minorities at present
existing in Turkey, and the Turkish Government will not refuse, for the formation of
new religious and charitable institu- tions, any of the necessary facilities which are
guaranteed to other private institutions of that nature.

ARTICLE 43.

Turkish nationals belonging to non-Moslem minorities shall not be compelled to
perform any act which constitutes a violation of their faith or religious observances,
and shall not be placed under any disability by reason of their refusal to attend
Courts of Law or to perform any legal business on their weekly day of rest.

This provision, however, shall not exempt such Turkish nationals from such
obligations as shall be imposed upon all other Turkish nationals for the preservation
of public order.

ARTICLE 44.

Turkey agrees that, in so far as the preceding Articles of this Section affect non-
Moslem nationals of Turkey, these provisions constitute obligations of international
concern and shall be placed under the guarantee of the League of Nations. They
shall not be modified without the assent of the majority of the Council of the League
of Nations. The British Empire, France, Italy and Japan hereby agree not to withhold
their assent to any modification in these Articles which is in due form assented to by
a majority of the Council of the League of Nations.

Turkey agrees that any Member of the Council of the League of Nations shall have
the right to bring to the attention of the Council any infraction or danger of
infraction of any of these obligations, and that the Council may thereupon take such
action and give such directions as it may deem proper and effective in the
circumstances.

Turkey further agrees that any difference of opinion as to questions of law or of fact
arising out of these Articles between the Turkish Government and any one of the
other Signatory Powers or any other Power, a member of the Council of the League
of Nations, shall be held to be a dispute of an international character under Article
14 of the Covenant of the League of Nations. The Turkish Government hereby
consents that any such dispute shall, if the other party thereto demands, be referred
to the Permanent Court of International Justice. The decision of the Permanent Court
shall be final and shall have the same force and effect as an award under Article 13
of the Covenant.

ARTICLE 45.

The rights conferred by the provisions of the present Section on the non-Moslem
minorities of Turkey will be similarly conferred by Greece on the Moslem minority
in her territory.
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APPENDIX III

Milliyet Daily Newspaper (7 December 1952, p.1)

Milli

uet [

Diin Adanada muazzam tezabiiratls karslanan
Basbakan Menderes 30,000 kisi tniinde dedi ki:

Tiirk umumi efkan Malatyadaki son

hadise izerinde dikkatle durmaktadir

* Malatyadals bu hadise dini Kirkd B moksollor alet etmek Istiyenterin,
hettds  teplu holde calyma keseninda cldublanm  glstermigfic

Chn g meeheddes My ety M She -—~¢

GI hsenhmr Kore |c|ﬁ
1)\ heniiz Keranni vermei

KRﬂl FlRUK B+

| cani MiDiR
Kralin siivledizi siler
* ki korku ile mntmnll

N £} S0y

'| Hatiralarim
Anlatiyor!

 Batkan sampiyonasi

289



Milliyet Daily Newspaper (7 December 1952, p.7)
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APPENDIX IV

Cumbhuriyet Daily Newspaper (17 June 1950, p.1)
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APPENDIX V

Vakit Daily Newspaper (14 June 1950, p.1)
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APPENDIX VI

Milliyet Daily Newspaper (6 July 1950, p.1)
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APPENDIX VII

Proclamation of 1960

"Sevgili Vatandaglar, Bugiin demokrasimizin i¢ine diistiigii buhran ve son miiessif
hadiseler dolayisiyla kardes kavgasina meydan vermemek maksadiyla Tiirk Silahli
Kuvvetleri, memleketin idaresini ele almistir. Bu harekata Silahli Kuvvetlerimiz;
partileri i¢ine diistiikleri uzlasmaz durumdan kurtarmak ve partiler {istii tarafsiz bir
idarenin nezaret ve hakemligi altinda, en kisa zamanda adil ve serbest seg¢imler
yaptirarak idareyi, hangi tarafa mensup olursa olsun, se¢imi kazananlara devir ve
teslim etmek {izere girismis bulunmaktadir.

Girisilmis olan bu tesebbiis, hicbir sahsa veya ziimreye kars1 degildir. idaremiz, hig
kimse hakkinda sahsiyata miiteallik tecaviizkar bir fiile miisaade etmeyecegi gibi,
edilmesine de asla miisamaha etmeyecektir. Kim olursa olsun ve hangi partiye
mensup bulunursa bulunsun, her vatandas; kanunlar ve hukuk prensipleri esaslarina
gore muamele gorecektir. Biitlin vatandaslarin, partilerin {istiinde ayni1 milletin, ayn1
soydan gelmis evlatlar1 olduklarini hatirlayarak ve kin giitmeden birbirlerine karsi
hiirmetle ve anlayisla muamele etmeleri, istiraplarimizin dinmesi ve milli
varligimizin selameti i¢in zaruri goriilmektedir.

Kabineye mensup sahsiyetlerin, Tiirk Silahli Kuvvetleri'ne siginmalarini rica ederiz.
Sahsi emniyetleri kanunun teminati altindadir.

Miittefiklerimize, komsularimiza ve biitiin diinyaya hitap ediyoruz. Gayemiz,
Birlesmis Milletler Anayasasi'na ve insan haklar1 prensiplerine tamamen riayettir.
Biiytik Atatiirk'iin "Yurtta sulh, cihanda sulh' prensibi bayragimizdir.

Biitiin ittifaklarimiza ve taahhiitlerimize sadigiz. NATO ve CENTO'ya inaniyoruz ve
bagliyiz. Diigiincemiz 'Yurtta sulh, cihanda sulh'tur.”

Milletimizin bir zarara ugramayacigi delaletinde sabir ve ihkamla tebessiir etmeleri
beklentilerimiz arasindadir.

(T.S.K,Albay Alparslan Tiirkes)
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APPENDIX VIII

Milliyet Daily Newspaper (25 September 1997, p.15)
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APPENDIX IX

MGK Proposal (28 February 1997)

1) Demokratik, laik ve sosyal hukuk devleti olan Tiirkiye Cumhuriyeti'ni hedef alan
rejim aleyhtar1 faaliyetler karsisinda 6diin verilmemelidir.

2) Anayasa'nin 174. maddesinde koruma altina alinan Devrim Kanunlari'nin 6diin
verilmeden uygulanmasi esastir. Hiikiimet, icraatinda Devrim Yasalari'na uygunlugu
saglamakla gorevlidir.

3) Savcilar, Devrim Yasalari'nin ihlalini olusturan davranislar karsisinda harekete
gecmelidirler. Yasalari ihlal eden dergahlar kapatilmalidir

4) Sarik veciippeli giyim seklinin 6zendirildigi goriilmektedir.Kilik ve kiyafetleri bu
yasaya ters diisen kisilerin onurlandirilmamalari gerekir.

5) Anayasa'ninl63. maddesinin kaldirilmasinin yarattigi hukuki bosluklar, irticai
akimlarin ve laiklige aykiri tutumlarin giiclenmesine yol a¢mistir. Bu bosluklari
telafi edecek yasal diizenlemeler getirilmelidir.

6) Egitim politikalarinda yeniden Tevhidi Tedrisat Kanunu ruhuna uygun bir ¢izgiye
gelinmelidir.

7) Temel egitim 8 yila ¢ikartiimalidir.

8) Imam-Hatip okullar1 toplumdaki bir ihtiyact karsilamak tizere kurulmuslardir. Bu
ihtiyacin fazlasi olan Imam-Hatip okullari, meslek okullarina doniistiiriilmelidir.

9) Ayrica koktendincilerin kontroliinde olan Kuran Kurslar1 kapatilarak Milli Egitim
Bakanligi'na bagli okullarda diizenlenmelidir.

10) Devlet dairelerinde ve belediyelerde koktendinci bir kadrolagsma hareketi
stirdiiriilmektedir. Hiikiimet, bu kadrolagsmanin 6niine ge¢melidir.

11) Cami yapimi gibi dini konular1 siyasi amaglar i¢in istismar etmeye doniik olan
her tiirlii davramsglara son verilmelidir.

12) Pompal:i tiifekler kontrol altina alinmali ve gerekirse pompali tiifek satislart
yasaklanmalidir. Ayrica, pompali tiifek sahiplerinin dokiimii ¢ikartilmalidir.

13) Iran'in Tiirkiye'deki rejimi istikrarsizliga itmeyi amaglayan ¢abalar1 yakin takibe
alinmalidir, Iran'm Tirkiye'nin igiglerine kangmasmi Onleyici politikalar
uygulanmalidir.

14) Yargi mekanizmasinin daha etkin ¢aligmasini saglayacak ve yargi bagimsizligini
giivence altina alacak, hiikiimetin tasarruflarindan koruyacak diizenlemeler bir an
once getirilmelidir.

15) Son donemde Tiirk Silahli Kuvvetler mensuplarini hedef alan tahriklerde biiytik
artis gozlenmektedir. Bu satagsmalar TSK i¢inde rahatsizliga yol agmaktadir.

16) Irtical faaliyetlere karistiklari icin TSK'daki gorevlerine son verilen subay ve
astsubaylarin belediyelerde istihdam edilmelerinin 6niine gegilmelidir.

17) Partilerin belediye baskanlar1 ve il, ilge yoneticilerinin konusma ve davranislari
da Siyasi Partiler Yasasi'nin sorumluluk alanina sokulmalidir.

18) Tarikatlarin, denetimlerindeki finans kuruluslari ve vakiflar araciligiyla
ekonomik gii¢ haline gelmeleri dikkatle izlenmelidir.
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19) Laiklik aleyhtar1 yayin ¢izgisi olan TV kanallar1 ve 6zellikle radyo kanallarinin
verdikleri mesajlar dikkatle izlenmeli ve bu yayinlarin Anayasa'ya uygunlugu
saglanmalidir.

20) Milli Goriis Teskilati'min bazi belediyelere yaptigit usulsiiz para transferleri
durdurulmalidir.

Source: Emre Kongar, 21. Yiizyilda Tiirkiye: 2000°li Yillarda Tiirkiye 'nin Toplumsal
Yapisi (Istanbul: Remzi Kitabevi, 2006) 285.
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APPENDIX X

Cumhuriyet Daily Newspaper (28 April 2007, p.1)
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Cumbhuriyet Daily Newspaper (28 April 2007, p.4)
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APPENDIX XI

FIGURE I: ALEVI POPULATION IN TURKEY
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Source: “Tiirkiye'de Yasayan Aleviler.” Alevi Forum, 26 December 2007
<http://www.aleviforum.com/showthread.php?t=38304> (17 December 2010).
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APPENDIX XII

Photos of Semah.

307



308



Source: UNESCO, Semah, Alevi-Bektasi Ritual, 00384 (N.p., UNESCO, November 2010),
<http://www.unesco.org/culture/ich/doc/download.php?versionID=07301> (6 May 2011).
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APPENDIX XIII

TEKKE VE ZAVIYELERLE TURBELERIN SEDDINE VE
TURBEDARLIKLAR iLE BIR TAKIM UNVANLARIN
MEN VE ILGASINA DAIR KANUN*

Kanun Numarasi 1677

Kabul Tarihi :30/11/1925

Yayimlandig1 R. Gazete : Tarih: 13/12/1925 Say1: 243
Yayimlandig1 Diistur : Tertip: 3 Cilt: 7 Sayfa: 113

Madde 1 — Tiirkiye Cumhuriyeti dahilinde gerek vakif suretiyle gerek miilk olarak
seyhinin taht1 tasarrufunda gerek suveri aharla tesis edilmis bulunan biliimum
tekkeler ve zaviyeler sahiplerinin diger sekilde hakk: temelliik ve tasarruflar1 baki
kalmak {tizere kamilen seddedilmistir. Bunlardan usulii mevzuasi dairesinde filhal
cami veya mescit olarak istimal edilenler ipka edilir.

Aleliimum tarikatlerle sehlik, dervislik, miiritlik, dedelik, seyitlik, ¢elebilik, babalik,
emirlik, nakiplik, halifelik, falcilik, biiyiiciiliik, tfiiriik¢iilik ve gayiptan haber
vermek ve murada kavusturmak maksadiyle niishacilik gibi unvan ve sifatlarin
istimaliyle bu unvan ve sifatlara ait hizmet ifa ve kisve iktisast memnudur. Tiirkiye
Cumhuriyeti dahilinde salatine ait veya bir tarika veyahut cerri menfaate miistenit
olanlarla biliimum sair tiirbeler mesdut ve tiirbedarliklar miilgadir. Seddedilmis olan
tekke veya zaviyeleri veya tiirbeleri acanlar veyahut bunlar1 yeniden ihdas edenler
veya ayini tarikat icrasina mahsus olarak velev muvakkaten olsa bile yer verenler ve
yukaridaki unvanlari tagtyanlar veya bunlara mahsus hidemat: ifa veya kiyafet iktisa
eyleyen kimseler ti¢ aydan eksik olmamak iizere hapis ve elli liradan asag1 olmamak
iizere cezay1 nakdiile cezalandirilir.

(Ek: 10/6/1949 - 5438/1 md.) Seyhlik, Babalik ve Halifelik gibi mensuplari arasinda
bas mevkiinde bulunanlar alt1 aydan az olmamak iizere hapis ve 500 liradan asag:
olmamak iizere agir para cezasindan bagka bir yildan asag1 olmamak tiizere siirglin

(1)

cezasi ile cezalandirilirlar

(Ek: 1/3/1950 - 5566/1 md.; Degisik: 7/2/1990 - 3612/5 md.) Tiirbelerden Tiirk
biiyiiklerine ait olanlarla biiytlik sanat degeri bulunanlar Kiiltiir Bakanli§inca umuma
acilabilir. Bunlara bakim i¢in gerekli memur ve hizmetliler tayin edilir.

Madde 2 — isbu kanun nesri tarihinden muteberdir.

Madde 3 — Isbu kanunun icrasina Icra Vekilleri Heyeti memurdur.
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677 SAYILI KANUNA EK VE DEGISIKLIK GETIREN MEVZUATIN
YURURLUGE GIRIS TARIHINI GOSTERIR LISTE

Kanun No Farkli tarihte Yirtirliige Giren Maddeler Yiirtirliige Giris Tarihi

3612 — 16/2/1990
5438 — 16/6/1949
5566 — 4/3/1950

* (1) 13/7/1965 tarih ve 647 sayili Cezalarin Infaz1 Hakkinda Kanunun gegici 2 nci
maddesiyle siirgiin cezas1 kaldirilmistir.
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APPENDIX XIV

Amblem of the Unity Party
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APPENDIX XV

Milliyet Daily Newspaper (20 April 1978, p.9)
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APPENDIX XVI

Milliyet Daily Newspaper (19 April 1978, p.8)

R

| | NAMOD'W! OLAURANES VE MALATYA OLAYLAR!
Ve——— e ——
.
, yizlerce isyeri

OiRSY Molatya”
tahrip edildi,
CHP il Merkezi de yakild:

ks mene

. i . M 8 m.m Z m i Py w.%.__._mm__:. ~=” :mé .g...__“___. : “:.._—_..,.._._ i ..a i
IR L _._,4%
mw mmm m mm“ __N vifill s __E_._m_: ki .r__..mm_ ___m i _ i g ..
&= ST m_._,_.h _x_,_ m_ _:_ i ._“_g_ __3.

e o
Br wm_w_w_w__ “__m_mn__g_ m,m_“._u____ .f“____“ﬂ___ﬁ_

Ak ?__n.“ gl R o
v B P

iy e i L 5___. _.._ B L &
.__..M_“m“_m____.____“. R E:ww“"zm_ﬁwﬁ___“_r m“m r.___.

%ﬁéfs%é
Fﬁm ..—_ :.? .:_“w—__:H—q“.n

_:-_ b ).. *n t:-
i pst] f
=_ .ﬂ_ /’“ ._ﬁr*wmmﬂ

= Wi

i
iy

m__ _3
r. .:. ‘: _= 2
«wmmmww

317



318



APPENDIX XVII

Milliyet Daily Newspaper (27 December 1978, p.1)
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APPENDIX XVIII

Photos of Kahramanmaras Massacres
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Cumbhuriyet Daily Newspaper (25 December 1978)
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Source: “Maras Katliami (24 Aralik 1978),” Pir Sultan Abdal Cultural Associaton Branch
Office of Antalya, n.d., <http://www.psakd.org/maras_katliami.htmI> (20 April 2011).

322



APPENDIX XIX

Speech of General Evren on 12 September 1980

“Yiice Tiirk Milleti,

30 Agustos Zafer Bayrami dolayisiyla sizlere radyo ve televizyondan hitap etmek
imkanmi bulmus ve ayrilan kisith silire igerisinde miimkiin oldugu kadar,
yurdumuzun i¢inde bulundugu siyasi ve ekonomik durumu ile anarsik ve boliici
eylemleri; alinmas1 gereken tedbirleri ¢ok kisa olarak izah etmeye calismistim. Yine
cok iyi hatirlayacaksmiz ki, iki yildir her firsattan istifade ile muhtelif defalar
verdigim beyanat ve radyo-televizyon konugmalarimda da bu hayati 6nemi olan
konular dile getirmistim.

Kalbi bu vatan ve millet i¢in atan sagduyu sahibi vatandaslarim kabul edeceklerdir
ki; tilkemizin halen i¢inde bulundugu hayati 6nemi haiz siyasi, ekonomik ve sosyal
sorunlar, devlet ve milletimizin bekasini tehdit eder boyutlara ulasmis ve bu hal
devletimizi, Cumhuriyet tarihinin en agir buhranina siiriikklemistir.

Yine hepinizin bildigi gibi; anarsi, terdr ve boliciiliik, her giin 20 civarinda
vatandasimizin hayatini sondiirmektedir. Ayni dini ve milli degerleri paylasan Tiirk
Vatandaglar1 siyasi c¢ikarlar ugruna, cesitli suni ayriliklar yaratilmak suretiyle
mubhtelif kamplara boliinmiis ve birbirlerinin kanlarini ¢ekinmeden akitacak kadar
gozleri dondiiriilerek, adeta birbirlerine diisman edilmislerdir.

Atatiirk  ilkelerini esas alarak kurulan Cumbhuriyetimizin bu duruma
diistirilebilecegini, bundan 10 sene evvel tasavvur dahi etmek miimkiin degildi.
Bugiine kadar iktidara gelen ¢esitli hiikiimetlerin, her y1l artan bir hiz ile yayginlasan
ve diinya tarihinde sayisiz Ornekleri goriilen 6zel harbin sizma ve c¢okertme
harekatina kars1 i¢ giivenligi saglayacak kararlar1 ve tedbirleri birinci Oncelikle
alacaklari1 vadetmelerine ragmen; sonu¢ alacak tesebbiisleri, siyasi ¢ikar
catigmalar1 ve basit parti hesaplari, kaprisler, hayaller, gergek dis1 talepler ve Tiirk
Devleti'nin niteliklerine ters diisen gizli ve agik emeller arasinda kaybolup gitmistir.
Diismanin amag¢ ve yontemleri, anarsi, teror ve boliiciiliigiin ulastig1 diizey; 6zel
hukuki tedbirlere, idari diizenlemelere, sosyal kosullarin gelistirilmesine milli egitim
ve is hayatiin diizenlenmesine ihtiya¢ gostermekteyken; milletin vekaletini tagiyan
milletvekilleri ve senatdrler Meclislerde aylardan beri, higbir sorumluluk duymadan
yalniz parti menfaat ve disiplini ugruna bu olaylara seyirci kalabilmislerdir.
Iktidarlarin basar1 {imit ederek aldiklar1 her tedbir, muhalefetler tarafindan kinanarak
ve hatta memleket yararina da olsa baltalanmigtir. Milli birlik ve beraberlige en fazla
muhta¢ oldugumuz doénemlerde bile kutuplagmalar ve bolinmeler adeta tesvik
edilmis; yangin1 beraberce sondiirmek yerine, lizerine benzin dokiilerek memleket
bilerek veya siyasi cikarlar ugruna, sirf iktidara gelebilmek pahasina bir yangin
yerine ¢evrilmek istenmistir.

Agizlarindan diisiirmedikleri hukuk devleti kavrami, bir kisim anayasal kuruluslarca,
devletin parcalanmasi pahasina da olsa yalmz kisilerin miidafaas1 olarak
yorumlanmis, devletin ve milletin savunulmasi ise sahipsiz kalmistir.
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Anayasanin kuvvetler ayriligi ilkesinin birlikte getirdigi sorumluluk, uygulamada
kuvvetler ¢catismasina doniistiirilmistiir.

Diisiincelerimiz, dinimiz iizerinde ve akla gelebilen her konuda dis ve i¢ kaynakli
boliicli ve yikici faaliyetler biitiin siddetiyle siirdiiriiliirken ne hazindir ki; bir kisim
gercege uymayan Ozerklik, dar gorislii, sahibinden baskasinin inanmadigi
bilimsellik ve kosullar1 dikkate almayan salt hukuk savunuculari, yikilacak devletin
enkazi altinda kalacaklarinin, yok olup gideceklerinin idraki i¢inde olamadiklari
goriiniimiinii vermigslerdir. Bu ac1 hakikatleri goriip ¢are arayanlarin veya Tiirk
Ulusunu uyaran ve milleti biitiinlesmeye davet edenlerin ise seslerini duymak
miimkiin olamamstir. (Bir kisim kiymetli Tiirk basininin bu konuda zaman zaman
yaptiklar1 uyarilar burada slikranla belirtmek isterim.)

Siyasi partiler, bu kritik donemde milletin 6zlemle bekledigi dnlemleri almak yerine;
ic gerilimi devamli olarak arttirarak, yikict ve boliici mihraklar: biisbiitiin
kiskirtarak, onlara ciiret ve cesaret verecek beyan ve eylemleri ile adeta yarigircasina
secim yatirimlari i¢in zemin yaratma yollarini tercih etmislerdir.

Iktidara gelen siyasi partiler, devlet teskilatinin biitiin kademelerini kendi goriisleri
dogrultusundaki kisilerle doldurarak, kamu gorevlilerinin ve vatandaslarimizin bir
tarafa girerek kamplara boliinmesini zorunlu hale getirmisler, giderek anarsi ve
boliictiligi destekleyen kaynaklarin sekillenmesine ve kamu kuruluslarinda
calisanlarla, polis ve dgretmenlerin dahi birbirine diisman kamplara ayrilmalarina
neden olan partizan tutum ve davraniglardan vazge¢cmemislerdir. Bdylece tarafsiz
halkimiz, devletten beklediklerini parti kapilarinda aramaya mecbur birakilarak
devlet otoritesi yok olmaya, vatandaglarin hak ve hukukunu korumak ve ona tarafsiz
hizmet gotlirmek yerine, devletin sayginlig1 yavas yavas erimege mahkum olmus ve
dolayistyla iilkemizde tam otorite boslugu tesekkiil etmistir.

Bir kisim bedbahtlar Tiirk Milletinin bagimsizliini, birlik ve beraberligini temsil
eden Istiklal Marsimiza, koyu taassup veya sapik ideolojik amaglarla protesto
maksadiyla oturarak veya Istiklal Mars1 yerine Enternasyoneli sdyleyerek agik¢a
saygisizlik gosterebilmisler ve buna dogrudan sorumlu kisiler tevil yoluna sapmak
suretiyle savunmalarini yapabilmislerdir.

Uzun zamandan beri bu fevkalade iiziicli olaylar1 yakindan takip eden Tiirk Silahli
Kuvvetleri hatirlayacaginiz gibi; milletin kendisine verdigi yetkileri kullanamayan
ve bu korkun¢ gidisi acz i¢inde seyreden anayasal kuruluslarin tiimiini
Cumhurbagkanimiz araciligryla uyararak, alinmasi gereken tedbirlere de yer vermek
suretiyle biiyiik Tiirk Milletine karsi yiiklendigi sorumlulugu dile getirmistir. Aradan
gecen 8 aylik siire icerisinde yaptigimiz sayisiz uyarmalara ragmen hemen hemen bu
tedbirlerin hi¢ birine yasama ve yiiriitme organlari ile diger anayasal kuruluglardan
yeterli bir cevap alinamamis ve bu konuda miispet faaliyetleri de izlenememistir. Bu
uyart mektubundan sonra bir kisim yasalari etkisiz hale getirerek ¢ikaran
Meclislerimiz 22 Mart 1980 tarihinden beri siyasi ¢ikar hesaplar ile ¢ikmaza
stirtiklenen Cumhurbagkanligi se¢iminden dolay1 i¢inde bulundugumuz buhran ile
miicadelede en kiymetli unsur olan zamani fiitursuzca harcamislardir. Diinyanin
hicbir iilkesinde Cumhurbagkanligi makami ve se¢imi bu kadar hafife alinmamais ve
bu kadar zaman bosa harcanmamustir.

Asayis ve ekonomik bunalima careler getirmesi ve kanunlar yapmasi beklenen
yasama organlarimiz, memleket {izerine ¢oken bu kabusa kars1 kayitsiz kalmiglardir.
Anayasamiz, Tirk Vatandaslarinin dini inanglarindan 6tiirii kinanamayacagini,
acikca belirtmis olmasina ragmen, tek bir oyun pesinde kosan siyasi partilerimiz,
yiice Atatiirk’tin  Cumbhuriyeti Doneminde unutulmus mezhep ayriliklarini
kiskirtmakta faydalar gorerek Erzincan, Sivas, Kahramanmaras, Tunceli ve Corum
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illerinde siyasi c¢ikarlar ugruna vatandaslarimizin birbirini katletmelerine neden
olmuslardir.

Tiirkiye Cumhuriyeti siirlart icerisinde yasayan ve kendini Tiirk Vatandasi kabul
eden herkesin tek bir viicut halinde Tiirk Milleti'ni olusturdugu unutulmus ve degisik
mezheplere bagli vatandaglarimizin tam bir kardeslik bagi ile kaynasmalarini
engellemek isteyen kiskirticilar siyasi destek goérmiislerdir.

Bir kisim anayasal kuruluslar muhtelif etkiler altinda anarsi, terér ve boliiciiliik
karsisinda tarafsiz, adil ve ortak bir yol izlemek yerine, bizzat Anayasanin ihlali
karsisinda dahi sesiz kalmayi tercih etmislerdir.

Biitiin bu sartlara ragmen; hukuk devletinin temel ilkelerini savunmakla gorevli
anayasal kuruluslarimiz, devletin en {iist kademesindeki anarsizmin yarattig1
tehlikenin biiylikliglini idrak edemediklerinden veya terdér odaklarinin tehdidinden
cekindiklerinden, devletin temellerine konan dinamitle her an parcalanma tehlikesi
karsisinda oldugunu gozlerden kagirmaya caligmiglardir. Devlet ¢okertildigi zaman
Anayasanin kanatlar1 altina sigman tiim hukuk kurumlart ile 6zerk, bilim ve
miiessese ve derneklerinin bu enkaz altinda yok olacagi unutulmustur.

Son iki yillik siire i¢inde terdr 5.241 can almig, 14.152 kisinin yaralanmasina veya
sakat kalmasma sebep olmustur. Istiklal Harbinde, Sakarya Savasindaki sehit
miktar1 5.713, yarali miktarimiz 18.480°dir. Bu basit mukayese dahi Tiirkiye’de
hi¢bir insanlik duygusuna deger vermeyen bir ortiilii harbin uygulandigini agik¢a
ortaya koymaktadir.

Sevgili Vatandaslarim,

Iste biitiin bunlar ve buna benzer sayilabilecek ve hepiniz tarafindan yakinen bilinen
daha birgok sebeplerden dolayr Tiirk Silahli Kuvvetleri iilkenin ve milletin
biitiinliigiinii, milletin hak, hukuk ve hiirriyetini korumak, can ve mal giivenligini
saglayarak korkudan kurtarmak, refah ve mutlulugunu saglamak, kanun ve nizam
hakimiyetini, diger bir deyimle devlet otoritesini tarafsiz olarak yeniden tesis ve
idame etmek gayesiyle devlet yonetimine el koymak zorunda kalmistir. Bugiinden
itibaren yeni hiikiimet ve yasama organ1 kuruluncaya kadar muvakkat bir zaman i¢in
yasama ve ylriitme yetkileri benim baskanligimda, Kara, Deniz, Hava Kuvveti
Komutanlar1 ile Jandarma Genel Komutani’ndan olugsan Milli Giivenlik Konseyi
tarafindan kullanilacaktir.

Biiyiik Atatiirk’tin deyimiyle "Ulusal kiiltiirlimiizli, ¢agdas uygarlik diizeyinin
iistiine ¢ikarmak yurdumuzu diinyanin en mamur ve en uygar ara¢ ve kaynaklarma
sahip kilmak" hedefine yonelik hizli bir kalkinma déneminin en kisa zamanda
gerceklestirilmesi zaruretine inaniyoruz. Bu inancimizin gerceklesmesi icin yiice
ulusumuzun, bagrindan ¢ikardigt ve yurdumuzdaki kutuplasmada higbir tarafi
tutmayan, sadece Atatiirk ilkeleri dogrultusunda yiiriiyen Tiirk Silahli Kuvvetleri
yonetimine giiveneceginden kuskumuz yoktur. I¢inde bulundugumuz buhrandan
cikmamiz i¢in ulusga arzu edildigine inandigimiz, disiplinli ve her tiirli tasarrufa
agirlik veren bir yasam ve dayanigsma ortamina girilmesini ve milletge giicimiiziin
tiimiinii ortaya koyacak bir calisma hizin1 bekliyor ve yiice Tiirk Milleti'ne
giiveniyoruz.

Vatandaslarimiz1 kaderde, kivangta ve tasada ortak bir biitiin halinde milli suur ve
iilkiiler etrafinda birlestirmenin i¢ baris ve huzurun saglanmasinda vazgecilmez
faktor oldugu disiincesiyle, Atatiirk Milliyetgiliginden hiz ve ilham almanin,
politikada "Yurtta sulh, cihanda sulh" ilkesine bagli kalmanin, milli miicadele
ruhunun, millet egemenligine Atatiirk ilke ve devrimlerine olan bagliligin tam
suurunu yerlestirmek ve gelistirmekle iilkemize yonelik tehditlerin ulusca
gogiislenecegine inantyoruz.
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Tiirkiye Cumhuriyeti, NATO dahil tiim ittifak ve anlagmalara bagli kalarak, basta
komsularimiz olmak iizere biitiin iilkelerle kar-silikli bagimsizlik ve saygi esasina
dayali, birbirlerinin i¢ islerine karismamak kaydiyla esit sartlar altinda ekonomik,
sosyal ve kiiltiirel iligkilerini gelistirme kararindadir.

Uluslararast sorunlarin baris¢t yollarla ¢éziimlenmesinden yana bir dis politika
izlenmesine devam edilecektir.

Bir¢ok tutum ve davraniglariyla demokratik 6zgiirliik¢ii parlamenter sisteme inancint
defalarca kanitlayan Tiirk Silahli Kuvvetleri, en kisa zamanda Bakanlar Kurulu’nu
kurarak, yiriitme sorumlulugunu bu Kurula birakacak ve hiir demokratik
parlamenter sistemin simdi oldugu gibi dejenere edilmesine ve tikanmasina mani
olucu ve Tiirk toplumuna yarasir bir Anayasa ve Se¢im Kanunu ile Partiler
Kanununu hazirlamay1 ve bunlara paralel diizenlemeleri yapmay1 miiteakip insan
hak ve hiirriyetlerine saygili, milli dayanigsmayr on plana alan, sosyal adaleti
gerceklestirecek, ferdin ve toplumun huzur, giiven ve refahina 6nem veren
ozgiirlik¢ii demokratik, laik ve sosyal hukuk kurallarina dayali bir yonetime tilke
idaresini devredecektir.

Sayilan bu hazirliklar tamamlanincaya kadar Yurdumuzda her tiirlii siyasi faaliyetler
her kademede durdurulmustur. Zorunlu olarak faaliyetleri durdurulan siyasi
partilerin yeniden hazirlanacak Anayasadaki diizenlemelere ve yeni Secim ve
Partiler Kanununa gore zamani, kosullar1 ilan edilecek se¢imlerden yeterince once
faaliyete gegmesine miisaade edilecektir.

Parlamento tiyeleri, siyasi faaliyetlerden dolay1 suglanmayacak ve yeni yOnetime
kars1 suc teskil edecek tutum ve davraniglarda bulunmadiklari siirece haklarinda
herhangi bir islem yapilmayacaktir.

Ancak, kanunlarin su¢ kabul ettigi fiilleri vaktiyle isledigi saptanan parlamenterler
hakkinda gerekli kovusturma yapilacaktir. Adalet Partisi, Cumhuriyet Halk Partisi,
Milli Selamet Partisi ve Milliyet¢i Hareket Partilerinin parti bagkanlari1 simdilik can
giivenliklerinin saglanmasi amaci ile Silahli Kuvvetlerin koruma ve gdzetiminde
belirli yerlerde ikamete tabi tutulmuslardir. Durum misait olunca serbest
birakilacaklardir.

Memlekette idarenin tam bir tarafsizlik i¢inde vatandasin hizmetine kosmasi
saglanacaktir. Devlet hizmetinde bulunanlarin siyasi etkiler disinda caligsmalari
kanun hakimiyeti altina alinacaktir. Tiirk Silahli Kuvvetlerinin yonetime el koydugu
su anda devletin yaninda tarafsiz ve adil hizmet gorecek yoneticiler, eski zamanin
siyasi davranislarina yonelmedikge hizmet ve gorevlerine devam edeceklerdir.
Kanun ve nizam hakimiyetini saglamada tecriibeli ve yetenekli kisilerden olusan
mahkemelerin siiratle ve dogru kararlar vermelerini ve bunlar1 korkusuzca
uygulayabilmelerini saglayacak yasal ve idari tedbirler alinacaktir.

Memleketin ekonomik kosullarin1 kendi giiciimiizle iyilestirmek icin her alanda
elden gelen gayret sarfedilecektir. Caliskan ve vatanperver Tiirk is¢isinin mevcut
ekonomik kosullar ¢ergevesinde her tiirlii haklar1 korunacaktir.

Ancak temiz Tiirk ig¢isini somiiren, onlar1 kendi ideolojik goriisleri istikametinde
kullanmak i¢in her tiirlii baski oyunlarina basvuran, is¢inin hakki yerine kendi
menfaatlerini 6n planda tutan bazi agalarin bu faaliyetlerine asla miisaade
edilmeyecektir.

Tiim igverenlerin is bariginin kosullarini saglayacak esaslardan ayrilmadan iiretimin
arttirtlmas1 ve ihracata yonelik gayretlerin gelismesine yardimer olmalart i¢in her
tiirlii tedbir alinacaktir.

Koyliiniin, milletimizin efendisi oldugu inancini, kuvveden fii-len ¢ikarmak i¢in
tarim alaninda {iretimi artiracak bir tarim seferberligi ve fiyat politikasi ile gerekli
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diger Onlemlerin alinmasina, bilhassa Onem verilecektir. Tiirk koyliisiinlin
tarlasindan ayrilip sehir-lere goc etmesini zorlayan ekonomik ve sosyal nedenlere
care aranacaktir.

Egitim ve Ogretimde Atatiirk Milliyetciligini yeniden yurdun en iicra koselerine
kadar yayginlastiracak tedbirler en kisa zamanda alinacaktir.

Yarinin teminati olan evlatlarimizin Atatiirk ilkeleri yerine yabanci ideolojilerle
yetiserek sonunda birer anarsist olmasini Onleyecek tedbirler alinacaktir. Bu
maksatla hepimizin tek tek saygiyla andigimiz 6gretmenlerimizin Der’li, Bir’li
derneklere iiye olarak boliinmelerine miisaade edilmeyecektir. Her diizeyde
ogrencinin amaci Atatiirk ilkeleri ve milliyetciligi ile pekismis ve iiretime yonelik
bilgi ve becerisini kazanmak olacaktir.

En kidemsiz erinden, en iist komutanina kadar Tiirk Silahli Kuvvetlerinin tiim
personeli, bu amaglara ulasmada devletin i¢ ve dis tehditlere karsi kollayict ve
koruyucu giicii olarak siyasetin diginda kalacaktir.

Aziz Yurttaglarim;

Bir defa daha belirtiyorum ki; Silahli Kuvvetler aziz Tiirk Milletinin hakki olan
refah ve mutlulugu, vatan ve milletin biitiinliigii ve gittikce etkisi (azalmaya)
azaltilmaya calisilan Atatiirk ilkelerine yeniden gii¢ ve islerlik kazandirmak, kendi
kendini kontrol edemeyen demokrasiyi saglam temeller iizerine oturtmak, kaybolan
Devlet otoritesini yeniden tesis etmek i¢in yonetime el koymak zorunda kalmastir.
Komutan, subay, astsubay ve erler olarak hepimiz vatan ve. milletin refah ve
mutlulugu ugruna her seyimizi, bu arada hayatimizi dahi seve seve feda etmeye
haziriz. Memlekette her zaman bulunabilen ve 6zellikle son zamanlarda ¢ogalan
koti niyetli birgok kisi ve kuruluslar sizlere yalanlar diizerek, bunun aksini
sOyleyebilecekler ve menfi propagandalara bagvurabileceklerdir. Bunlara asla
inanmayiniz. Biitiin uygulamalar milletin g6zii 6niinde yapilacaktir.

Kiymetli Vatandaglarim;

Her zaman milletiyle bir biitlin ve Tiirk milletinin emrinde olan Tiirk Silahli
Kuvvetlerine ve yeni yonetime karsi yapilacak her tiirli direnis, gosteri ve tutum
aninda en sert sekilde kirilarak cezalandirilacaktir.

Yurtta kan dokiilmemesi i¢in biitlin vatandaslarimin tahriklere kapilmaksizin
siikunet icinde yayinlanacak bildiriler dogrultusunda hareket etmelerini ve ikinci bir
bildiriye kadar sokaga ¢ikmamalarini rica ederim.

Vatandaglarimin birbirlerinin hak ve hukukuna saygili olmalarini, sevgi i¢inde
kirginliklarint unutmalarini, hepimizin bu miibarek topraklar {izerinde ayni1 haklara
sahip bir Tiirk vatandasi oldugumuzun idraki igerisinde olarak yeni yOnetime
yardimci olmalarimi vatanperverlik ve asil karakterlerinden bekler, mutlu ve aydinlik
yarmlar dilerim.”

Source: “Kenan Evren'in Radyo ve Televizyon Konusmasi,” VikiKaynak, 20 April
2009,<http://tr.wikisource.org/wiki/Kenan Evren'in _radyo ve televizyon konusmasi> (10
April 2011).
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APPENDIX XX

Proclamation of Sivas (30 June 1993)

“MUSLUMAN KAMUOYUNA,

Bismillahirrahmanirrahim

‘Peygamber, mii’minlere kendi canlarindan ileridir. Onun hanimlar1 da mii’minlerin
analaridir.” (Ahzab:6)

Mii’minlere 6z canlarindan daha ileri olan Allah Restlii (S.A.V.)’ne ve O’nun temiz
zevcelerine, Allah’in beytine (Kabe’ye) ve kitab’t Kur’an’a algakea kiifredilmekte
ve mii’minlerin izzet ve namuslarina saldirilmaktadir.

Diinyanin bazi bolgelerinde seytan ve onun yandaslari olan emperyalist kafirler,
dinimize ve mukaddes degerlerimize dil uzatmaktadirlar. Bunun bagini ise satilmis,
miirted Salman Riigdi kopegi cekmektedir.

Bu seytani oyunlara karsi, izzetli ve duyarli Misliimanlar yigitge miicadele ortaya
koyarak, bu ugurda canlarini feda etmekten ¢ekinmemislerdir.

Bu igren¢ oyunlarin bir uzantisi olarak iilkemizde de; AYDINLIK gazetesi denilen
bir pacavrada, mel’un Riisdi’nin figiiranligina soyunan, diinya emperyalizminin
goniillii usag1 Aziz Nesin, ayni sekilde, Kur’an’in korunmusluguna dil uzatmas,
Hazret-i Peygamber (S.A.V.)’in aile hayatin1 (hasa) bir genelev ortamina benzetmis
ve iimmetin analar1 olan hanimlarina (hasa) fahise deme ciir’etinde bulunmustur. Bu
olay, diinyanin degisik yerlerinde kafir devletler tarafindan dahi kabul gérmezken,
basimina miisaade edilmezken, ne yazik ki laik ve ikiytizlii T.C. Devleti tarafindan
yayimlanmasina izin verilmis, ayrica bunu kabullenmeyip protesto eden izzetli
Miisliimanlar, devletin polis ve jandarmasi tarafindan coplanmis, kursunlanmis, bir
kismi1 da hapishanelere atilmistir.

Salman Riisdi kopegi Miisliimanlar’in ¢ok az oldugu kafir bir iilkede korkudan
sokaga ¢ikmaya bile cesaret edemezken, onun yerli usagi Aziz Nesin kopegi,
yaninda kendisiyle beraber bir ekiple birlikte, sehrimiz Valisi tarafindan davet
edilip, sehirde adeta Miisliimanlar’la alay edercesine gezebilmektedir

Kafirler sunu iyi bilmeli ki:

Islamin Peygamberi’ni ve kitab’in izzetini korumak igin, bu ugurda verilecek
canlarimiz vardir.

Giin, Mislimanligimizin geregini yerine getirme gilintidiir.

Glin, Allah (C.C.)’1n vahyi Kur’an-1 Kerim’e, Allah’in meleklerine, Allah’in Reslii
Hz. Muhammed (S.A.V.)’e, O’nun ailesine ve ashabina yoneltilen ¢irkin kiifiirlerin
hesabinin sorulmasi giiniidiir.

‘iman edenler, Allah yolunda savasirlar. Kafirler de tagut yolunda savasirlar. O
halde seytanin dostlartyla savagin. Ciinkii seytanin hilesi zayiftir.” ( Nisa:76)

Galip gelecek olanlar, sliphesiz ki Allah taraftar: olanlardir.
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Source: Attila Asut, Sivas Kitabi: Bir Toplu Oldiiriimiin Opykiisii. (Ankara:
Edebiyatc¢ilar Dernegi, 1994), 319.
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APPENDIX XXI

Proclamation of Sivas (1 July 1993)

“ Halkimiza Cagrr;

Miisliiman halkin yasadigi bu iilkede, Islam icin binlerce sehit verilmis bu
topraklarda, bir kesim tarafindan, ‘basin 6zgiirligii, diisiince hiirriyeti’ adi altinda,
Miisliimanlar’in kutsal degerlerine sozlii veya yazili olarak kimse saldiramaz.

Biz Miisliimanlar, canimiz pahasina da olsa, bu degerlerimizi korumakta kararliyiz.
Miisliiman halkimizdan bu konularda duyarli olup, Islam’in deger yargilarmi alaya
alanlara izin vermemelerini, ne pahasina olursa olsun bunu engellemeyi dini bir
gorev olarak bilmelerini, bu algaklar karsisinda susuldugunda, yarin mahserde
Allah’a nasil hesap verecegimizi diistinmelerini istiyoruz.

‘Miiminlerin, Peygamberi kendi nefislerinden ¢ok sevmeyi gerekir. O’nun esleri,
onlarin anneleridir...” ( Ahzab Suresi, Ayet: 6)

‘Ve kafirlerin hesaplar1 varsa, Allah’in da bir hesabi vardir. Allah hesab1 ¢abuk
gorendir.” ( Enfal Suresi, Ayet : 30)

‘Kafirler istemese de, Allah nurunu tamamlayacaktir.” (Saff Suresi , Ayet:8)

Not: Bu yaziy1 okuyan, Allah rizasi i¢in ¢ogaltarak dagitsin.”

Source: Attila Asut, Sivas Kitabi: Bir Toplu Oldiiriimiin Opykiisii (Ankara:
Edebiyatc¢ilar Dernegi, 1994), 323.
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APPENDIX XXII
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APPENDIX XXIII

Sivas Massacre on press
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APPENDIX XXIV

Sample Turkish ID Card (male)
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APPENDIX XXV

Personal interviews:

Questions:

Sayin .....oooviii ile goriisme.

— Anadolu Aleviligi’nin, Orta Asya’dan goc¢ sirasinda Zerdiistliik ve Samanizm gibi
Irani dinlerin, Sii Islam ile sentezin bir sonucu oldugu sdylenmektedir. Nasil bir
sentezdir bu?

Aleviligi ne sekilde tanimlarsiniz, bu agiklama dogru mudur?

— Bu baglamda Alevilik bir din midir, bir inan¢ m1?

— 1 Ekim 2010 tarihinde gazetelerde okuduk. Aleviler demokratik yollarla haklarin
aramak, seslerini duyurmak adina izmir Konak Meydani’'nda bir oturma eylemi
gerceklestirdiler ve 24 saat sliren bu eylemin sonunda Alevi Bektasi Federasyonu
Eski Genel Bagkani Saym Ali Balkiz, Alevilerin taleplerini dile getirdigi
konusmasinda,

“...Ancak bizim gibi her etnik grubun “Artik Yeter!” diyecegi bir nokta vardir. O
noktada biz de alacagiz Pir Sultan’in sazmmi davamizi gorecegiz...” demistir.
Alevilik bir inanig olmanin Otesinde ayni zamanda etnik bir bag da saglamakta
midir? Alevi halkin kendi arasindaki bu kuvvetli bag ne sekilde tanimlanabilir?

— Aleviligin ayn1 zamanda bir felsefe, bir yasam tarzi oldugu da sdylenebilir mi?

— 14 Aralik 2010 tarihinde Avusturya Anayasa Mahkemesi, Aleviler lehinde bir
karar agikladi. Aleviligin Islam dini igerisinde bir inan¢ oldugunu yasallastiran bu
karar Avrupa’da yasayan Alevi kesim tarafindan olduk¢a olumlu bir gelisme olarak
degerlendirilmistir. Sizin bu konudaki diisiinceniz nedir?

— Aleviligin, Allah-Muhammed-Ali iiclemesine dayali bir din/inang oldugu
sOylenmekte. Ancak “bazi kaynaklarda” Aleviligin bash basina bir felsefe oldugu,
Islam ile kuvvetli baglarinin bulunmadig1 gériisiine de rastlanmaktadir. Tiirkiye’de
yasayan Alevi halkin bu konudaki diisiincesi nedir?

— Haritada Aleviler 4 gruba ayrilmistir. Arap Alevilerinin (Nusayrilerin) farkli bir
kokenden geldiklerini, en basitinden Tiirkmen olmadiklarini biliyoruz. Peki,
Anadolu Alevilerini, Biiyliksehir Alevilerini ve Tahtacilar1 birbirinden ayiran
ozellikler nelerdir?
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— Bu gruplarin disinda, Zazalar, Bektasi Aleviler de var. Ibadetler ve inanis bigimleri
arasinda farkliliklar var midir?

— Alevilerin ibadetlerinden bahsedecek olursak; 4 Kap1 40 Makam, cem, musahiplik,
Muharrem ve Hizir Oruglar1 gibi kavramlar agiklayabilir misiniz? (ayrica kitaplar
disinda, Aleviligin 4 kaynag1 daha kullandig1 s6ylenmekte: Hadisler, Buyruklar ve
Ogretiler, Necliil Belaga ve Vilayetnameler ile Menakibnameler.)

— John Shindeldecker, “Turkish Alevis Today” isimli makalesinde bazi Alevi
gruplarmin Isa’nin diinyaya yeniden gelecegi dgretisinden haberdar olduklarini ve
inandiklarini, ayrica isa’nin 12. imam Mehdi ile ayni kisi olacagina inandiklarini
yazmistir. Yaygin bir inanig midir? Zira konu ile ilgili olarak birbirinden ¢ok farkli
bilgiler mevcut, aciklama yapabilir misiniz?

— Son donemlerde Avrupa Birligi, Tiirkiye’de inang 6zgiirligii ile ilgili olarak atilan
adimlart ¢ok yakindan takip ediyor. (6rnegin, Avusturya Anayasa Mahkemesi’nin
karar1 biiylik yanki uyandirmistir.) Konu ile ilgili olarak 2009 ve 2010 yillari
Ilerleme Raporlarinda kapsamli agiklamalara yer verilmistir. Bu konuda genel kani,
olumlu adimlarin atildigr ancak yeterli olmadigr yoniindedir. Son olarak AKP
hiikkiimeti tarafindan yayinlanan Alevi Calistayr Raporu’nu da g6z Oniinde
bulundurursak, sizce bir ilerleme kaydedilmis midir? Ortada somut bir adim oldugu
sOylenebilir mi, su anki durumu degerlendirebilir misiniz?

— Cem evlerinin kapali olmast ve Aleviligin inan¢ onderleri olan “dede”lerin
taninmamasi ile ilgili olarak hakli talepler s6z konusudur. Ancak bunun Oniinde
hukuki bir engel olarak 30 Kasim 1925 tarihinde kabul edilmis olan “Tekke, Zaviye
ve Tirbelerin Kapatilmas: Kanunu”nun bulundugu belirtilmektedir. Sizce nasil bir
¢cozliim yolu gelistirebilir?

— Alevi halkin toplum igerisinde maruz kaldigi olumsuz durumlar mevcut mudur?
Var ise nelerdir, birka¢ 6rnek verebilir misiniz?

— Alevi halkin hiikiimetten daha dogrusu devletten beklentileri nelerdir?

— Tirkiye niifusunun yiiksek oranda Siinni inanisa sahip oldugu bilinmekte ve bu
Suni kesimde Alevilik ile ilgili olarak eksik bilgiler, yanlis anlamalar s6z konusu,
yeterli bilgiye sahip olundugunu diisiinmiiyorum. Sizce Alevi halkin taleplerinin
yerine getirilmesi, Slinni kesimde var oldugunu sdyleyebilecegimiz Onyarginin

kirilmasi i¢in yeterli olacak midir? Olmayacak ise neler yapilmalidir?

Tesekkiirler...

342



Transcript of interview with Ercan Ge¢cmez (12 April 2011)

Didem Doganyilmaz: Evet en son Alevileri taniyorduk. Kamil insan demistik zaten.
Erhan Ge¢cmez: Ya Alevilik o anlamiyla var olan inanglardan kendisini farkli yani
ya da kisiler bir sana bakisini bir dogaya bakisin1 daha farkli bir yere koyuyor ama
eninde sonunda kendisini Islam’n mensubu olarak goriiyor.

DD: islam’m bir kolu olarak gériiyor, bu énemli evet.

EG: Evet ve muhalif bir kolu olarak gériiyor ve var olan Islami uygulamalarin
cogunun sonradan degistigine inantyor ve onun i¢in dort kitabi da hak biliyor. Ayni
zamanda Pagan inaniglardan ¢ok etkilenen ¢ok da igerisinde yasatan bir inangtir
bana gore. Ozellikle tapinma sekillerine baktigimizda ¢ok ciddi bir Pagan kiiltiiriinii
gorebiliriz. Yasami sonsuzluk olarak goriiyor. Yani baya Pagan dinlerden
etkilenmislerdir ve bunu tapinma sekillerinde; insana, hayata ve dogaya bakis
acilarinda gorebilirsiniz. Hayatin sonsuzluguna inaniyor, Olime inanmayan bir
inanis. Bir devir daime inanan... Insamin mutlak tekrar dogada canli olacagmna
inanan bir inanis. Bazen bir hayvanda, bazen bir insanda bazen, bir agacta... Boyle
kutsalliklara inanan ve her seyden 6nce Tanr1’y1 sorgulayabilen bir inanis.

DD: Daha 6zgiir oldugunu sdyleyebiliriz bu baglamda degil mi?

EG: Tabi ki. Tann ile kendi arasinda asla sinir koymuyor. Tanri’da gérmiis oldugu
yanligliklart Tanri'nin yiiziine sdyleyebilecek kadar cesareti vardir. ‘Kildan ince,
kiligtan keskin koprii yapmissin; erkeksen sen geg’ diyebiliyor. Benim, bir Alevi
olarak, Alevilik'in en ¢ok hosuma giden yani; insanlarin dillerine, dinlerine ve
irklarina kars1 kesin bir sdylemi olmasidir. Yani hi¢bir insan1 ayiplamayimiz ve ayip
yapmayiniz demesi ve o anlamda insanlar arasindaki o ¢esitliligi ¢ok iyi korumasi,
diglamamas1 ve onu saygin bir yerde korumasi asil olan insana sayginin, dogaya
sayginin ¢ok iyi fark edilmesi ve o kadar ¢ok otekilestirilmesine ragmen, Alevilik
aslinda kimseyi 6tekilestirmeden kendisine hayat bulmaya caligsmistir.

DD: Pagan inaniglar dedik ve bunlar Zerdiisliikk ve Samanizm olarak adlandiriliyor.
Direk olarak bu iki dinle, Irani dinler olarak gegiyor zaten, etkilesimi vardir, bunun
zaten Islam ile daha dogrusu Sii Islam ile bir sentezidir seklinde kaynaklar yer aliyor.
En azindan yabanci basinda bu sekilde tanimlaniyor Alevilik. Boyle midir peki
Pagan din dedik ama Zerdiisliik ve Samanizm midir?

EG: Yani aslinda Alevilik'in Sii bir Islam olarak goriilmesi ¢ok yanlis bir seydir.
DD: Yanlis tabi ki.

EG: Alevilik'in Siilik ile ortak tek yoni vardir, Ehl’i Beyt sevgisidir, bagka hig¢bir
sey degil. Siilik sonugta var olan Islami anlayistan ¢ok farkli bir anlay1s degil. Onlar
da namaz ve niyaz kilan, oru¢ tutan bir din; fakat Alevilik, Ramazan'a inanan bir
inanis degil. Namaza da inanan bir inams degil. ibadetin sekline semailine karsi
cikar o anlamda. Evet, Zerdiisliikkten ve diger inaniglardan haliyle ¢ok etkilenmistir
ama sonugta Alevilik'i Hindistan'daki o tek tanrili dinlerden, ¢ok tanrili dinlere kendi
icerisindeki ¢ogunlugun icerisinde de gorebilirsiniz. Ornegin; suyun igerisinde
bagdas kurup oturabilmeleri, Alevi dedelerin atesin i¢inde oturmalart gibi yani. O
anlamda cok etkilenmigler. Cok etkilemistir Alevilik'i. Zerdisliikten, Tiirklerin ilk
inanisindan ¢ok etkilenmistir, ama Alevilik bir etnik yap1 degildir. Mesela yaygin ve
yanlis olan sey; Alevilerin Tiirk olduklartyla ilgilidir. Bu ¢ok yanlis bir sey. Alevilik
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etnik yapiy1 reddediyor. Yani onu zenginlik ve gesitlilik olarak kabul ediyor ama
kendisini bir etnik yapiya baglamay1 reddediyor. Insan kutsuyor ve insanin dogdugu
yerin, dili, dini ve irkinin degerli oldugunu soyliiyor ve bu Alevilik'in belirleyici
olmadigina da kesin bir hiikkiim koyuyor. Tirkiye'de Kiirt Aleviler var yaygin bir
sekilde, Arap Aleviler var, ondan sonra Tiirk Aleviler var, Bulgaristan'da Bektasiler
var, Bulgarlar var, Amerika'da var. Yani bir siirii yerde Alevilik var, Arnavutluk
Alevileri var. Alevilik onun i¢in ¢ok ¢esitli olmustur. Bence Oniimiizdeki yiizyilda
Alevilik Diinya'da ¢ok yaygin bir inanig olacaktir. Benim gordiigiim kadariyla,
¢linkii insan1 rahatlatan bir inanis. Bu tabi ki benim kisisel goriisiim ve sonucta tek
tanrili dinlerin ¢ogu su anda insani ¢ok ciddi bir sekilde sikistiran, bask: altina alan
bir noktada ve insanoglunu bu kadar ¢ok baski altina alan inaniglarin eninde sonunda
patlayacagina inaniyorum ben.

DD: Ciinkii daha 6zglir bir yapiya sahip olan Alevilik'te bir sorgulama ve esitlik s6z
konusu. Ornegin; cemlerin, cem ayinlerinin, hem kadinlar hem de erkekler
tarafindan birlikte yapiliyor olmasi islam acisindan, belirli iligkileri olan bir yapi
oldugunu diisiiniirsek ¢ok 6zgiir bir inanis oldugunu gdsteriyor bize.

EG: Tabi Alevilikte 6yle sonsuz 6zgiirliik diye bir sey yok. Kendi igerisinde kontrol
mekanizmasi olan bir inanig, ama kontrol mekanizmasi farkli inanig. Var olan
dinlerden farkli bir inanis. Insanin cinsiyetinden ve renginden 6tiirii ayirmaz tam
tersine insanin degerlerine yani ne varsa yoksa bu hayatta var olduguna inanir.
Cennetin ve cehennemin de aslinda insanin ig¢inde var oldugunu ve insanin isterse
cehennemi de isterse cenneti de yasayabilecegini savunur. Karsisindakine de ayni
seyi yasatabilecegine inanir. Bu baglamda insanin kendisini siirekli donatmasi lazim,
yani Tanri'nin bir par¢asinin insanda var olduguna inaniyor Alevilik. Kendi farkina
vardiktan sonra cehennem denen bir sey kalmayacaktir onun i¢in. Yoksa bana itaat
edin, benim sozlerimi dinleyin size cenneti vaat edecegim denen bir inanig degil
Alevilik. Nasil ki Hagli Seferleri'nde doguya gidin size cennetten arsa satacagim
diyen Papazlar varsa, su anda da Islam’1n igerisinde Allah i¢in gidin bir tane Alevi'yi
ya da bir Hristiyan’1t Oldiiriin, size cenneti vaat ederim diyen Siinni Islam
anlayisindan ¢ok farkli bir anlayzs.

DD: Peki az o6nce de bahsettik Kiirt Aleviler dedik, Arap Aleviler dedik, Zazalar,
Nusayriler olarak gegiyor. Bunlarin arasinda ibadet anlaminda veya inanis
farkliliklar1 gibi gesitlilikler s6z konusu mudur yoksa yalnizca koklerinden dolay1 mi1
farkli olduklarini sdyleyebiliriz?

EG: Alevilikte bir s6z vardir: Yol bir, siirek binbir. Hepsi Alevidir o anlamda hepsi
yoldadir, yolun igerisindedir; ama hepsinin siirekleri farklidir ve Alevilik de zaten
bunun i¢in ¢ok ¢esitlidir ve bunun i¢in ¢ok zengindir. O anlamiyla Alevilerin bir
olmalarmin yani hani niye Aleviler bir degildir diye soranlarin Alevilik'i
bilmedigindendir yani Alevilerin igerisindeki o ¢esitliligi 6ldiirmektir. Alevilik'i bir
nehir olarak diisiiniin ve o nehri besleyen dereleri kuruttugunuz anda Alevilik biter.
Ben Kiirt Alevilerin kendi igerisindeki yaptiklart inaniglarin Aleviligin bir kolu
olarak ve igerisindeki bir zenginlik, cesitlilik olarak goériiyorum ve boyledir bu.
Farkliliklar vardir, kesinlikle vardir ama sonugta su noktaya hepsi gelebiliyor: En-el
Hak diye bir gorev. Onemli bir sey yani hepsi zaten Pir Sultan'i, Halla¢'i, Haci
Bektas'i, Yunus’u, hepsi bu baglamda Alevi uygarligi, cemlerinde giilbenklerini
okuyorlar ama kimi Kiirt¢ce okuyor, kimi Arap¢a okuyor, kimi Tiirk¢e okuyor, kimi
Fars¢a okuyor. Ornegin; Iran'da, Irak'ta cok ciddi bir Alevi toplulugu var. Oradakiler
farkls; bir kismi Kiirt, bir kismu Tiirklerdir.

DD: Zaten ilk etapta, bu ¢ercevede yani en azindan bizim projemizin igerisindeki
Aleviler, Tirkmen Aleviler olarak bizim boliim koordinatoriimiiz iletmistir ancak
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daha sonra 'hayir Tiirkmen-Aleviler diyemeyiz ¢iinkii Alevilerin icerisinde Kiirtler
vardir, Araplar vardir' diyerek bir ¢esitlilik getirdik 'Anadolu Alevileri' dedik.

EG: Ben 'Anadolu Alevileri' adlandirmasina karstyim. Cok sinirlandirilmis. Yani
Alevilik 6yle smirlandirilmig bir sey degil. Anadolu Alevisi dediginizde o zaman
Anadolu digindaki Aleviler de var. Anadolu ama hangi Anadolu? Osmanh
donemindeki Anadolu mu, Tiirkiye donemindeki Anadolu mu yoksa, Selguklu
donemindeki Anadolu mu? Osmanli donemini ele alirsak ¢ok farkli bir yerdeyiz o
zaman. Alevilik benim i¢in daha 6nemli yani {ist bagliktir. Onu goériiyorum. Bunun
ad1 donem donem degismistir. Kimi zaman Rafizi olmustur, kimi zaman Kizilbas
olmustur. Ama bu sonugta bugiin kendisini Alevilik olarak akseder belki yiizyil
sonra bagka bir isimle kendisini var edecektir ama asil olan o degerlerin biitiiniidiir.
Mesela Irak'a gidin, Kakailer vardir, Kiirt Alevilerdir ve ¢ok ciddi Alevilik yasarlar.
Iran'a gidin Ali Allahgilar vardir. Ali'nin Allah olduguna inananlar vardir ve
bunlarmn bir kismu Tiirklerdir. Ama bir sorunlar1 yok. Onlar da Hac1 Bektasi'den, Pir
Sultan'dan ve kendi boélgelerindeki pirlerden etkileniyorlar, onlar da cinsiyete
karsilar, onlar da insanin rengine ve dinine karsilar. Yani karsilar derken onu
ayrranlari ayipliyorlar. Bu anlamiyla Alevilik olarak baktigimizda daha onemli.
Ornegin: Hac1 Bektas Orta Asya’dan, Horasan’dan Tiirkiye'ye geldiginde kendisini
karsilayan Kiirt Alevilerdir. Hac1 Bektasi'den dnce bu topraklarda ciddi bir Alevi
toplulugu yasiyordu. Onlar karsiliyordu ve bunlarin cogu da Kiirt’tiir. Ornegin Dede
Kardu vardir, ¢ok 6nemli bir sahsiyet, bu topraklarin en eskileridir.

DD: Ben de bu kavramlar1 soruyorum ¢iinkii ayn1 zamanda biz bu ¢alismanin bir de
konferansini yapacagiz ve orda ben yanlis terimler kullanmak istemiyorum. Sonug
olarak c¢ok farkll. Ornegin; Anadolu Alevileri dedigimiz zaman aslinda herkesi
kapsayabilecegini diisiiniiyorduk, ancak degilmis. Inanglar veya ibadetler konusunda
ornegin, dort kap1 kirk makam var, miisaiplik kavrami var, Muharrem orucu ve Hizir
oruclar1 var. Kisaca bahsedebilir misiniz tam olarak ne sekilde ibadet tiirleridir?
Ciinkii genel olarak bizim tek bildigimiz cem ayinleridir. Aleviler dedigimiz zaman
cem evleri ve cem ayinleri seklinde yer etmistir bizim aklimizda, genel olarak
baktigimizda. Akademisyenler olarak 6rnegin yurtdisinda; Aleviler dendigi zaman,
cem ayini akla gelir. Tabi ki bu kadar degil. Bu konuda daha bir ¢esitlilik s6z
konusu yine.

EG: Lafimin basinda sdyledim bir hayat bi¢imidir, yasam bi¢imidir diye. Aslinda
onu bilerek sdyledim. Bir Alevi gergekten, Alevi olarak yasamak isterse hayatinin
her aninda sorumludur ve onu uygulamakla miikelleftir. Ornegin: Alevilerin
sabahleyin kalktiginda Giines'e tapmalar1 gerekiyor normal olarak. Alevilerin
Kabe'si Giines'tir. Mezarlarina bakin mezarlarinin taslar1 Giines'in dogdugu yere
doniiktiir ve bu bir sirdir Alevilikte. Cok 6nce konugmazlardi bunu, ¢linkii bir baski
icerisindelerdi. Osmanli'nin baskilar1 vardi. Ornegin: Aleviler duragan suda yiizlerini
yikamazlardi, akan suda yikarlardi, ¢linkii akan suyun kirlilik barindirmadigina
inaniyorlardi. Ve yine Aleviler, sabahleyin kendisi i¢in istediklerini kendi komsular1
ve insanlik i¢in de isterlerdi. Ama bu simdi sehirde var m1? Belki yok ama bu
sehirde yoktur diye Alevilikte de yoktur diyemeyiz. Bunu yasayanlar var hala. Dort
kapt kirk makam, Alevilerin hayatla ilgili duruslarini sergiliyor aslinda. Birinci kap1
seriattir, insan safina varilan siniftir. Diger canlilarla tek farkimiz diisiinebilen,
konusabilen olmamizdir. Kendinizi gelistirmezseniz orada gider gelirsiniz siirekli.
Aleviler insanken farkina varmazsa bu hayatin 1zdirap olduguna inantyorlar. Bunun
icin onlara gore her kapi onemlidir. Birinci kapidan ikinci kapiya gectiginizde,
birinci kapimin ne kadar girilen bir kap1 oldugunu anlar. Ciinkii ¢ok geri bir kapidir
aslinda. Bahsedilen seriat da, Siinni inanista bahsedilen seriat degildir aslinda. Asla
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oyle bir sey degildir. iste oradan ikinci kaprya geldiginizde burada biraz daha kendi
farkiniza varabiliyorsunuz. Kendi farkinizin diginda hala seninki sana benimki bana
mantig1 devam ediyor, hala benciller o konuda. Ama figiincii kapiya geldiginizde,
seninki benimki degil hepimizinki diye bir kavram var. D&rdiincti kapiya
geldiginizde, hepimizin degil biitiin varligin aslinda bir olduguna karar veriyorsunuz
ki aslinda dordiincii kapiya varabilmek de ¢ok zor bir seydir. Zaten gelenler de
uludurlar, onlar gelirler ve insanliga siirekli yol gosterirler. Onun i¢in kapilar1 bu
sekilde aciklarsak daha iyi olur. Yani birinci kap1 sen sensin, ben benim ¢ok bencil,
ikinci kap1 biraz daha seninki sana benimki bana senin benim iligkisi olan bir kapi.
Ucgiincii kap1 'hayir seninki benimki yok sen ve ben yok biz diye bir kavram var',
Dérdiincii kapt bizi de reddediyor biitiin alem var diyor. Dogay1 da katiyor igerisine.
Aleviler kendi iclerinde ¢ocuklarina geleneklerini yasatiyorlar, gretiyorlar ama ne
kadar yasiyorlar dort kapi anlaminda tabi bilmiyorum. Muharrem orucu, tabi
Aleviler i¢in 6nemli bir oru¢. Sadece Hz. Hiiseyin'le ilgili bir oru¢ degil. Cok
eskiden gelen bir gelenektir Alevilik ve zaten Muharrem orucu Alevilikle ilgili ya da
sadece Alevilerin inandig1 bir oru¢ degildir. Tek tanrili inanglarda da, ¢ok tanrili
inanglarda da Muharrem orucuna inananlar var. Bunu Nuh'un Gemisi'nden tutun,
insanlarin kurtulusuna kadar var olan seyleri kapsiyor. Alevilerin burada Muharrem
orucuyla ilgili 6nemli gordiikleri sey Hz. Hiiseyin ile ilgilidir. Aslinda on Muharrem
olarak aniyorlar. On giin olarak. Son iki giin de, Hz. Hiiseyin'in siilalesinden
birilerinin kurtulusunun, kurtulduklar1 i¢in ve o soyun devam ettigi i¢in ona silikran
orucu olarak tutuyorlar son iki giinii ve Hz. Hiiseyin'e acimaktan ziyade, Hz.
Hiiseyin'in o durusuna olan saygilarindan 6tiirii Muharrem orucunda O'nu yasamak,
O'nun gibi davranabilmek i¢in yani daha dogrusu arinmak i¢in. Bu arinmak derken,
gidayla ilgili bir sey degildir. Muharrem orucu tamamen vicdanlarini yeniden
sorgulamalariyla ilgilidir. Ciinkii Hiiseyin'in insanin vicdaninda yasadigini...
Isteseydi Hiiseyin Bagdat valisi olurdu, isteseydi Hiiseyin oradaki insanlari
katledebilirdi ve bir hiikiimdar olarak hayatin1 devam ettirebilirdi iste bugiinki
diktatorler gibi.

DD: Zalim bir hiikiimdar portresi ¢izebilirdi.

EG: Evet tam tersini yapti Hiiseyin. Insanhigm oldiiriildiigii bir yerde, kendi
bedeninin ve gligsiizliigiliniin bir sey ifade etmedigini yani varliginin, saraylarinin bir
sey ifade etmedigini, insanin kutsal olduguna ve bu kutsalin da Tanr tarafindan
insana emanet edildigine inandiklarina ve bu insanlarin dilleri, dinleri ve irklarindan
otirii degil insan olduklarindan otiirii degerli olduklarina inaniyordu. Hiiseyin
paylasimci oldugu i¢in, o insanlar Hiiseyin'i yasamak istiyorlar, yani goniillerindeki
Hiiseyin'i yasamak istiyorlar ve ¢ok hassaslardir sdyle hassaslardir bunu kimselere
sOylemezler yani o kisinin samimiyeti olsun baskici yapmazlar. Ciinkii Hiiseyin'e
inaniyorsan bunu yaparsin, O'nu gonliinde hissedebiliyorsan bunu yapabilirsin. O
anlamda, Muharrem orucu Alevilerde ¢ok farkli bir orugtur. Asure zaten yaygindir
ve sadece Aleviler bunu yapmiyor ama Aleviler yayginlagtirmislardir bu topraklarda,
digerleri unutmuglardi. Aleviler hi¢ unutmadilar. Asureye ilgi olarak zaten sadece
Hiiseyin'i katmryorlar, insanin kurtulusunu anarak geciyorlar. Ta oradan getiriyorlar,
bu dyle bir seydir. Hizir orucu ¢ok farkli bir seydir. Hizir orucu, yardimin yani darda
olanlarm, muradma ermek isteyenlerin talihlen birlesebilmeleri, onunla sohbet
edebilmeleri anlaminda kullandiklar1 bir seydir. Cemlere gelince, Alevilerin
cemlerini sadece ibadet olarak algilamak ¢ok yanlis bir sey. Aleviler zaten oturmay,
kalkmay1, sohbeti ibadet olarak algiliyorlar. Ciinkii genelde Islamsa gidip namaz
kilmak, diger dinlerse kutsal mekanlarina gidip orada ibadet etmek olarak
algiliyorlar. Alevilik dyle bakmiyor ise. Ornegin; ¢aligmay1 da bir ibadet olarak
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algiliyor, insana saygiy1 da ibadet olarak algiliyor, kendisine saygiy1 da ibadet olarak
algiliyor. Ciinkii bir Alevi kendisiyle barisik degilse, baskasina hicbir sey sunamaz.
Cem o anlamiyla yeniden insanin kendisini sorgulama yeridir. Cemler ti¢ béliimden
olusuyor. Birinci boliim rizaliktir. Bu da dedenin ceme girenlerden rizalik
istemesidir. Sayet ceme girenler rizalik vermezse, dede ve gelenlerin birbirlerinden
rizalik almasidir.

DD: Kiisliik olmamasi igin.

EG: Evet kiisliik olmamasi igin. Ikinci boliimii tamamen sorgulama béliimiidiir ve
en uzun boliimiidiir. Yani orada mevki, makam, para pul hicbir seyin énemi yoktur.
Insan ¢iplaktir ve bizzat kendisiyle yiizlestigi bir yerdir ve orada caresiz disarida
kendi giiclinlizii kullanarak gii¢sliz birisine karsit bir haksizlik yaptiysaniz ve o
meydanda bulunuyorsaniz ciddi bir sorgulama vardir, 6greti vardir. Gelen ¢ocuklara
yonelik, gen¢ ¢ocuklara yonelik cemle ilgili, Alevilikle ilgili 6gretiler baslar ¢iinkii
cemler de farklidir. Dort-bes ¢esit cem vardir ve bunlarin degisik amaglar1 vardir ve
bu baglamda ikinci boliim ¢ok dnemlidir ve geneli en uzun boliimdiir. Sorgulamanin
en fazla yapildig1 ve dgretinin en fazla verildigi yerdir. Ugiincii boliim tamamen iste
bedenin artik bir sey ifade etmedigi ruhun var oldugu bir donemdir. Onun i¢in yalin
ayak ve basi acik semaha doniiliir ve insan biitiin duygularindan armarak orada
Tanriyla biitiinlesmenin yolunu arar. Bu {i¢iincii boliimdiir. Boyle bir ibadet vardir
yani iste sOylemlerinden birisi ise insanlarin coskuya gelmesi ve semaha durmasidir
ve en sonda kurbanlarin dagitildig1 ve cemin bittigi boliimdiir.

DD: Bunun disinda Nehciil Belaga gibi bir kitap, Ali'nin sozlerinden genel olarak
olustugunu soyliiyorlar. Bu da sanirim takip edilen bir kavramdir, degil mi?

EG: Tabi ki. Aslinda yazil1 belgeleri var ama Alevilerin yazili belgeleri ne yazik ki
ortaya glkartllmlyor yani Ozgiirliikleri bir yerlerde kapatiliyor. Cok fazla kitap var.
Ornegin: yani bizim 6zellikle Osmanli ve Selguklu dénemlerinde ¢ok ciddi Alevi
dergileri yok edildi, bir kismina el konuldu ve hala onlarin nerede olduklari, bir
kismin devlette oldugunu biliyoruz, bir kismin c¢alindigt ve bunlarin agiga
cikartilmamasiyla ilgili ¢cok ciddi bir direng var. Bu baglamda Alevilerin yazil
belgesi yoktur diyenler aslinda onu cok fazla bilmediklerinden. Ornegin: Haci
Bektas Dergahi talan edildiginde Nursiler tarafindan, oraya cami kuruldugu zaman
Osmanli kurdu ama ¢ok ciddi Alevi dergileri yok oldu. Amasya'da yine Alevi
dergahlar1 talan edildi, Dersim’de talan edildiginde, ilk saldirdiklar1 yer Alevilerin
yazili belgeleri. O belgeler yok edildi yani ¢iktiginda ¢ok sey degisecekti. Hz.
Ali'nin sdzlerine gelince, Aleviler su anki Islamiyet’e inanmazlar. Osman'in yazdig
yazilara inanmazlardi ve tarafli olduguna yani Kur-an Kerim'i degistirdigine
inantyorlardi. Birgok belgesinin, Kur-an'in bir¢ok boliimiiniin degistirildigine, var
olan Kuran'in gercek Kuran olmadigini ve aslinda ger¢ek Kuran'in Osman tarafindan
farklilagtirildigini ve ondan sonra yazildigin1 ve Hz Ali'nin s6ziinii Kuran olarak
kabul ederler. Bunu da sundan aldilar. Hz. Ali bir savasta kendisine karsi Kuran
takip gelen askerlerin mizraklarindan Kur-an'in sayfalar1 toplanarak kendi askerleri
Kur-an'a kars1 savas yapmadiklarindan Hz. Ali doniip kendilerine sunu sdyliiyor:
Kurani Samit’e inanmayacaksiniz, benim s6ziim Kurani Natik’tir. Bu anlamda Hz.
Ali'nin so6zlerini ¢ok dnemli ve degerli buluyorlar.

DD: Bir de zaten ruhun varligmma inanildigini, bedenin ¢ok 6nemli olmadigini
sdylemistiniz. Bu baglamda, 6rnegin Isa'min yeniden dogacagina olan inancin
Alevilerde de yaygin olduguna dair bir séylem s6z konusu mu?

EG: Bence Hristiyanlik Alevilikten etkilenmis bu anlamda.

DD: Oyle mi diyorsunuz?

EG: Evet cok net soyliiyorum.
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DD: Ciinkii bu zaten ruhun dolagmasi, farkli canlilarda, farkli bedenlerde can
bulmasi kavrami daha eskidir diye diigiintiyorum.

EG: Tabi, yani tek tanrili dinlerin tarihi ¢cok eski degil. Aleviligin tarihi tek tanrili
din inanislarindan ¢ok cok eskidir.. Ornegin: 3ler, Sler, 7ler, 12ler Hristiyanhik'm da
kutsal saydigi sayilar. Ornegin, Hristiyanlik'in kutsal saydigi hayvanlar var
Alevilik'in de kutsal saydigi hayvanlar var. Bunlar tamamen tek tanrili dinlerin
Alevilik'ten etkilenmesi sonucudur. Bize tam tersi oldugunu soyliiyorlar da iste
bunlar acaba Hristiyanlik'tan m1 etkilendiler diye. Hayir, bence Hristiyanlik degil
clinkii bu topraklarda ¢ok ciddi bir Hristiyan kiiltiirii de vardi eskiden ve bunlar
Alevilerle ortak yasamislardir. Ik bu Mezopotamya 6zellikle Alevilerin en yaygin
oldugu yerdi. Aleviler kadim toplulugudur bu topraklarin. Mezopotamya'nin
ozellikle ¢ok eski en eski topluluklardan birisidir Alevilik. Ta ki ne zaman tek tanrilt
dinler ciddi bir sekilde insanlar1 yok ederek, zorla kendi birimleri altina aldilarsa
ondan sonra Pagan inaniglar geriye ¢ekilip kendilerine o inanglarin igerisinde bir yer
edinerek var etmeye calistilar. Alevilik de aslinda Islam’in igerisinde kendine bu
sekilde var ediyor. Sirlarini gizleyerek ve kelimeler iizerinde farklastirmalar yaparak
kendisini mecburiyetten orda var ediyor. Tabi simdi artik hani Islam’in igine mi
disina mu tartismasi ¢ok mantiksiz bana gore ¢iinkii 1400 yildir islam’la ayn1 yatakta
yatip kalkiyor ve aym cografyay1 paylastyor. Yani Islam’in igindedir ama Islam’in
mubhalif bir giiciidiir, heteredoksi bir inanistir. Hatta heteredoksinin 6tesinde bir
inanistir, bana gore. Heterodoksi de kendi i¢inde problemleri olan bir inanistir ama
Alevilik'in onu asan bir yonii de vardir. Bu nedenle de ¢ok degerlidir Alevilik'e
bakis agis1 bizim i¢in ¢iinkii daha cihan yok iken biz Tanr1'y1 var ettik, niha eyledik
diyor Farabi. Daha cihan yok iken Tanr1'y1 aldik var ettik adim1 Ali koyduk diyor. Bu
kadar net sdyliiyor yani. Bunu bdyle gérmek gerekiyor.

DD: Bu yakinlarda Alevi Calistay1 raporu yayinlandi. Cok agikgasi tepki topladi en
azindan basinda okuduklarimizla. Tatmin edici yonleri var midir bu yani somut
adimlar atilmig midir? Ciinkii iki yillik bir ¢alisma oldugunu biliyorum en azindan.
Avrupa agisindan ¢ok demokratik bir agilimdir goziiyle bakildi ancak buna ben hep
sOylilyorum Avrupa’da da soylilyorum disa yansiyanla iceride yasadiklarimiz
kesinlikle bir degil. Bu baglamda da var mu1 sizin sdyleyeceginiz bir sey?

EG: Ya buna en iyi cevap nedir biliyor musun? Bu hiikiimet 6zellikle, baskasinin
goziindeki kiymig1r goriir ama kendisinin goziindeki bagkasinin goziine batirdigi
koca agaci goérmez hi¢cbir zaman. Bu Alevi calistaylari, Kiirt ¢alistaylari, Roman
caligtaylari, tamamen var olan hakimiyetin yeniden ve adamlar bunu uygulamakta
cok basarililar. Yani Bagbakan, Avrupa'da Almanya Basbakani'nin séziinden otiirii
siz Alman vekili yurttaglart aksine ama Tiirkiye'deki Kiirt yurttaglarin Alevilerin ve
Romanlarin ne yaptiklarini hi¢ gérmiiyorsunuz. Yani bir laf sdyleyeceksen, dnce
kendi ig¢indeki problemleri géreceksin, kendi kapini temizleyeceksin once. Sen kendi
kapini1 temizlemeden nasil bagkasinin kapisina kirlisin diyebiliyorsun? O anlamda bu
bir hiisrandir, Alevileri asimile edebilmektir, Tirkiye'nin Oniindeki ileri
demokrasiden bahsediyorlar ya hani, bu ileri demokrasinin Oniinii kapatmaktir.
Ciinkii siz Diyanet Isleri Baskanhigin1 yok edemezseniz, Ne Alevi calistay
yaparsiniz, ne de Siinnileri 6zgiirlestirebilirsiniz. Asil sorun Aleviler degildir bu
memlekette, sorun hiikiimetle, devletle birlesmistir. Devleti yonlendiren,
sekillendiren sosyal, kiiltiirel, politik yani sekilen bir Diyanet Isleri Baskanlig1 vardir
ve sadece Stinnilerin bir kolu vardir. Herhalde, Tiirkiye Cumhuriyeti anayasasinin
laik oldugunu sdyliiyor, sosyal bir devlet oldugunu soéyliiyor ve paylasimci oldugunu
sOyliilyor. Tam tersi aslinda. Yani Alevi calistaylarinin sonucunun her noktasini
Diyanet Isleri Baskanligi’ndan goriis alarak yonlendirdiler ve siz Tiirkiye'de
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insanlarin giyim sekillerine bakarak yaygara kopartacaginiza, laik bir devlet olmak
icin Once anayasanizi diizeltmeye ¢alisin. Yani bir insanin kapali veya ac¢ik olmasi,
onun o sekilde iiniversiteye girip girememesi insan haklarina ciddi bir saygisizlik
olarak goren birisiyim ve edepsizlik olarak goriiyorum. Bir insanin tiirbanl oldugu
icin lniversiteye girememesi benim igin bir edepsizliktir yani. O, onun yasam
seklidir ve buna saygi gosterilmelidir ve bu egitim hakki olmalidir. Diger taraftan
bunu sdyleyenlerin yapmadig: bir sey vardir. Ornegin bes yasindaki bir cocugu Ku-
ran kursuna gondermesi vardir ama imam hatip liseleri duruyor, Kuran kurslari
duruyor, ilahiyat fakiilteler duruyor ve siz buralari kapatmiyorsunuz. Bu ¢ocugun
biitiin dini duygulari tek tarafli besliyorsunuz, iiniversiteye getiriyorsunuz sonra
hayir ben seni almam tlirbanlisin. Bu ahlaksizliktir yani bu g¢ocuklara zorla din
dersleri veriyorsunuz. Avrupa Insan Haklar1 mahkemesi karar1 olmasma ragmen,
gidiyorsunuz Avrupa'ya 'ben din derslerini degistirdim' diyorsunuz. En biiylik
ahlaksizlik da budur zaten. Universiteliler ne yaptilar? Tekrar Alevileri asimile
etmeye caligtilar. Bizim talebimiz neydi? Din derslerini zorunlu olmaktan ¢ikartin
miifredatin1 degistirin dinler tarihi dersini koyun.

DD: Gergekten 'din kiiltiirii ve ahlak bilgisi' olsun.

EG: Evet. Yani Tirkiye'de sdyle bir durum var devletin, insanlarin tamaminin
ahlaksiz oldugunu inaniyorlar yani kendi, kendi ahlakinin disindaki ahlaklara
inanmayan bir devlet. O anlamda Tirkiye'de c¢ok ciddi bir sekilde anayasa
degisikligi lazimdir ama onun bu parlementonun yapacagma inanmiyorum. Hele
AKP’nin hi¢ yapacagma inanmiyorum, ¢iinkii AKP kendisine demokrattir. AKP
ayni zamanda kendi sermayesine ya da iste bir anayasa degisikligi oldu, anayasa
degisikliginde kiyamet kopardilar 6zgiirliikleri geri getirecegiz diye. Higbir 6zgiirliik
gelmedigi gibi, Bagbakanin anayasa degisikligini bir mitingde yaptig1 konusmalar
utang vericiydi ve Aleviler i¢in ¢ok tehlikeli bir devlet. Corum’da yaptig1 konugma
hem de Alevilerin katledildigi bir sehirde ve gidip Alevileri katleden, katliamlariyla
ilgili ferman veren bir seyhiilislami kahraman ilan etti. Sincan'da bir dedeler
dénemini kapatiyor ki, HSYK’dan bahsetti bir tane Alevi vardi simdi higbirisi Alevi
degildir. Hani siz ileri demokrasiden bahsediyordunuz? Bu mudur yani? Sonra ciddi
bir Alevilerin devletin sesine sorunu vardir. Ornegin en son Ankara'nin Biiyiiksehir
Belediye Baskani ¢ok cirkin bir agiklama yapti. 'CHP'li ve iistelik Alevi oldugunu
bildigim halde gidip nikahlarim1 kiydim." dedi. Bunla ilgili hi¢bir sey, higbir
mahkeme, hicbir savct harekete gegmedi. Clinkii Tirkiye'de nefret sugu denen
kavram heniiz anayasada yer bulmamistir. Herkes Alevilere kiifreder ve herkes
kalkar sonra der ki Aleviler bizim dostumuz biz kardesiz. Boyle bir kardeslik olmaz.
Dostluk dedigimiz sey, insanin omzundaki yiikii alan bir seydir ama artik kimsenin
de kardesi degiliz yani bu topraklarda.

DD: Onun disinda ben de zaten bunu soracaktim. Az Onceki konusmalarinizda
otekilestirildigimiz halde Alevilikte otekilestirme yoktur dediniz. Bu bahsettiginiz
otekilestirilme sanirim anlattiginiz seyler yani bu c¢esitli agiklamalar, Alevilige karsi
bilinen, var olan yanlis bilgiler. Bu konuda daha farkli 6rnekler sayabilir misiniz?
Ornegin cem evlerinin agilmiyor olmasi, dedelerin ayni sekilde sizin inang
liderleriniz olduguna kars1 bir yasal yaptirim olmamasi. Bu konuda talepler nelerdir?
EG: Tabi Aleviler aslinda bunu acarsak yani Alevilerin bu topraklardaki gegmisine
baktigimizda katliamlarla anilan bir topluluk. Kahramanmaras'ta, Corum'da, Sivas'ta
her yerde ciddi Alevi katliamlarinin yasandig1 ve aslinda sadece Alevilere degil
oteki topluluklara da Ermenilerden tutun, Rumlara, gayrimiislimlere yonelik ¢ok
ciddi katliamlar yaganmistir bu topraklarda ve bu katliamlarin yasandigi yerlerde
Aleviler tiim otekilerle birlikte ortak yasami gelistirebilmis. Ornegin bu topraklarda
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Ermeniler katledilirken, Aleviler Ermenilere sahip ¢ikmiglardir. Rumlar katledilirken,
Rumlara sahip ¢ikmislardir. Bu anlamda Aleviler katledilirken mesela Siinnilerle
sorun yasamamislardir. Bizde yani kisasa kisas mantigini1 gelistirmemislerdir. Higbir
Siinni’nin burnunu kanatmamislardir, tersine kars1 ¢ikmuslardir. Ornegin bizim cem
evlerimiz bizim ibadetlerimiz dersem bunu cami ya da Kkilise alternatifi olarak
sOylemediler. Biz bodyle inaniyoruz, bunu boyle goriiyoruz. Sonugta devletin
yapmast gereken budur ve bunu sdylerken de bizim elektrigimizi, suyumuzu,
dedemizin maagini karsilayin anlaminda sdylemediler. Devlet laik olsun, dinlerden
elini ¢eksin, topluluklar kendi inanglarini kendi ve kendileri tarif etsin. Yani bunu
istediler Aleviler. Bir Siinni yurttas benim inan¢ yerim camidir, mescittir diyorsa
devlet buna 'hayir sen buna camidir, mescittir diyemezsin' hakkina sahip olamaz. Bir
Hristiyan yurttas kendi dini liderlerinin egitimini Tirkiye'de yapmak istiyorsa ve
kendi gelenegine gore yapmak istiyorsa devlet 'sen yapamazsin dnce benden izin al'
dememeli veya Aleviler 'bir cem evi bizim hakkimizdir' diyor ama devlet 'yok hayir
sizin hakkiniz olamaz. O hakki biz kiiltiir merkezi i¢in kullandik' diyor. Yani sundan
herkes vazgecmeli. Aleviligi tariften vazgecmeli. Alevilik, Aleviler sorunu teolojik
bir sorun degildir bu topraklarda. Aleviler kendi teolojisiyle barisiklardir zaten.
Sorun siyasal bir sorundur, parlamentoda ¢o6ziilecek bir sorundur. Tiirkiye
Cumbhuriyeti'nin anayasasindaki var olan kendisiyle ¢elisen maddelerin degismesiyle
coziilebilecek bir sorundur. Yoksa kalkip da Alevi ¢alistaylarinda yaptiklart sey bir
isi veya iste Alevilik Hak, Muhammed, Ali'dir biz Hak, Muhammed, Ali diyenlerle
bu isi gotiirecegiz digerleri bizi ilgilendirmiyor. Hani sen tahrik etmeyecektin.
Bakan kalkip televizyonlarda olan televizyon programlarinda 'Ercan Bey on giindiir
ayni seyleri sOyliiyor'. Evet on gilindiir aynm1 seyleri sdyliiyorum ben ¢iinkii ortada
degisen bir sey yok ki ve 'biz tahrik yapmadik' diyor ve bakan bunu sdylediginde
Alevi calistaylarin sonug bildirgesinde yayinladiklar1 raporlarda 'Biz Alevilik'i Hak,
Muhammed, Ali yolunu bilenlerle birlikte yiiriittiik bu ¢alismay1'. Yani celisiyor
kendi igerisinde. Cok agir olacak ama, sahtekar davraniyorlar. Tiirkiye'de yiizleri
baska, Avrupa'da yiizleri bagka. Ne yazik ki Avrupa da bunlara inantyor. Bunlarin
arka gdmleginin ne oldugunu bilmiyor yani Tiirkiye'de var olan Alevi sorununun
cozlimiiyle 1ilgili var olan partiler, 0Ozellikle parlamentodaki partilerden
bahsediyorum digerlerini kastetmiyorum, ¢ozeceklerine inanmiyorum c¢iinkii hepsi
riyakardir ve hep inkardan geginiyorlar. Hepsinin kafatas1 Diyanetin belirledigi bir
noktaya kadardir ve Diyanet'ten korkmayan partiler ancak Alevi sorununu
cozebilirler, Diyanet'ten korkanlar Alevi sorununu c¢ozemezler. Parlamentodaki
partilerin higbirisi Diyanet'in disinda hareket edemez, buna Alevilerin en ¢ok oy
verdigi CHP dahil, AKP dahil, MHP dahil. Bir tek su anda bu konuda en diizgiin
duran Kiirtlerin partisidir. En azindan Alevi Orgiitlerinin sdylemlerini 'bunlar
sOyliiyorsa dogrusu budur' diyebiliyor.

DD: Cok tesekkiir ediyorum.

EG: Ben tesekkiir ediyorum.
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Transcript of interview with Ali Balkiz (12 April 2011)

Didem Doganyilmaz: Sizce Alevilik nedir?

Ali Balkiz: Alevilik ¢ok zengin bir yelpazedir. 4 ana bakis var (kendilerini tarif
ettikleri): 1.kimisine gore Islamiyetin 6zii; 2. kimisine gore Islamiyet'in
Anadolu'daki yorumu; 3. kimilerine gore yalniz basma kendisi bir din 4.
Samanizm'den baslayarak, Horasan'dan baslayarak, sonrasinda Iran'da, sonrasinda
Mezopotamya'da ve sonrasinda Anadolu’da binlerce yildir Tiirklerin yasadiklari
yerlerdeki inanglardan beslenen, onlardan 6geler tasiyan (Hristiyanlik, Hinduizm,
Islamiyet), Anadolu'ya geldiginde Anadolu'daki yerli kiiltiirden ve inangtan beslenen,
bunlarin her birinden birseyler alan, ama higcbirine benzemeyen, bir yol bir felsefe,
bir yasam tarzi, dogay1 toplumu ve insani algilamay1 amaglayan bir felsefedir, bir
yasam bi¢imi (bence de budur) asureye benzer, yepyeni bir tat yepyeni bir aroma,
yepyeni bir fizik ve kimya. Onerdigim kaynaklar, daha ¢ok bu dordiinciiyii
dogrulayan kaynaklardir.

Bir de Siinnilerin Alevileri tanimlamalari, onlarin bakis agis1 var. Kdkten dinci
Siinniler, Alevilik'i Islamiyet'in bir alt grubu bir yorumu olarak goérmezler, tam
tersine, Islamiyeti'n disinda sapkin sifatiyla tamimlarlar. Baska bir grup tasavufi
anlamda, Alevilik'in Islam dairesi i¢inde, Mevlevilik gb Naksilik gb bir alt grubu
oldugunu soylerler.

Bir de devletin bakisi vardir. Selguklulardan bu yana, hep dislanmis, Islam disi
sayilmis katl-i vacip goriilmiis (fetvalarda yeri vardir) ve o anlamda yok sayilmis bir
bakistir. Bugiin gelinen noktada Alevilerin kente gogetmeleri ile birlikte, Aleviler
kendilerini merak ettikleri kadar Siinniler de merak etmislerdir bunlar kimdir diye.
Devletin bakisint bu anlamda degerlendirecek olursak, Selguklu, Osmanli ve
cumhuriyet (maalesef) yok sayan, diglamakla yetinmeyen, siirgiin etmekle
yetinmeyen, ayni zamanda katleden politikalar1 oldu hep. Ama 60lardan bu yana,
devlet politikasinda bir degisiklik oldu. Hem katliamlara devam (Corum, Sivas,
Kahramanmaras, Malatya), devlet dairelerinden dislama, devletin, ordunun,
emniyetin, siyasetin onemli kademelerine getirmeme, bunun yaninda da bir de
asimile ¢aligmalar1 olmustur. Bdylece onlardan kurtulma, yok ederek kurtulma
mantiginin yanma bir de asimilasyon politikast eklenmistir. Tiirkiye'de en g¢ok
misyonerlik konusulur. Hristiyanlar gelip misyonerlik yapar denilir, Zirve Yaymlar1
basilir, katledilir. Ama asil misyoner olan devlettir, Tiirkiye'de, Alevilere karsi. Bir
de kent kosullar, kapitalizmdir. Uygarliktir ama ayn1 zamanda ice ge¢misliktir.
Koylerde Aleviler ¢cok kendi baslarina yasiyorlardi, homojen yapilar1 vardi, devletle
iliskileri smurliydi, askere giderken ve vergi verirkendi sadece. Karsida bir Siinni
koy wvardi, onlarla bayramlarda, diigiinlerde ve cenazelerde bulusurlardi. Halk
birbirine kotli nazarla bakmazdi. Ama kent, ayn1 apartmanda, ayni okulda, aym
carsida, ayni sokakta ayni kahvede yasiyor olmanin getirdigi bir icice ge¢misliktir.
Alevilerin kendilerini gizleme ihtiyaglari, bizde Miisliimaniz diyerek kendilerini
koruma ihtiyacit hissetmislerdir. Aslinda 0ziine baktigimiz zaman, yine o
tanimlardan farkli bir bigimde degerlendirecegiz. Islamiyetin sartlarin1 biliyoruz. Bir
Alevi'ye donilip sordugunuz zaman evet uyuyoruz diyemeyecek. Evet Hakka
inantyorum, dua ediyorum, ibadet ediyorum, mabede gidiyorum, peki nereye
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gidiyorsun cemevine, neden cami degil? Biz Aleviyiz dendigi zaman farklilik ortaya
cikiyor. Tiirkiye'deki biitiin dedeler, kendilerinin peygamber soyundan geldiklerini,
seyit olduklarin1 (Muhammed, 4 halife, Ali ve 12 imamin ailesinden olan) sdylerler.
Ama onlar Araplardi, sen Arap misin, hasa : )) bu sorular islerine gelmez. O dedeler
ya Tirk'tiir, ya Kiirt'tlir, ya Arnavut'tur, ya Bulgardir ya da Macar'dir. Ama Arap
degildir, eger soyunun oraya dayandigini sdyluyorsun, bu soruya cevap vereceksin.
Boylece biz seyitiz diyerek, dogustan kendilerine bir saygi sevgi beslenmesini
(varligina) bir hiirmet edilmesini isterler. Halbuki biz kent kosullarinda Aleviler, bu
insan dede olmak icin, ana olmak icin (kadin-erkek ayrimi yoktur) dogustan gelen
ozellikler yetmez, isi ne kadar iyi yapabilecegini de merak ederiz. Yasamiyla
gercekten eline, beline, diline sahip mi, bunlar da aranir. Mitkemmele ulasilamaz.
Kent kosullar1 Alevileri ve Siinnileri birbirine yaklastirdi. Bu calistaylarin bu
anlamda katkilar1 oldu, kimiler i¢in tabii ki de ama Onyargilar kirilmaya baslandi,
farkliliklar bilinerek birlikte yasama duygusu gelisti, kismen de olsa. Kent ayni1
zamanda birbirleriyle kaynasmasin1 sagladi bu iki farkli kesimin. Ama yeterince
astlamadi.

Koylerde Aleviler kendi inanglarinca, istedigince yasayabiliyordu. Her grubun bagl
bulundugu bir ocak vardi, dedeler gelirler, ibadetlerini yapar doner giderlerdi.
Aleviler genelde kisin, zaten yollar kar kapli, jandarma gelmez, Siinniler gelmez,
gizlice yaparlardi ibadetlerini. Kdylerin girislerine ¢ikislarina, tepelere gozciiler
konurdu. ibadetlerini yaparlardi. Hangi ocaga bagh iseniz, hangi dede gelip sizi
gorecek ise (gorgili anlaminda) o gelirdi, miisahiplik olurdu. Nedir miisahiplik? Alevi
anne babadan dogmak yetmez, bir kosuldur ama yetersizdir. Geng evliler, iki ¢ift,
birbirleriyle kardes olurlar, yol kardesligidir bu. 4 kisi, tek beden olur. Térende
bunlarin iizerine biiyiik beyaz carsaf Ortiiliir, 4 kisi bir kisi olmustur. Onlarin
cocuklart da kardes olmuslardir, evlilik diismez. Bu dort kisi birbirlerinden hayat
boyu sorumludurlar.

DD: Biiyiiksehir Alevileri ve Anadolu Alevileri farki belki de buradan gelmektedir.
AB: Bunu su sebeple anlattim, kentte bunu yasayamayacaklardir. Dedelerini nerede
bulacaklar? Cem yapilan cemaat ayrildi, miisahip kardesler ayrildi. Artik bulunan
kisilerle cem yapilmaktadir. isin kaynaginda olan olay artik uygulanamamaktadur.
Kent kosullarinda nasil yasayabilirizi bulmaya calismislardir. Artik daha acik
durumdadirlar. Koyde korunuyorlardi, birliklerdi. Daha sonrada 12 Eyliil Anayasast
geldi ve zorunlu din dersleri basladi. Asimilasyonun en biiyiik araglarindan bir tanesi
budur. Bu anlamda bu esitsizligi gidermek adina ¢agdas normlarda Orgiitlenme
ihtiyaci hissetti Aleviler. Kdylerde bu vardi, inang temelli dergahlar vardi, pir miirsit
gibi bir drgiitlenme vardi. Bu benzetme yapilabilir. Kiiltiirii devam ettirme ihtiyact
modern anlamda orgiitlerin dogmasina sebep oldu. Pir Sultan Abdal Kiiltiir Dernegi
1988 yilinda kuruldu. Diger orgiitler kuruldu, sonra federasyonlar kuruldu. Béyle bir
donem yasiyoruz, artik Aleviler sokaktalar. Eylem vakti geldiginde demokratik
eylemler yapiyorlar Aleviler.
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Alevi Meeting - Hac1 Bektas Veli Anatolian Foundation (12 April 2011).

Inang dolayisiyla cemlerimiz degisti, unuttuk cemlerimizi. Miisahiplik gibi bir
kurum neredeyse kalmadi. Bunun yaninda genglerimiz inanglarini bilemez oldular.
Onlar ilgilendirmiyor fakat bu arada ¢ok 6nemli bir sey oldu o da, orgiitlenmeye
basladik. Yakin da olsa tarihi, bu Orgiitlenme Avrupa'da da oldu. Onu bizzat
yasadim. Burada da oldu ve ¢ok kisa siirede gercekten ¢ok biiyiik isler basardilar, bu
orgiitlerimiz. Ister Avrupa'da olsun ister burada olsun. Hem sosyal mitingler hem de
iste bugiin i¢inde bulundugumuz bu giizel toplant1 bu ¢aligmanin bir iriinii. Fakat
eksigimiz suydu: inangsal boyutta bir seyler eksikti bunu hepimiz fark ettik. Iste
bunun igin yollara diistiik. Inangsal boyutta acaba bir birlik saglayabilir miyiz diye
ve Tiirkiye'ye geldik. Oniimiizdeki giinlerde de Avrupa'ya gidilecek. Bunlar bittikten
sonra Hac1 Bektas'de bir toplant1 olacak ve orada nasil bir araya geliriz o tartigilip bir
karara baglanacak ve ne kadar basarili oldugumuzu orada gorecegiz dostlar. Size
tekrar tesekkiir ediyorum geldiginiz i¢in sag olun. Bu konuda séz almak isteyen
arkadaslarimiz i¢in de mikrofonu uzatacagiz. Diisiinceleriniz bizim i¢in ¢ok énemli.
Inanigsal boyutta tekrar bir drgiitlenme konumuzun adi Haci Bektasi etrafinda bu
konuda diisiincelerinizi dinlemek bizim i¢in ¢ok Onemli ¢ok tesekkiir ediyorum
tekrar size sag olun.

EMEL SUNGUR: Aslinda ilk agilmasi gereken konu ama hi¢ kimsenin sesi
¢ikmaymca mecbur kaldim. Yeni bir arastirma var Dumlupmar Universitesi'nde
Sehriban Sahinkaya adinda bir yardimci dogentin yapmis oldugu bir arastirmadir.
Kadinsiz Alevilikler. 20 yillik demokratik Alevi orgiitlenme siirecinde gelinen
bugiinki noktada altim1 biraz daha kalin ¢izerek tekrarlamak istiyorum ve ¢ok
onemsedigim i¢in. Bunun bir yansimasi olarak da inangsal boyutuyla su an bir
deginecegim de kadin ve erkeklerin uzun zamandir gormemistim ayri yerlere
oturtma siireci bagladigini sizinle paylasmak istiyordum ve korkum su: Alevi erkegi
Stinnilesiyor ve Alevilik Siinnilesiyor. Soyleyecegim bu kadar. Saygilarimla.

MUSTAFA OZCIiVAN: Haci Bektasi'den 6nceki belediye baskani ve Hac1 Bektasi
Veli Kiiltiir Dernegi ikinci baskaniyim. Ankara'dan gegiyorduk esim ve ¢ocuklarla
toplum icin bdyle Dernek olarak diisiincemizi ¢ok kisa ozetleyecegim. Hepinize
saygilarimi1 sunuyorum. Haci Bektasi Veli Kiiltiir Dernegi 1964'ten beri devam eden
1980'de kapatilip 1992'de tekrar agilan ve 2006'da aktif hale gelen Haci Bektasi
Kiiltir Dernegi'nin yonetimindeyim. 1980 oncesi belediye baskanimiz dernek
baskan1 1980 sonrasi belediye baskani 2. baskan ve yoOnetiminde bu sekilde
caligmalarimiz oldu. Oncelikle sevgili gérdiigii igin der ki zaman1 uydun degil ama
siyaseten de Alevilerin iginin miiftii kadar olmadigin1 da burada soyleyeyim. Ciinkii
CHP'den en son listeleri goriince gercekten liziildim. Alevi orgiitliiliigliniin hice
sayildig1, Alevi orgiitliiliigliniin yok sayildigi kendi insanimizin dahi dyle gordiigii
bir ortamdayiz. Sevgili dostlar Hact Bektasi Veli Kiiltiir Dernegi olarak 2011 yani
Agustos'un 25-26’sinda Haci Bektasi’de, 2. uluslararasi 'Haci Bektasi Ozanlar
Bulusmasi'n1 organize ediyoruz. Onemli ve genis bir toplanti burada &nce
duyurusunu yapayim daha sonra Alevi oOrgiitleri i¢in, sizler i¢in, Hac1 Bektasi'nin
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disindan olan ve Haci Bektasi'ye gelen insanlar igin Haci Bektasi'ye bir ayak,
barmacak bir yer ya da gozii kulagi olacak bir orgiit var Hac1 Bektasi Veli Kiiltiir
Dernegi. Gegmiste 1964'ten yani torenlerin bagladigi tarihten 2004'e kadar olan
stirecte, 40 yillik siirecte, belki yerel yoneticiler Alevi toplulugunun diisiincesi,
sosyal ve siyasal diisiincesiyle, inangsal anlaminda bir biitiinlesme sagladig igin
belki bir ayrigsma yoktu ama 2004'ten sonra biliyorsunuz orada bir yerel yonetimle
Alevi orgiitleri arasinda bir kopukluk var, yok sayilma var. Dolayisiyla siyasetten
oraya gelen, hizmete gelen hizmet icin secilen insanlar gerektiginde
degisebiliyorlarmis. Yani Hac1 Bektasli de olsa. Dolayisiyla orada olusacak ve orada
var olan bir siyasal, inangsal bir sivil toplum kurulusunun sizler i¢in de Haci
Bektasi'nin disindaki insanlar i¢in de yerinin ¢ok onemli oldugunun altin1 bir kez
daha ¢izmemiz gerekiyor. Bu ylizden oradaki Hac1 Bektasi Veli Kiiltiir Dernegi'ne
sevgili postnisinimiz Veliyettin Ulusoy Beyefendi'nin de destegi ve katkisiyla,
sizlerin de destegiyle ¢ok dnemli bir yer edinmesi gerekiyor Alevi orgiitliiliigii i¢in
clinkli inangsal boyutu bir tarafa kiiltiirel ve Orglitsel anlamda Haci Bektas biraz
once sdyledigimiz gibi bu toplumun inangsal bagkani ise orada giiglii bir orgiitiin
bulunmasinin da kagmilmaz olmasi gerekir. Ve son olarak sunlari sdylemek
istiyorum: Biraz dnce Divani Baba’nin sdyledigi en son yapilacak toplantinin Hact
Bektasi'de olacagini sdylediler. Biz de Haci Bektasi Veli Kiiltiir Dernegi olarak
Eylil sonu Ekimin basinda daha once Ercan arkadasimizla da bir istisarede
bulunmustuk. Genis katilimli Alevi orgiitlerinin katilabilecegi bir toplanti, kurultay
anlaminda ya da Alevi toplulugunun en son sozii sOyleyecegi saymn Veliyettin
Ulusoy’un da himayelerinde de bdyle bir organizasyonun yapilacagini buradan
duyurmak istiyorum. Hepinize saygi ve sevgilerimi sunuyorum. Toplantinin basarili
gecmesini diliyorum.

A: Degerli arkadaglar, hepinizi sevgiyle selamliyorum. Ben aslen Adana'da
yastyorum Pir Sultan Abdal Kiiltiir derneklerinin genel merkezi yoneticisiyim. 20-25
yila yakin bir zamandir Alevi Orgiitlerindeyim. Pir Sultan Abdal Dernegi'ndeyim.
Gordiiglim bir eksiklik vardi ve bu eksikligi bu toplantilarin giderecegini
diisiiniiyorum. O eksiklik sudur: Meshur bir Cemal Bardak¢1 varmis bizi ziyareti
gelmis bir kitap varmis diye ayirmislar. Orada der ki 'her Alevi koyii bir devlet gibi
yonetiliyordu Osmanli'y1 kendi devletleri varsayiyorlardi, kendi vergilerini
topluyorlardi, kendi yasama organlar1 vardi ve bunu kendileri yiiriitiiyorlardi'. Orada
Aleviligini yasayan insanlar sehirlere go¢ ettikleri zaman, kendilerini gizliyorlar,
sakliyorlar. Ben 70li yillarda Adana'ya geldigimde, aman Aleviligimi sdylemeyeyim
derlerdi. Alevilerin sorunlari ile Aleviligin sorunlar1 ayrismaya basladi. Ben bu
toplantilar1 bu anlamda ¢ok anlamli buluyorum. Alevilerin sorunlarini tartigacagi bir
mekana bir platforma ihtiyaci vardir ben bunu Rumlarin karsilayacagina inaniyorum.
Beni dinlediginiz i¢in hepinize saygilar sunuyorum umarim basarili oluruz sag olun.

CEMAL SAHIN: Pir Sultan Abdal Kiiltir Birligi Genel Miidiirliigiindenim.
Konugmasinin baginda da soyledigi gibi burada cemlerde de rahatsizlik duyuyorlar
yani tabiri caizse. Cemlerin de ne durumda oldugunu hepimiz biliyoruz, bir kisim
dedelerin nasil cem yonettiklerini de biliyoruz. Bundan Oncekilerde tebligler
alinsaydi, bu tebligler bir yerde toplansaydi, burada bilim adamlari, psikologlar iste
dedelerden bir komisyon olusturup bu komisyon o tebliglere, sonra Hac1 Bektasi'de
olacak o toplantiya sunacak bir taslak hazirlasalardi son noktaya kadar ulasilirdi o
taslaklar iizerinde tartisilsaydi daha iyi olurdu. O nedenle ben buraya gelmistim ve
konuda Oneriler hazirlamistim. Bu onerileri veriyorum lobiye ve bundan sonraki
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konusmacilarin da bdyle bir taslaklar1 varsa yada Onerileri varsa yazili bir anlatim
verirlerse daha iyi olur bu toplantilar daha faydali olur diye diislinliyorum. Tesekkiir
ederim.

A: Merhaba arkadaslar. Hepinizi selamliyorum. Galiba 1988'de Pir Sultan Abdal
Kiiltlir Dernegi'nin kurulusuna imza atmistik arkadaslarimla birlikte. Bugiin
geldigimiz yer biitiin bu ge¢misin deneyimlerinin sonucunda geldigimiz bir yerdir.
Eksiklerimiz, hatalarimiz, kusurlarimiz ¢ok yakici bir bi¢cimde ortaya ¢ikti.
Deginmek istemem ama sdyle bir ciimleyle deginerek gegceyim. Bu secimlerde bu
daginikligin ve bu organize olamamanin aslinda bir bakima da 6ztimiizden kopmus
olmamizin bir sonucu olarak bakmak gerekir. Clinkii ge¢cmise baktigimizda bu
topluluk Alevi Bektasi toplumu sevgili Riza Can’in da sdyledigi gibi cok dnemli bir
hatirlatma yaptig1 gibi bat1 aleminin padisah1 hiinkar1 6nde tuttugumuz i¢in, hiinkar1
dikkate aldigimiz i¢in ge¢miste Osmanli'nin, Selguklunun biitiin zulmiine kars1 Alevi
Bektasiler ayakta kalmayi, inanglariyla, kiiltiirleriyle, gelenekleriyle birlikte hayatta
kalip bugiine kadar tasinmayr basarmis ender topluluklardan biridir. Buna da
hiinkar1 6ne almamiz, hiinkar1 degerlendirmemiz, oraya uygun hareket etmemiz,
siirekli oraya doniik olarak yasamamizdan kaynaklanan bir sonu¢ idi. Ama son
yillarda bu da kentlesmeyle alakali bir sey koyiimiizden koptuk kentlere geldik.
Oncelikle diirtiilerimiz barinma, giyinme diirtiilerimiz éne ¢ikt: ¢ok dogal olarak ¢ok
insani bir bicimde ama daha sonra biitiin bu bir bakima gereksinimlerimizi
karsilamamizdan sonra baktik ki bizi var eden baska degerlerimiz var baska
yasamsal degerlerimiz var. Onu animsadigimizda da bir miktar gelenek ve kiiltiiriin
ugradigin1 gordiik. Yeniden sarildigimizda da birgok seyi kaybetmis oldugumuzu da
icimiz bir bakima yanarak fark ettik. Aslinda tabi bu siyasal siire¢ 1950-60'in ve
sonrasindaki siyasal siireci de katmak isteyerek bir degerlendirme yapmak gerekir
ama onu gecelim zamanin doldugu nedeniyle. Bugiin gelinen yerden bu dagimikligin,
bu perisanligimizin, bu yok sayilmamizin biitiin bunlarin nedeni bence fakire
giivenmemek gerekir yoruma uygun olarak ge¢cmisten kopmus olmamizla ben izah
edebiliyorum kendimi ancak bdyle izah edebiliyorum ama c¢ok daha zaman
kaybetmeden gelenegimizi, cem insan iligkilerimizi, edep ve erkanimizi daha fazla
kaybetmeden, daha fazla dejenere olmasina izin vermeden bir an 6nce aklimiza gelip
yeniden yasatmamiz gerekir. Kuskusuz demokratik Alevi orgiitlenmesi ya da
herkesin kendince orgiitlenmesi bir bakima devam edecek ancak manevi yani, baki
yani, geleneksel yani, inangsal yanini da yasatmak gerekiyor. Cok dnemsemek ve
onem vermek gerekiyor. Onem vermezsek dedigim gibi hicbir sahada hicbir alanda
basar1 sansimizin olmadigini goriiyoruz. Cemlerimiz dejenere oldu. Cemlerimiz
muhabbet tadin1 vermekten uzaklasti, statiklesti, dedelerimizin erkanden, yoldan
uzaklasti@in1 i¢cimiz aciyarak goriiyoruz. Hakirlerimizin gelenegini 6nemli Olgiide
kaybettigini, oturup kalkmaktan bile kaynakli olarak canlar oradaki ¢ocuklugumdaki
katildigim cemleri animsayarak bugiinki girdigim cemleri karsilastirdigimda
hakikaten i¢imin acidigin1 ne biiylikk, ne muazzam bir kiiltiirii kaybetmekte
oldugumuzu aciyarak gérmek miimkiin oluyor. Bu bakimdan efendimizin yola ¢ikip
bizi yeniden, gelenegi yeniden canlandirmaya calismasini, zahmete katlanmasini,
hizmeti géze almasini, dort bir yant dolasmayr géze almasini minnetle kargilamak
gerekiyor. Minnetle karsiliyorum, kendisini yad ediyorum, ellerinden 6piliyorum
efendimizin. Bir talip olarak, bir insan olarak, kisi olarak kurulumuzun da ayni
niyette oldugunu sdylemek isterim. Her tiirlii hizmette, ne gorev verilirse, hangi
hizmet verilirse elimizden geldigince, giicimiiz yettigince bu yola devam
edecegimizi saygiyla, sevgiyle sizlere sunmak istiyorum. Cok tesekkiir ediyorum.
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A: Merhabalar, hos geldiniz. Aleviligin aslinda katmanlagmis, biiylik sorunlar1 yok
da imkan sorunu var. Niteligi nasil yiikseltecegiz sorunu var. Bu nedenle oncelikle
sahip oldugu birikimi birakip sorunlarinin oldugunu gériiyorum. Ornegin Haci
Bektasinin kim oldugu, Haci Bektasi'nin niteligi nedir, onun etrafin1 saran
soylenceler, anlatilar nedir? islam ile, Islam’in tanimiyla nasil karismis? Ornegin
Hac1 Bektasi'nin agisindan biz bunu ¢6zebilirsek Haci Bektasi'yi ¢ozmiis olacagiz,
Karacaahmet a¢isindan biz bu sorunu ¢6zmiis olursak yine Alevilige sonucu zaten
kendi dzgiirliigiimiizii yaratmis olacagiz. Once temel degerlerin nerede biriktigini
yani nerede sekillendigini daha iyi ¢ozmiis olacagiz. Kalan ¢alismalarimiz kalan
caligmalarda en c¢ok gordiiglimiiz sey Aleviligin kendisine ait sdylentilerin hem
karigmast hem de Alevi yolunu yiiriiten oldugu kadar, yiiriitenler oldugu kadar,
insanlar ceme katilanlar da Aleviligi hep ezbere bir nokta olarak goriiyorlar. Deger
yargilarinin degigmez, bitmez ve hep atalarin anlattig1 olarak goriiyorlar. Halbuki
Alevilik diisiinen kisidir. Diisiinen insan kendisini ifade edebilmek, kendi
Ozgiirliglinii yaratabilme hissine sahiptir. Bu hisler tabi kalip olarak, gittikge
dayatmaya, kiiltlirel bozulma yasandigi, dayatmaya gittigi i¢in de alanda da sorunlar
karsimiza ¢ikiyor. Belki bunun c¢ok gdrmiistiir. Alana gidiyor insanlar hep yani
O'mun gozlerinin igine bakiyor, kendi kafasinda bir diisiince olmadig: i¢in bireysel
sorunla kars1 karstya. Iste Aleviligi tekrarlatan sorun da bu ezberi cok sevmeye
basladi. Diistinemeyen bir Alevi direk yanindakine sormaya baslar ve inancin nedir
sorusuna doniistiiriirse zaten biiylik bir hegomonya c¢ikiyor karsimiza. Boyle
zamanlarda bize 'inanma nedir?' sorusunu yanitlamak diiser. Alevilerin yiizde
yiiziine kadarmi gergekten ciddi bir bi¢cimde sorarsaniz inanma nedir sorusunu
yanitlayamaz. Neye inaniyorsun ve nasil inantyorsun sorusunu size sdyleyemez. En
fazla yapacagt dort kap1 kirk makami sizlere ifade edebilmesidir. Bu ¢ok kotii bir
sey. Kendini bilmemek iste burada baglar. Muhammed'i tagimasi yan peygamber
olarak o dort kapr kirk makam ifadesinin i¢cine O'nu koyabilmesi. Ondan sonra
kirklar birligi biiyiikk mitoloji kurgusundaki yeri nedir gibi sorulara yanit
veremeyecegi i¢in inanmaya da yanit veremeyecektir. Ciinkii inanma sorununu
¢dzememistir. Inanmak icin dnce gercek bir anlamda sanat anlamda Alevilikte
diistinmeyi bilmek gerekir. Sentezlerken bunlar1 koymamiz gerekiyor. Yoksa
okuyarak ve ayni zamanda bagka kiiltiirlere bagka inanglara ait kurgular tastyarak
bunu siirdiiremezsin. Temel bir kurgu var, inanma dersin Alevilikte Oyle ki
anlagilmali. Dort kapt kirk makam. Bunun gibi farkli birgok 6greti de var diinyada.
Ornegin Budist veya Tao inanglarmin bu tiir 8gretileri var. Zaten Alevilik de bu tarz
bir seydir. Yoksa peygamberlerin sadece kurgular: biiyiik sorunlar tasiyor. Iste bu
nitelikleri 6grenmek i¢in Alevi bireylerine gergekten sormak lazim 'neye
inaniyorsun?' ve 'nasil inaniyorsun?'. Bu sorunlarin kurgu noktast da yine Aleviligin
iste bu okulu geleneginin oldugu kadar su anda da bir sorun var. Hep bir Alevi
okudugunu iddia ediyor. Ama okumakla olmuyor ki bu is. Alevilikte rehber sorunu
var, onlarin insan sorunu var. Sorunu evet ¢ok biiyilkk ama dede 6nemli degil.
Onemli olan topluma Alevilikle ilgili felsefe, tarih, sanat vb. bilgileri sunacak
kimligin olmasi bunun ¢abasindayiz ama asil sorun rehber, 6gretici kisi ve de belli
bir adalet duygusunu topluma verebilecek ve cemlerde bunu insanlara tastyacak kisi
ama dedeye yeterli bir olmuyor ki dedeyi yetistirecek olan da bir rehber. Bu tiir
sorunlarimizi artik daha akilct ve ayni zamanda kendimizi hi¢ ¢ekinmeden ifade
ederek gormeliyiz. Bir sorun degil 6nemli olan bunun Oniine gegcmemek. Biitiin
sorumluluk burada kilitlenmeye baslamistir. Bir baska sey bu ¢ok disinda bir
onerimizdir. Ben diinyas: biiylik bir ufka sahip, biz buna doérdiincii diinya diyoruz
artik. Krallarin, asiretlerin ve Alevilik gibi 6gretilerin kendi bagimsizligi i¢inde diine
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kadar yasarken birden bire uluslararasi sistemler karsisinda kaldiklar1 noktada hicbir
sekilde kendilerini silirdiirememeleri. Bu silirdiirememelerinin sorunu da dérdiincii
diinya icerisinde kendini ifade edememeleridir. Makedonya'ya kendini
tasiyamamaktir, Irak'a, Iran'a kendini tastyamamaktir. Oradaki dergahlarma gidip
goriisememektir. Higbir sekilde bag kuramamaktir. Bunun disinda birkac¢ kuralla
uluslararast kosullardan yararlanacagimiz seyler var. Ornegin Tiirkiye'deki ve
Aleviligin, Hact Bektasi’nin, ¢cok genis oldugu iilkeler ve go¢ olarak Avrupa'ya
giden insanlarimizin yagsadigi yerlerdeki onlarin inang merkezlerini bizzat
protokol... Ornegin Tiirkiye'de Ortodoks patriginden bizzat alip gidip onlarla
goriigmektir. Ciinkii diine kadar bunlar c¢ok oOnemliydi ve davetlerde bunlar
yapiliyordu. Ortodokslar davet ediliyordu hi¢ diistinmeden ¢iinkii siz uluslararasi bir
nitelige sahipsiniz. Yasadiginiz yer onlarla ortak ve onlarla esit olmakla ilgilidir,
Oyle degil. Herkes talep ediyor ama istenmeli bu. Bu istenirse bu sorun uluslararasi
duruma déniisiir. Ornegin Alevi Bektasilik oray1 ziyaret etmeyi ve oradan ziyaretci
almay1 onemsemeli ve oraya yonelmeli. Bunlar bizim sistemimizin gostergeleri.
Ornegin resmi bir ziyaret icin talepte bulunmali Irak'tan veya Tiirkiye iizerinden
disisleri bakanlig1 {izerinden. Bu tiir seyleri yiiriitebilmeli. Ornegin Girit'te bulunan
Bektasi tepkisi i¢in uluslararasi girisim ve Tiirkiye iizerinden girisimde bulunulmali.
Boyle servisler yapilmak durumunda. Bu servisler gerceklestiginde sorunlarin
bireylerle ilgili olmadigini, toplumsal algilayis oldugunu, orgiitlerle ilgili oldugunu
bu tiir noktalarin belirlenmesi gerekiyor. Ornegin ve ¢ok biiyiik sorunlari olan bir
aileye birakilmig ve devlet oray1 veya hi¢bir sekilde islemsellesmemis bir noktaya
tagimis. Orasiyla ilgili bir girisimde bulunabilir, oranin diizenlenmesini, oraya bir
atama yapilmasini papa olabilir, dede olabilir. Yani bununla ilgili altyapili bir
calisma yapilmasi gerekiyor. Tiirkiye'de durum boyle. Girisim yapilirsa, drnekleri
cogalir. Bir bagka sey de artik kanamis bir sorun. Dedelerimizin bir kisminda ben bir
bakis agis1 bir orgiitlenmesi. Alevilige yakismayan orgiitlenmeler bunlar aslinda.
Evet bir hak talebi ¢er¢evesinde olabilir bir sorun yok fakat Aleviligin kurallariin
disinda, yeni bir sistemmis gibi orada olmasi bir kirliliktir. Dedelerimiz bu kirliligin
basinda ozellikle. Orada yaklasik 200 kadar dede din yiiriitme pozisyonundadir ve
bunlar konusulmali ¢iinkii bize en ¢ok dayattiklar1 bu. Bize diyorlar 200 dede burada
var 200 orada 200 daha. Ciinkii boyle goriiyorlar. Sistem bdyle oturuyor zaten. Siz
bunlarla goriismeyi yiikseltmek zorundasiniz. Onlarla bu sorunu ¢ézmek i¢in bir
adim atmak zorundasiniz ve bu adimin atilabilmesi i¢in de bu toplantilarin
bircogunda da gordiiglim gibi bizim Orgiitlerimizin buna ¢ok sicak baktigini
goriiyorum ¢iinkii ¢cercevesinde bugiine kadar hi¢ yapilmayan g¢ercevede bir caligma
var. Orgiitlerimiz dernek ve vakifsal olarak bir ¢aba harcadilar, yolun bir noktasina
tagidilar ama artik bu yasal bir seydir. Bu nedenle de biz Alevi Hareketi diye
algilatiyoruz bunu, boyle sdyletiyoruz. Hareketin bir sonraki adimi partilesmedir
ama Alevi dernek vakiflarinda var m1 bdyle bir caba? Yok, séz konusu bile degil.
Oyleyse dogru tammmlarin beklendigi veya dogru adimlarin beklendigi noktada
adimlarimizi daha sert ve giiglii atmak durumundayiz. Herkesin beklentisi oldugu
yerde konusmak hicbir seye ¢oziim degildir. Tesekkiir ederim.

CEVDET SARAC: Degerli arkadaslar hepinizi selamliyorum. Ben daha c¢ok
sonuclarla ilgili konusacagim. Simdi birka¢ tespit yapmakta yarar oldugunu
diistinliyorum. Alevi hareketinin en bilinen, en muhattap alinan bir déneminde bir
kaos yasaniyor. Bir yandan en goriiniir hal deyip diger yandan siyaseten en
altlardayiz. Bu tabi insanin igin dogrusu canini acitan bir nokta. Hareketin inanilmaz
kitlesellesmis binler, on binler, yiiz binlerle ifade edebilecegimiz bir noktaya gelmis
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ama siz ona uygun sonuglar olamiyorsunuz. Bu igin dogrusu son derece can acitict
bir durum ama bir diger boyutuyla da dogal yani c¢ok fazla kendimizi de
yormamamiz gerekiyor. Kendimize de ¢ok fazla haksizlik yapmamamiz gerekiyor.
Ciinkii tarih aslinda bir bigimde ifade ediyor. Bunun nedenlerinin birincisi, tarih
boyunca hi¢ iktidarda bulunmamigiz. Iktidara yakin oldugumuz dénemler var,
iktidarin kurumsallastirildigi her donemde ilk darbe yiyenler bizler olmusuz. Hicbir
iktidarla ilgimiz yok. Tirkiye cografyasmna bakin Kiirtlerle, Aleviler arasinda
kirilmalar var. Kiirtlerde iktidarlik deneyimi var. Alevilerde Dersim cografyasi harig
hi¢bir iktidar deneyimi yok. Buna Hac1 Bektasi de dahil. Yani Hact Bektasi Dergahi
da dahil. ilk dénemlerini bir tarafa biraktigimizda Haci Bektasi Dergahi'nda da
iktidarlik deneyimi yok. Bu son derece dnemli bir nokta diye diisiiniiyorum. Bu
deneyimin olmadigi silirece siz dergah yonetmekle devlet yonetmeyi siirekli
karistirmak durumuyla kars1 karsiya kaliyorsunuz. Ikincisi, érgiitlenme gelenegidir.
Kalender Celebi'den sonra ¢ok ciddi bir kirilma var ve 400 yildir Alevilerin
orgiitlenmesi yok ortada. Hac1 Bektasi Dergahi en iyi iki baslt olmus. 1826 sonrasi
giiclii bir iktidar var ortada. Celebiler var, Bektasiler var. Gli¢lii bir iktidar var ortada.
Simdi o anlamiyla birbirimize yanlis s6z etmeyecegiz. Ortada orgiitlenme yok. Alevi
diinyasinin dogrulugu en onemli aslinda ayaklanma degildir ama iktidar1 Celebi
ayaklanmasidir. Kalender Celebi yenildikten sonra 400 yil boyunca tarih 1963'te
diyanette Alevi yazisi kurulsun denene kadar ortak bir Aleviler giiniinde s6z etmek
miimkiin degil. Istisnalar var, 1826 savunmas bir istisnadir. Bir diger gegici istisna
da 2. mesrutiyetin ilaninda dergahi istiyoruz. Baska yoktur. Hani hep sdyleriz ya
birbirimize biz su kadar orgiitliiyiiz falan diye yok bdyle bir gelenek. Cok net bir sey
sOyleyeyim. O simdi burada Alevi ocaklari, Hac1 Bektasi Dergahi1 da dahil olmak
tizere, aslinda hepsi 6zellikle yaziyor, caligmiglar. Orada da aslinda bir gelenek yok
yani. Her yil gelip dergahta goriilmiisler ama hepsi aslinda baslt basina bir orgiit,
basli basina bir devlet, basli basina bagimsiz yani boyle bir ortak bir kulvarda ortak
bir kosu s6z konusu degil. O da dnemli bir teshistir diye diigiiniiyorum. Bunlar yan
yana gelince sdyle bir sey olusmus. Sen hep ikinci adam pozisyonunda olmussun.
Aslinda dordiincii, besinci adam pozisyonu siirer. Hi¢bir donem kendini ¢ogunlukla
esit gdrmemissin. Iktidardan uzaksin ve arada var. Simdi 400 y1llik sessizlik bunun
iizerine gelince ortaya dogal bir tablo c¢ikiyor. Su an son 20 yilda ne yaptik tiim
misyonu son 20 yila vermisiz. 1960-70 donemleri onemlidir ama asil Alevi
diinyasinin orgiitlenmesi tekrar diinyayla bulusmasi dogrusu 1988 Pir Sultan Abdal
ile baglamistir. Baglayan siirecle 20 yilda biitiin misyonlara vermisiz. Inanci, kiiltiirii,
sosyal hizmetleri, siyaseti bu derneklere vermisiz. Sonug vasat. O yiizden kendimize
eziyet etmeyelim. Kendimize de ¢ok fazla kizmayalim. Cok fazla yandik yikildik
edebiyati yapmaya gerek yok. Diinyada iletisim miithis artti. Aleviligin denk
diistiigli semboller yok. Semboller olmayinca Alevilige demek kolay bir is degil.
Yani sonugta semboller var. Hact Bektasi Dergahi ile Dergahi kenarda birakin Simdi
geldigimiz noktaya mimari olarak bile apartman daireleri var ortada. Mesela
Dikmendeki bu bina 6zel olarak yapilmis bir bina ama... Yani karsilasiyorsunuz.
Camiye girdiginizde bir bagka atmosferi yakaliyorsunuz ya da iste hepimizin bildigi
Haci Bektasi Dergahi'nda bagka bir atmosfer var. Bir var, bir arka plan var ama
bizim buralar apartman dairesi. Isin dogrusu o. Dede profili, sonugta insanlar inang
ozgiir dediginde kilik kiyafeti olan sey var iste o profil simdi burada kravatli, son
derece diizgiin bir beyefendi. Iste profil var ortada ama benim diisiincem agisindan
hi¢ bdyle bir sey yok. Yani sonugta inan¢ 6nderi deyince insan bagka bir sey artyor
orada. Senin iki tane dnderin var, Ziilfikar’1 var, Pir Sultan't var o anlamiyla dogru ki
o da zorlama yani tarih konusacaksak Pir Sultan ile karsilastirdigimizda Kalender
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tarihinde ¢ok onemli bir kose tasi. Yani Pir Sultan't yapmistir ama kiyaslamamiz
miimkiin degil. Simdi degerli arkadaglar imam deyince gézlimiiziin 6niinde bir resim
vardir, sultan deyince bir resim vardir, papaz deyince bir resim vardir. Cami deyince
bir sey sekilleniyor. Cem evi dedigimizde ne sekilleniyor? O yiizden Haci Bektasi
Dergahi ile Sah Kulu'nu 6rnek gosterdim. Burada ¢cok onemli bir bina ama mesela
bu profil sekillenmiyor yani géziiniizii kapatin bu anlamiyla sdyledim bu son derece
onemli. Yani bu semboller tabi kurumsallagsmanin getirdigi bagka sikintilar olacaktir.
O ylizden bu semboller 6nemli. Ciinkii dernek orgiitlenmesi bu {lilkede cevap
vermiyor. Bunun yeri yurdu da yok. Ankara'daki Pir Sultan Orgiitii de Ankara'daki
Alevi Kiiltiir Dernegi de, Alevi Kiiltiir Merkezi de iste efendim cevap vermiyor. Su
anda ayakta duran, gii¢clenen yapilanmalardaki kriterler, kendi binalar1 olan yerler
ayakta niye ¢iinkii sosyal etkinlige cevap veriyor. Simdi ben Ankara Pir Sultan
Abdal Dernegi ile ilgili ne yapabilecegim? Yapabilecegim hicbir sey yok. Sonra
Alevi Kiiltir Merkezi'ni arayacagim. Kendine ait, yani sonugta inanglar benim
kiiltiirel ve sosyal ihtiyaclarimi karsilayabilecek bir yapi1 etkilesimi var. Bu
anlamiyla da dergah orgiitlenmeleri dahil bilimi ¢ok rahat asiyor olmamiz lazim.
Ama burada gerekiyor. Yani buraya kadar yanlis yaptik ama bu da inangtan
uzaklastigimiz i¢in bdyleydi. Yok Oyle bir sey. Bu dernekler olmasaydi Alevilige ait
bir Alevi diinyast buraya kadar gelmezdi. O ylizden buradakilerin muhtemeldir ki
onemli Olciide Alevilik i¢in insanlardir. Eger bunlar olmasaydi bu kadar
konusulmazdi. Bu dernekler olmasaydi, Alevi inanglart da bu kadar giindemde
olmazdi ¢iinkii tarih bunu gosteriyor. Bu nedenle orada bir sorgulamaya da ben itiraz
ediyorum. Sorun su; mevcut oOrgiitlenmeler ihtiyaca cevap vermiyor. Bunlari
yeniden yapilandirmamiz lazim. Dergah orgiitlenmeleri dahil, kaynasabilmemiz
lazim. Birilerimiz Avrupa'da tartistik. Yani Avrupa'y1 da siirece dahil ediyorum. Iste
Avrupa belki de Alevi diinyasinda su anda en rahat donemini yasiyor ama
hareketliligi durumda. Motivasyon yok. Yonelecegi bir sey yok. Yani yeni kadro
iretimi yok. Ankara'daki Alevilerle konusamiyorum. Mesela diyorum ki bir bu
dernegin yonetimine diistiikkten sonra ne hale gelir burada. Yapabilecegim hicbir
seyim yok. Bir aragtirma yapip ne yapacagiz bu derneklerde. Karsiligt yok. isledik
ee bitti. Sonucta telaffuzlarini o kadar kolay yapabiliyoruz ki. merkezi olmaktan
¢iktr. iki boyutu var; bir érgiitleme olayi, dergah dahil olmak {izere tartisacagiz ama
dergah1 tartisitken ya biz burada biiylik hatalar yaptik, aslinda inangtan
uzaklagsmasaydik soyle olurdu demeyecegiz. Bu ihtiyaca diyecegiz ki 'evet bdyle bir
ihtiya¢ var'. Sen sonucta hayata dahil degilsen, sOylediginin disina diisiiyorsun.
Ikincisi, yani o anlamiyla da belki biraz daha goziiniizii kapadigimizda
sekillenebilecek ilk orgiitlenme olayidir 6rgiitlenmelerinde inang var. O anlamiyla
da aslinda biraz inang orgilitlenmesi ama ona paralel hastanesi var, kresi var, okulu
var, kiitiiphanesi var, arastirmaciligi var en Onemlisi dernekleri var. Yani bu
sOylediklerim, dernekleri kapatalim falan degil. Dernekler birlikte devam edecektir
ama sizin yukarida bagka bir yapilanma yaratmaniz lazim. Bu da dergah
orgiitlenmesi olacaktir diye diisiiniiyorum. Bu tartigmalarda biliyorum ki ben o
anlamiyla karamsar degilim isin dogrusu bu tartigmalar bizi etnik bir noktaya
gotlirecek. O ylizden CHP yerine Alevilerin olmamasindan dolayr ya da
secilemeyeceginden dolayi. Ya aslinda bir iki arkadagimiz var isin dogrusu yani
gelip de Alevi derneklerine girmis bir tek arkadagimiz var: Necati Yilmaz
arkadasimiz i¢in. Bu da mesela bizim canimizi acitiyor ama bundan dolay1 da soyle
bir psikolojiye girmeye gerek gérmiiyorum. Yani bu iste yandik yikildik deyip ben
ontimiizdeki déonemde bir bi¢imde bu isi yapilandiracagiz diye diisiiniiyorum. Ciinkii
bunu yapilandiramadigimiz siirece ama yapilandirdigimiz siirece ben sikintilarin
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hallolacagini diisiiniiyorum. Tesekkiir ederim.

A: Sevgili canlar merhabalar. Boylesine anlamli bir toplantida bir arada
bulundugumuz icin ben Alevilik tarihi ac¢isindan ¢ok 6nemli buluyorum. Devamini
daha da zenginlesmis bir bigimde diliyorum. Sevgili Cevdet arkadasimiz gercekten
bana sdyleyecek ¢ok fazla s6z birakmadi ama O'na ilave edecegim birkag ciimle
olacak. Emel Hanim biraz 6nce bir yazidan bahsetti. O yazi kadinsiz Alevilikti.
Radikal gazetesinde okudugumda i¢imin ¢ok acidiginmi hatirliyorum. Hatta dyle bir
etki yaratt1 ki yani bdyle bir travma desem o ruh halini sanirim en iyi sekilde
anlatmis olurum diye diisiiniiyorum. Evet kadinlar agisindan durum bdoyle de, kadini
olmayan Alevilik. Peki sosyologu olmayan Alevilik var mi1? Tarihgisi olan bir
Alevilik var m1? Gergekten kabul gérmiis, saygi goren, baskan olmanin otesinde
lider olan kadrolar1 var m1 Aleviligin? O da yok. Siyasetcisi var m1? O da yok. Yani
Alevilik bir biitiin olarak baktigimizda aslinda c¢ok zavalli, biraz perisan, biraz
acinacak halde diye diisliniiyorum. Kiiclik bir anim var ¢ok i¢imi acitan. Bir Alevi
aile cocugunu Fethullah Giilen'in kolejlerinden birisine verdigini sdyledi. Niye boyle
bir ihtiya¢ duydugunu da belki bizim yiiziimiizde tokat etkisi yaratacak bir ciimle
kulland1. 'Ciinkii artik ¢ocuguma bazi1 degerleri aktaramiyorum en azindan daha
ahlakli olacagmi diisinerek bodyle bir mekanizmanin oldugunu varsayarak bu
cemaatin okullarindan birisine verdim' dedi. Sanityorum bu climleden ¢ikaracagimiz
cok dersler wvardir. Geleneksel iliskileri bozulmus, geleneksel otoritenin
sehirlesmeyle birlikte parcalanmis bir Alevilik var. Aleviler yolunu bulmaya
calistyor. Aleviligin yolunu bulmasi santyorum Alevilerin yolunu bulmasindan daha
zor, daha mesakkatli bir emek istiyor. Cilinkii Alevilik artik dag baslarinda yasayan
homojen birbirini tantyan, goren, bilen, kontrol eden bir topluluk olmanin 6tesinde
her tiirlii etkiye agik, korunmasiz, savunmasiz bir durumda goriiniiyor. Bunu sadece
devlet baskisi, devlet asimilasyonu seklinde ifade edersek bence sorunu
gormemezlikten geliriz. Sonugta devlete kars1 miicadele Alevileri bir araya getiriyor
ama miilkiyet iligkileri, kiiltiirel hegomonya, bizim digimizda iiretilen hegomonya,
bizim disimizda kurulan inangsal hegomonya sanirim devlet baskisindan daha fazla
etkili oluyor. Bunu suradan anlayabiliyorum; biraz 6nce anlattigim 6rnek aslinda
devletten besleniyor ama ayni zamanda bir cemaatin ¢ok uzun perspektifine 100
yillik, 500 yillik planlarma dayali, diistincelerine dayali bir toplum diizeninin aslinda
bir {irlinii ama bizim gibi giindelik diisiinen, giindelik yasayan Alevilere santyorum
cok yabanct boyle uzun Omiirlii planlar. Kaymakamlarinin bugiiniin ziyaretgilerinin
bugiiniin televizyonlardaki o Islamci anlayis1 cok yiicelestiren Islamci anlayisin
insanlarin 80l1 yillarda oturan gengler oldugunu, c¢ocuklar oldugunu unutmamak
lazim. Burada sevgili Cevdet gergekten ¢ok iyi anlatti. Ben o sdzciikleri
kullanmayacagim. Biiziim derneklerimiz karinca kararinca kendi imkanlar
Olciisiinde bu miicadeleye bir katki koydu. Yeterli mi? Elbette ki degil. Belki
yaptigimiz tahribatlar da var, Aleviligi yozlastirma anlaminda. Bu noktada biz
onemli bir islev gordiigiimiizli diisiinliyorum ama artik gelinen durumda dernekler
bazi ihtiyaglar1 goremiyor. Bunu da gérmemiz lazim ve geregini yapmak gerekiyor.
Bu genel olarak inang alantyla ilgili. Bu alanin diizeltilmesi ve niifuz ettirilmesi
konusunda gergekten bir otoriteye ihtiya¢ oldugunu diisiinliyoruz ve bu ihtiyaglar
her gecen giin kendini daha fazla hissettiriyor. Benim bir 6rgiit yoneticisi olarak
gittigim yerlerde en temel sorulardan birisi su oluyor: cenazenin kaldirilmasi igin
bana dedeyi nasil, ne zaman gonderebilirsin? Tabi bagka ihtiyaclar da var ama onlari
anlatmayacagim ben. Burada su anda bir devletin Alevilikle ilgili diislincesi var.
Bunun karsisinda dergahin kesinlikle, bu ifadeyi kullanmak istemiyorum ama bagka
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bir sozciik bulamadigim i¢in sdyleyecegim, sivil bir Aleviligin sivil bir Aleviligi
orgiitlemesi gerekiyor. Ciinkii yakin zamanlarda saniyorum karsimiza devlet ve
hiikiimet Aleviligi daha fazla ¢ikacak. Devlet bu noktada oncelikle her kendisine
Alevi diyen veya Alevi duyarlilifini tagiyan insanlara su bilinci vermeli: biz
vermeye calistyoruz ama bizim 6rnek alinmigligi ayni kanaatte degil. Sonucta birisi
daha insanin manevi tarafina hitap ediyor ve daha fazla inandiriciligi oluyor diye
diisiiniiyorum. Biz siyasal miicadele verdigimiz i¢in ister istemez bir tartismanin
icerisinde yer aliyoruz. Oncelikle benim ¢ok hassas oldugum bir konu var. Ciinkii
bunun ¢ok acisinin oldugunu diisiiniiyorum. Aleviligin bir inan¢ oldugunu, bir
felsefe, bir kiiltir boyle taninmamalari, taninmalarin yapilmasina imkan
vermemesini gerektigini diisiiniiyorum. Bu konuda tasidigimiz belli ¢linkii az ¢ok
siyasal hareketlerden geliyoruz. O siyasal diisiincelerimle Aleviligi esitlemeye
calisiyoruz ve kalkinma olmadan ne yazik ki Alevilige ¢ok biiyiikk kotiiliikler
yaptyoruz. Son 40-50 yilin en biiyiik tahribati budur ve aslinda sorunlarin biiyiik bir
kismi1 da bu bakis acisindan dolay1 ortaya ¢ikmaktadir. Ciinkli ona gore insanlar
pozisyon almaktadirlar. Alevilige ve Alevilere ona gére muamele yapmaktadir.
Kiiltiir dedigimiz zaman bunu bir zamanla ¢ok kullanirdik ne yazik ki aklima geldi
ve cem evlerinin bir kiiltiir merkezi olarak kabul edilebilecegini sdyliiyor ama biz
diyoruz ki buralar bir ibadet yeridir. Dolayisiyla agzimizdan ¢ikan sozciiklerin bir 10
yil sonra, 20 yil sonra bizim karsimiza nasil bir siyasal proje olarak gelecegini
kestirebilecek yetenekte, bilgide insanlara ihtiya¢ var. Devlet bu anlamda gercekten
insanlar1 bilinglendirmeli. Ayrica Alevilik bir inangtir. Utanmaya, mahcup olmaya
hi¢ gerek yoktur. Inanan inanir, inanmayan da inanmaz. Saygi duyarsa duyar
duymazsa bizim de buna bir saygimiz olur. Bizim ¢iinkii hosgdrii sinirlarimiz ¢ok
genis nedense. Dolayisiyla dergahin en temel gorevinin ben bu oldugunu
diisiiniiyorum. Eger bunu biz asarsak, bu bilinci insanlara verebilirsek sanirim bir¢ok
sorunu da kendi i¢imizde halledecegiz diye diisiiniiyorum. Bir de temel bir sorun var.
O da samimiyet sorunudur. Yani bu hareketin icerisinde olanlarin elbette ki herkese
saygimiz, sevgimiz var ama konuya baglarken sdyledigim gibi kadinsiz Alevilik,
sosyologsuz, tarih¢isiz Alevilik gibi bizim i¢imizde ne yazik ki Alevilige inanan
hakikaten farkli disiplinlerde calisan, bizim Onilimiizii acacak insan yok. Belki
derneklerin basarisizligidir diyebiliriz ama ben ondan 6te bu ¢ok modernist
kusaklarin, ¢ok pozitivist degerlerin de insanlart buralardan uzak tuttuguna
inantyorum. Aslinda sdylenecek ¢ok sey var. Bu toplantilarin daha dar odlgiilerde,
daha zihin agict bigimde devam ettirmek gerekiyor. Bizim dernegimiz Pir Sultan
Abdal Kiiltiir Dernegi'nin bu c¢aligmalar1 gercekten dnemsiyor ve bir ihtiya¢ olarak
goriiyor. Her tiirlii orgiitsel destegi de vermeye haziriz. Beni dinlediginiz igin
tesekkiir ediyorum.

A: Oncelikle hepinizi selamlayarak baslamak istiyorum konusmama. Ben bu tiir
konugmalar1 yakinen takip eden ve destekleyen bir kurumun {iyesiyim. Cok anlamli
buluyorum bu c¢aligmalari. Gerek Cevdet, gerekse diger arkadas Alevi
orgiitlenmeleri ve Alevilerle ilgili sorunlart dile getirdiler ama bizim kendimize
yonelik bir Ozgiiven sorunumuz var Aleviler olarak. Ben sunu hep 1srarla
sOylilyorum sorun Alevilik degildir, sorun Aleviler ve Alevileri konusanlar ve
insanlarin Alevilere bakis acisidir. Sadece Alevilere degil devletin bizzat dine,
sosyal hayata, laiklige bakis acisiyla alakalidir ve Alevilerin tarihleriyle ilgili barisik
yagsamamasindan kaynaklanmaktadir. Bana Alevilik 6gretir misiniz diyen 70
yasindaki insanlar, bana Alevilik 6gretir misiniz diyen 20 yasindaki insanlarla kars1
karsiya geliyoruz. Sanki hi¢ Aleviligimizi bilmiyormusuz, sanki Alevilik diye bir
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inan¢ yokmus ve sanki bu devirler bu inanci yagamamiglar ve sanki bunu hig
gormemisler gibi ¢ok tuhaf bir algilamanin, hareketin igerisinde bulunuyorlar. Bu
beni hep sasirtmistir. Ben vakif bagkani olduktan sonra Tiirkiye'deki ¢ok fazla gezen
insanlardan birisiyim ve hep kendime bir 6zgiivenim oldugunu orada ¢ok net
gérmiistiim. Bu 6zgilivenle ilgili daima her konusmamda bahsetmistim. Kimse bize
Aleviligi Ogretemez. Bizzat biz kendimiz Aleviligi yasatiyoruz ve yasatmak
zorundayiz. Devletten medet uman Alevilerin bizim ¢ocuklarimiza din derslerinde
Alevilik Ggretilsin diyen Alevilerin tarihini ¢ok iyi okumalar1 lazim. Bagkalarinin
ogrettigi Alevilik ve bagkalarinin yetistirdigi Aleviler tarihte hep diigmanimiz olarak
karsimiza ¢ikmistir. Hem din olarak diismanimiz olmuslardir hem de yolumuza ve
Ogretimize diisman olarak karsimiza ¢ikmislardir. Tabi ki ¢agimizin degismesiyle
birlikte modernlesmeyle birlikte Aleviler kendi inanglarmi sikistirp yasamaya
calistyorlar ve utang verici davraniyorlar. Yani bir Aleviligin ben ceme gidiyorum
demesi toplum da veya bir komsusuna ben Aleviyim demesiyle ilgili hala sikintilar
yasadigimizin farkindayim. ve her seyi orgiitlerden beklemek gibi bir keyfiyet, bir
rahathigin igerisindeler. Alevi orgiitlerine gelmekten cekinirler, miicadeleye destek
vermekten sakinirlar, onlarin sosyal, kiiltiirel ve ekonomik sikintilariyla ilgili olarak
dedikodu tiretmeyi ¢ok iyi becerirler. Tamamini kastetmiyorum ama biiyiik bir kismi1
bu nitelikte. Gergekten ¢ok fedakar olanlar1 da vardir. Onlara zaten higbir séziimiiz
yoktur. Bunu agmak zorundayiz arkadaglar. Birilerini 6rnek alarak bunu gétiiremeyiz.
Yolumuzu feryat ve figan iizerine acilar {izerinde sekillendirip de gotiiremeyiz. O
acilardan aldigimiz dersle yola devam etmek zorundayiz. Bunlarda bir sikint1 yok,
sikintt bizlerde. Bunu boyle yiiriitmeye ¢alisanlarda. Tabi kdyde yasadigimiz sosyal,
kiiltiirel, ekonomik davraniglarin sehirde farklilastiginin artik farkina varmak
zorundayiz. Kdydeki o kapali iliskilerin sehirde yasanmayacagini, farkli olacagini
gérmek zorundayiz. Uretim ve tiiketim sekillerinin orda ¢ok farkli oldugunu gérmek
zorundayiz. Bunla ilgili yeni davranis sekilleri iiretmeliyiz. Kdyde bir gelenek
yasiyor arkadaglar. Koyde dedeyi bilerek yasiyorsun. Kdyde camiye de ihtiyag
yoktur. Kendiliginden gelisen ve devam eden bir siirectir ve devam ediyor ama
burada her sey ¢ok farkli. Burada her seyi yeniden insa etmek zorundayiz. Mekansal
bakimdan inga etmek zorundayiz. Inancin sdylemlerini yeniden insa etmekten
bahsetmiyorum. O sdylemleri cesaretle burada sdylemek zorundayiz. Her seyi
derneklerden beklemek de haksizlik olduguna inaniyorum. Evet Alevi dedeler
arasindaki sorun ve Alevilerin su anda yasadig1 en biiyiik sikintilardan bir tanesidir.
Dergahin ve toplumun hareketi ¢ok degerli ve dnemlidir. Bu siiregte buraya bir el
atmalidir. Bunu ele almak zorundadir. Alevi dedeleri kavramindan veya ben senden
onceydim sOylemlerinden artik vazge¢meli. Alevi tarihini direk asimile etmeye
yonelik bir hareketti ve ilk adim attilar. Her durumda oldugu gibi bu onlarla birlikte
caliganlar var. Bunlar kaygilar1 farkli olan insanlarin Alevilikle ilgili s6ylemleri de
farkli olur. Alevi sonucunda c¢ikan bizim en basindan beri bildigimiz oralarda
birlikte olmak veya yildizli otellerde onlarla birlikte bir seyler paylasmanin Alevi
diinyasina bir sey katacagini sandilar. Bir sey katmayacagi agiktir bu iilkede.
Tiirban1 konusanlar bosa konusuyorlar arkadaslar. Tiirban1 konusanlar fakiiltelerini
ve diyanetin bilmeden konusurlarsa hayal pesindeler, sadece bazi siyasi partilerin
sosyal ilgili olarak yapanlar ve tarih igerisinde kullanildiklarini ¢ok gec
goreceklerdir. Bunu ¢ok net sdylemek gerekiyor. Alevilerin kendilerinden
istediklerini baskalar1 i¢in de isteme cesaretini gdstermek zorundalar. Aleviler esit
yurttagliktan samimi bir sekilde bahsetmiyorlarsa, Alevilerin kendi etnik yapisindan
samimi bir sekilde bahsetmiyorlarsa ve Aleviler bu iilkede samimi konusmuyorlarsa
Aleviler daha ¢ok bekleyeceklerdir. Aleviler kendilerini sorgulamazlarsa, siyasal
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mevkilerini  sorgulamazlarsa ve cesaretli davranip kendi eylemlerini
gelistiremezlerse bugiin yasadiklart hayal kirikligi ilk olmayacaktir. Son da
olmayacak bunu bilesiniz. Bize yillarca sdylettiler Tiirkiye laiktir, laik kalacaktir
diye. Tiirkiye'nin laik olmadigini sdyleyen arkadaslarinizi kendi i¢inizde temizleyin.
Gegici higbir ¢6ziim, higcbir yarayr iyilestirmemistir. Onlar1 gegici bir sekilde
kandirmistir ve o yaranin sahipleriyle o uyrugu birbirine yabancilagtirmigtir ama is
isten gecmistir. Coziim bulamamistir. Sayet biz, Aleviler, Tirkiye'de ortak yagamin
faydalarin1 gerceklestirebileceksek o zaman Aleviligi de kendimiz yeniden
sekillendirecegiz, o zaman tarihimizdeki o ¢ogulcu, cesitli yapiy1 yeniden kurmus
olacagiz. Sorunlarimizin birinci elden ¢oziilmesi lazim. Alevi dedeleri dergahta
tekrar toplamak cemlerimiz artik cumalar1 okunacak sekle gelmistir. Aleviler
dagilmis durumdalar ve onlar tekrardan bir arada toplamak gerekiyor. Bu bizim
birinci gérevimiz. Biz insanlarimizi, cem evlerimizi buradaki etkinliklerimize davet
etme cesareti ve davet etme yontemleri bulamazsak digsarida baska bir Alevilik
iretiliyor ve ¢ok giiclii liretiliyor ve bizi gérmeyeceklerdir. Bunlar ayr1 bir toplum
arkadaslar. Dergahin hareketine hi¢ kimsenin bencillik gostermeden destek vermesi
lazzim. Hi¢ kimsenin sorgulamadan, bu olay1 bu isin bir tarafinda tutmasi lazim.
Bunun sosyal, kiiltiirel ve ekonomik yoniinii hepimizin karsilamasi lazim. Dergah
kendi sosyal koskiimiizde oturmanin onursuzluk olduguna inanryorum. Orada gelen
sOzleri siiregte dikkate almaliy1z ve elimizden gelen ¢abay1 sarf edebilmeliyiz. Yola
isin bir tarafin1 ¢ozerek devam ettigimizde basarili olacagimiza inaniyorum. Bize su
anda en acil gerekli olan sey dedelerimizin birlesmesi, Alevi dilini kullanmasi.
Uzaklastik Alevi dilinden. Bu dili dedeler kullandig1 andan itibaren biz bunu
kullanabiliriz, topluma yayabiliriz. Ve cenaze... Bir sekilde Alevi diliyle bu
cenazeleri kaldirmaliyiz. Cok cesaretli davranmaliyiz. Hi¢ ¢cekinmeden. Bu agidan
utanilacak hi¢bir hareketimiz yok arkadaslar. Asil 6biirleri utansinlar. Siz kimsiniz?
Ne s6z gegirmedik, laf gecirmedik, kimsenin kanini topraga dokmedik. Ama bizim
kanimiz1 topraga dokenler var, bizim canimizi, malimizi ve 1rzimizi helal gorenler
var. 16. ylizyilda Kanuni doneminde 21. ylizyilda bu iilkeyi yoneten bagbakan ayni
s0zii sdyleme cesaretinle bulunabiliyor tekrardan. Kendimizi sorgulamaliyiz. Evet
biz isin pozitif yoniine bakiyoruz, isin biraz da derlenip, toplanip ama isin her
alandaki sahipleri tagin altina ellerini koymak zorundalar. Bugiin dedelerimize ¢ok
biiylik bir sorumluluk diisiiyor. Higbir dedemizin sorgulamadan etrafina toplanmasi
gerekiyor. Varsa bir sorun orada konusulmasi lazim. Disarida dedikodu iiretmenin
hi¢bir seye ¢oziim olmayacagini herkesin bilmesi lazzim. Evet Cevdet arkadas
simgelerimizden bahsetti. Ben Alevilerin simgelerinin degerli olduguna inantyorum
ve biitiin kiiltiir merkezlerinde mutlaka o simgelerden var olmasma gerektigine
inantyorum ama Alevilerin dedelerinin ve inang islerini yiiriitenlerin, cenaze islerini
yiiriitenlerin bir papaz, bir imam gibi belli bir simgeye biirlinmesini asla dogru
bulmuyorum. Alevilik i¢erisinde bir Bektasilik ama unutmamak lazimdir ki asil olan
'kiz1lbaghilik'tir. Hac1 Bektasi de bizzat Kizilbag’ti. Belki de Bektasi kardeslerimiz
baz1 simgeleri kullanabilirler ama yolun kendisi o degildir. Yolun kendisi,
kizilbagliktir ve biz bunun nasil dogdugunu da biliyoruz. Sevgili dostlar siyaseten
geldigimiz nokta beni yaniltan bir nokta degildir. Alevilere bir kez daha soylilyorum,
hi¢ kimse sorgulanamaz diye bir sey yoktur ki Alevilik inanc1 bunu ¢ok net soyler.
Tarihi yargilayan bir inanig, devletin kurallarin1 da yargilayabiliyor, yanlislarini
gorebiliyor. Aleviler eger konusamazlarsa sehit bir sehit oldugunu goremezlerse
Aleviler katlanmali. Hala daha farkli dillerle konusup onlar1 sorguluyorlarsa
Kiirtlerin gosterdigi kadar cesaret gosteremezlerse daha ¢ok agir bir ugrayacaklardir.
Hepinize saygilarimi sunuyorum.
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A: Ozellikle ben dede ocaklariyla ilgilenen, bu konuda kitaplar yazan, konusan,
cocukluktan beri de bu konuyu merak eden biriyim. Bu anlamiyla baktigimizda, tabi
ki dede ocaklarmin tarihiyle de ilgileniyorum, bazi sdylemlere ¢ok dikkat etmek
gerektigini diisiiniiyorum. Ornegin Hac1 Bektasi ocagma bir kisim Aleviler ama
ocagima da bir kisitm Aleviler diyor. Bu bizim digimizda yani keske Alevilikte
sOylemi olsaydi. Ben burada olmamalidir gibi bir sey sdylemiyorum ama bizim
disimizda bdyle problemler var. Yani Tiirkiye'deki Alevilerin bir ocaktir, biiyiik bir
boliimiinii barindirir. Kendi diyorlar. Kendi ocagimdan 6rnek verecek olursam. Ben
Ali Seyit ocagmin talibiyim benim miirsidim dede ocagidir. Dolayisiyla sercesmem
dede Tabi Haci Bektasi ocagi da Alevilerin bir bolimiiniin ser¢cesmesidir gibi bir
algilama var son derece saygiliyim. Peki bunlardan kolayca vazgecebilir miyiz? Ben
vazgegsem bile Alevi toplumu vazgecer mi? Bu algiyr kirabilir miyiz? Bunlar ¢ok
ince ayrintilarina kadar diistiniilmeli ve konusulmali. Bir de ocak denildiginde bir
tekke, tiirbe, dergah akliniza gelmeyecek. Ocak dedelerin ve taliplerin olusturdugu
sosyal bir yapidir. Bir dede grubuyla o dede grubuna bagli olan taliplerin
topluluguna biz dede ocagi diyoruz. Ziyarete, tekkeye, tlirbeye demiyoruz. Bir de
diyelim ki Tiirkiye'deki ocaklar1 tek bir yapida topladik acaba Arapga konusan
Alevileri hi¢ diislinliyor muyuz? Arap seyhlerini onlarin ocaklarini diisiiniiyor
muyuz? Cilinkii yarim milyon civarinda da bir Arap-Alevi var. Demek ki bu ise
kalkigsmadan once iyi diistinmek lazim. Sahadaki bilgileri iyi degerlendirmek lazim.
En azindan miirsit olarak goriilen ocaklari, Haci Bektasi disinda, bunlar c¢ok
tartigmali olmakla beraber. Bunlarla gerekirse en yetkin dedemiz bir araya gelip
goriismelidir diyorum. Saygilar sunuyorum.

NURCAN OZTURK: Merhabalar. Genel konusmalarimda 10 yildir Alevilikle ilgili
aragtirmalar yapryorum. Oncelikle yasta ve yolda biiyiiklerime hiirmetlerimle,
akranlarima ve kiigliklerime sevgiyle baslamak istiyorum. Aleviligin yas1 ¢cok biiytlik
aslinda. Tiirkiye'de Alevilik hala 10 yasinda ¢ocuk konumunda birakilmig. Bunda
bizim, Alevi vakif, dernek ayrica federasyonlarinin da sucu var. Bir s6z var ¢ok
sensen sorumlu sensin. Simdi efendim bizim de hatalarimiz var. Toplumsal baris
yiizleserek saglanir. Utanarak, unutarak, gormezden gelerek, {istlinli Orterek,
unutturarak degil. Birisi damgalariyla bizim yikiyoruz. Ulusal degerlere bagh
kalarak, kisiye degil toplumlarin 6zgiir diistinme ve Ozgiir hareket etme haklar
vardir. Hi¢ kimsenin bu haklar1 koétiiye kullanmak gibi bir hakki yoktur. Herkes
kendi adma yasar. Herkes kendi adina yiiriir. Az 6nce ¢ok giizel bir sey soyledi.
Bununla ilgili ¢ok deger verdigim bir seyi okumak istiyorum. “Okuduk Kur'an-1
sazlar c¢alarak, Yemedik harami insan soyarak, Giinah islemedik insan yakarak,
Kimseye verecek borcumuz yoktur. Kildik namazlar1 insan severek, Kullanmadik
insan1 din diyerek, Kiymadik bir cana Allah diyerek, Kimseye verecek borcumuz
yoktur. Yaptik sartimizi hizmet ederek, Kotiilere karsi gogiis gererek, Gittik
dogrularin izini siirerek, Kimseye verecek borcumuz yoktur.” Aslinda biz Alevilerin
cok onemli bir sorunu var. Alevilik hi¢cbir zaman bir inan¢ degildir. Ancak iiziilerek
sOylilyorum ki yatili 6gretmen lisesi sinavini kazanmistim 11 yasinda fark etmisler
ki okulda toplam 15 tane yatili okulda, devlet okulunda Alevi ¢ocuk var. Kizli,
erkekli cocuklar var. Eski yurt binasi aksam 1sinmak i¢in. Ben de 11 yasindayim orta
birdeyim. Bizi topladilar kantine. Benim kdyiimde olmadigin1 6grenmisler diiserleri
gibi ve bir de ben inanglarin kaynagini bilmiyorum. Dedemden 6grendigim birkag
seyi biliyorum ama inang¢larimin kaynagini bilmiyorum. Ben bilmiyorum ve bizi
devletin olanaklarindan faydalanmayalim diye doverek ve yildirarak okuldan
uzaklastirmaya calisiyorlard: ve ben, 11 yasindayim yani digerlerinden kii¢liktiim,
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yiizime atilan yumrukla hala hi¢gbir zaman yaptiramayacagim 6n disimi kirdilar. Ben
izahin1 vermistim ve ben o okulu 2500 kisilik yatili okulu birinci olarak bitirdim. Biz
zavallilar arasinda kaldik. Ancak bizim de yanlislarimiz var. Oturup kendi
yanliglarimizi diisiinmenin zamani ¢oktan gecti. Biz hem inangsal hem de siyasal
inancta da her yerde hala tutunmaktayiz. Ellerinden ancak saglam olusturamama ve
kendi yapilandirmamizin olabilir. Siyasal giictimiizii dagittigimizda etkilerimiz yok
oluyor ve devre disi kalmaktayiz. Genel siyasal bir partide agirlik, etkinlik
olusturamama, yon bulamama yillardir bu anlamda orgiitlii davranmakmis. Ve ben
hep hayal de gor diis de gor. Paraniza sahip olun yarin darda kalirsaniz lazim olur.
Hayal de gor diis de gor hele bir yol diis de gér. Her anlamda sdyliiyordu ama iinli
olmadigi i¢in.

HUSNU iYIDOGAN: Halk Ozanlari Kiiltiir Dernegi genel sekreteriyim. Aleviligin
bir kere kurtarilmasi lazim diye diistiniiyorum. Belki 10000 yildir var olan Alevilik
giiniimiize kadar dedelerin ve ozanlarin sayesinde bu sekliyle bize ulastirilmig ama
tabi iiretim biciminin degismesi, tiikketim bi¢iminin degismesi, sosyal olaylarin
degismesi Alevilige de yeni bir vizyonun yolunu a¢mistir.  Fakat biz bu
gerceklerden uzak hala kulaktan dolma, okumadan, gelecek diinyayr gdérmeden,
insanlarimiz1 daha aydin bir gelecege hazirlamadan o geg¢misteki hurafeleri
anlatmigiz cemlerimizde. Dolayisiyla Alevi ¢ocuklari da artik kapali toplumdan daha
cagdas bir topluma ulasmislardir {iniversite okumuslardir, akademi okumuslardir.
Cemlere doniildiigiinde ¢ok biiyiik celigkilerle karsilagtiklart i¢in cemlere gereken
onemi vermemeye baslamislardir. Bir akademisyenin kafasindaki Alevilik cemdeki
gordliigi manzara onu hayal kirikligmma ugratmistir. Oysa biz Aleviler olarak
giiniimiizde yasanan ortodoks kimligin 1-0 oniinde basliyoruz, Alevi genci olarak.
Onun i¢in say1, konusmaci arkadaslara da ¢ok tesekkiir ediyorum giizel konugmalar
yaptilar. Bizim Onerilerimiz su: 1)Aleviligin hurafelerden kurtarilmasi lazim. 2)
Aleviligin belli bir sisteme oturtulmasi lazim. Yani inan¢-din konusmalarindan
uzaklasmamiz lazim. Ankara'daki Aleviligin gidisati neyse, semahi neyse, Kars'taki
Alevinin de ayni olmali. Bunu bir yazili metin haline getirmeliyiz ve Tiirkiye
genelinde, Avrupa genelinde yaymlamaliyiz. Benim diislincelerim bu hepinize
saygilar sunuyorum.

A: Saygilarimi sunarim. Arkadaslar ben evvelki konusmasini bitiren Nurcan
kardesime gergekten tesekkiir ederim. Diger konugmact arkadaslarim da ¢ok giizel
konustu ama O 6zden konustu. O'nun yasaminin yakinindan gegen benim yasamim
da oldugu i¢in bana dokundu. Ben biitliin hayatimi akademi, mastirla harcayip bir
insan olarak hep caligsarak ilkokul hari¢ dyle gecirdim, dyle calistim, dyle okudum.
Simdi bu hareketine saygilarimla, hiirmetlerimle kendilerine bir seyler arz edecegim.
Gecg kalinmis bir sey degil. Zaman ge¢mis degil, insanlar diisiincelerini tekemmiil
ettigi zamana kadar faaliyete gecirdigi zamandan atti§1 adimdan itibaren bence kara
gecmis olur. Yani bu daha evvel gecen zaman gecmis olur. Insallah bu da Aleviligin
icindeki bu kargasayr sadelestirip sosyal, siyasal hayattan tasirken inangsal
durumunu tamamen degistirip bir siirecte ve bir kademe kademe sonug talimat alip
tabana kadar, tabandan islenen olaylar dergaha intikal etmek. Hep yiizeysel
acikliyorlar, tam anlamiyla agiklamiyorlar. Zaten Alevilik budur. Bunun disinda ne
tarif edebilirsiniz ki? Yani yazilmis, ¢izilmis onca sey disinda tarif edemeyiz.

A: Bundan iki ii¢ ay O0nce yine burada ayn1 sekilde bdyle bir toplant1 yaptik. Orada
da ben so6z alip konustum fakat kisaca dile getireyim biraz onlar1 dinlemedeki gibi
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olacak ama. Burada benden onceki kimi konusmaci arkadaslarima katki anlaminda
daha dogrusu ekleme anlaminda bir konusma olacak. Bildiginiz gibi Alevilik
yiizyillardan buraya kadar gelebilmigse ve hala da yasayabiliyorsa bunlardaki bu iki
gorevi istlenen kisilerden biri dedelerimiz digerleri de zakirlerimiz. Fakat
dedelerimiz ne zaman ki bu yolu, yontemi, kurallarin1 kentlesmeyle birlikte biraz.
Bu sefer o bizim yiizyillardir koylerde yaptigimiz otantik anlamiyla
degerlendirdigimiz Cemlerimiz kentlesmeyle beraber sekil degistirmeye basladi.
Cemlerimiz artik bir gosteriden baska bir sey degildir. Yani bizim ger¢ekten hayal
ettigimiz gérmiiyoruz goriiyoruz kisileri de goriiyoruz. Orada biiylik bir hosgorii
cercevesi nitelendiriliyor ama bu aslinda kendi i¢imize kendi degerlerimizi bozmak,
onlar1 asimile etmekten baska bir ise yaramiyor. Fakat giiniimiize dedelerimiz
gercekten kendilerine ylizyillardir yiliklenen yiikii tagtyamadilar. Gergekten dedelik
hizmetini yapanlar1 ayr1 tutuyorum onun disinda kendine dedeyim dedirten bir siirii
dedeler ¢ikti. Kimisi daha ¢ok hurafelerden anlatilanlarla yola ¢ikiyor. Bu anlamda.
Yani insanlar1 bu yoniiyle anlatip, aydinlatmak isteyen dedelerimiz var. Gergekten
dedelerimiz bu anlamda Alevilik olsun, Bektasilik olsun diger cemin getirdigi
konular olsun kendilerini yeterince gelistirmiyorlar, okumuyorlar, aragtirmiyorlar.
Ciinkii ag giin gectikge genisliyor. Artik bilisim ¢agindayiz, uzay ¢agindayiz. Tutup
da eskisi kadar cocuklarmiza kilici anlatamazsiniz, inandiramazsiniz. Bunlar
bitmistir. Bu yiizden ¢aga ayak uydurmak zorundasiniz. Dedelerimiz bu anlamda
cagin kosullarma gore okumak zorunda. Sosyoloji okumali, felsefe okumali,
tasavvuf okumali. Yani toplumu aydinlatacak sekilde kendini bilgilendirmeli. Boyle
bir eksiklikleri var. Bunu tamamlamali. Simdi gelelim &rgiitlenme alanina. Benden
once arkadas bir o6rnek verdi, kilise modeli, tabi bu bize ne kadar uyar ya da biz
ondan ne derece kopya cekebiliyoruz o ayrica tartisilabilir. Gergekten arkadasin da
belirttigi gibi bugiin bizim Anadolu'da bu Alevi Bektasiligi yayan ocaklarimiz var ve
orgiitsel anlamda bunlar bir araya gelmisler. Bunlar1 kabul edip diger ocaklar1 da
bunlarin etrafinda orgiitleyip yaptigimiz zaman sanirim tam anlamiyla inangsal
orgiitlenmeyi tamamlamis oluruz. Gorildiigi gibi iste 1990lardan sonra bu vakiflar,
dernekler ¢ogaldi. Onlarin tabi kendi gorevleri sosyal anlamda, kiiltiirel anlamda
birtakim gorevleri yerine getirmektir. Yani Alevilerin ihtiya¢ duydugu iste cenaze
kaldirma, gibi birtakim kurslar1 vermektir ama onun diginda inangla ilgili hala bugiin
bir cenazemizin kaldirilacaginin telasina diisiiyoruz orada imamin kargisina
duruyoruz. Nerede o zaman bizim erkanimiz? En azindan bir siirli dernekler kurduk,
belediyeden gidip oradan kendimiz i¢in bir arsa alip cenazemizi kendimiz kaldirma
gibi bir islem basaramadik. Bu ayrica bizim bir ayibimiz. Simdi dedelerimiz ne
yapmal1? Gilinlimiiz kosullarina baktiginiz zaman dedelerimiz gercekten bunlara
hizmet amaciyla yola ¢ikmali. Kendine diyanetten maas alacak gibi bir ise yatip da
acaba benim karim var m1 gibi bir kaygi tastmamali ama tarih bunu kabul edecek
mi? Etmeyecektir. Tarih ayrica kendi ocagina bagli dedenin orada kendilerini
gordiiler. Onun diginda higbir yere kolay kolay kendisini ¢cekmez yani. Bu anlamda
goriiyoruz sonugsuz kaldi eger dedelerimiz gercekten iyi bir orgiitlenme saglamis
olsalard1 konusunda olsun, diyanete karsi tutumunda olsun hatta bir siyasi tavrini
ortaya koyabilmeliydi. En azindan Tirkiye giindeminde bazi konular giindeme
geliyor kendi aralarinda iste boyle ocak temsilcileri bunlarin bir araya gelip onlarin
yapacagl bir basin aciklamasi iki {i¢ basin agiklamasindan daha etkili olacaktir.
Ciinkii devletlerin ancak kendi liye katmani igerisinde giice sahiptir beyin yapacagi
bir agiklamayi biitiin Alevi ama bir bagkanin yapacagi bir agiklama ¢ok kalacaktir. O
da ya duyulacaktir ya da duyulmayacaktir i¢in bundan sonra bu c¢ercevede ciddi
anlamda bir orgiitlenme yaratmak zorundayiz. Bundan sonraki g¢aligmalarda bir
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atolye caligmalar1 yapilmasini 6neriyorum. Her konuda nasil yasama gecirmeliyiz
bundan sonra nasil yiiriitmeliyiz nasil olmali az 6nce bir arkadagimizin 6nerdigi gibi
cemlerimiz nasil olmali, i¢ hizmetler nasil yapilmali bunlar1 belli bir sistematige
oturtursak sanirim bundan sonraki inancimiz, diisiincemiz, felsefemiz devam
edecektir diyorum. Bir de bir ricam olacak. Bunu ister bir elestiri kabul etsin, isterse
baska bir sey. Clinkii Hac1 Bektasi'den aldik diyoruz. Sanmiyorum ben bu isin boyle
kolay kolay icazet verildigini. Yani gercekten hizmeti yapmay1 bilen dedeler
hizmetle ilgili iki tane ezberlerim varsa yaparsiniz ama bu dyle olmamali. Bu kadar
da kolay degil. Ciinkii 6nce bir kere asik olmak gerekiyor, gerekiyor sahip olmak
gerekiyor. Ancak bu oOzelliklere sahipseniz siz bu yoksa onun disinda Hani her
gordiigiliniiz sakalliy1 da dede, papaz sanmamak lazim.
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Transcript of interview with Mustafa Sen (14 April 2011)

Didem Doganyilmaz: Alevilik size ne sekilde 6gretildi?

Mustafa Sen: Bilgi aktarimi ¢ok sistematik olmadi. Ali-Hasan-Hiiseyin figiirleri
vardir. Horasan gegis noktast olmustur. Koken ile ilgli bir tartismay1 ¢ok verimli
bulmuyorum. Son zamanlarda da ayn1 sekilde ¢aligmalar oldukga artti. Bu is ile ilgili
bir sonuca varmak zor c¢linkii, tarihsel bir calisma yapmak zor. Teolojik olarak
caligmak zor. Ana nedeni de Alevilik'in kaynaklarinin diisiiniilenden daha kompleks
olmasindan kaynaklanmaktadir. Cumhuriyet déneminde de ciddi bir baskinin
yasanmis olmasi. Haci1 Bektas ailelerinin, Bektasi dedelerinin {ilkeyi terk etmek
zorunda kalmalari, bilgi kaynagi konusunda sikintilara sebep olmustur. Alevilik
Iran'dan hatta belki de Kazakistan'dan eski Yugoslavya'ya, Irak'tan baslayip
Bulgaristan'a, hatta Polonya'ya, Rusya'ya gidebilecek bir cografyadan s6z edebiliriz.
1950lere kadar zorluklarla miicadele ediliyor ve 50lerden sonra gdgler bagliyor. Bu
da sistemin bozulmasina sebep oluyor. Devlet destegi diye birseyden s6z etmek
biraz zor, daha ¢ok devlet kdstegi var... 90larda yeniden bir “baslangic” donemi.
Alevi orgilitlerinin gelismesiyle birlikte, koken iizerine gitmek daha popiiler hale
geldi. Alevilik'te, formal bir yaklagim yok. Alevilik, Bektasilik'ten daha genistir.
Bektasilik tarikat orgiitlenmesidir. Alevilik dogum ile birlikte gelir ancak, Bektasilik
sonradan edinilebilir bir kimliktir. Farklilik heryerde, Islamiyette de benzer durum
s0z konusudur. Endonezya'dan Fas’a c¢esitlilik goriilebilir. Biz kabaca Alevilik ve
Stinnilik ~ diyoruz  ancak  onlar da  kendi  iglerinde farkliliklar
gosterebiliyorlar. Siinnilestirilen gruplar mevcut ve bu da asimilasyon politikasinin
bir sonucudur. Cumhuriyet doneminde daha giiclii bir asimilasyon politikas1 mevcut.
Diyanetin de etkisinin oldugunu belirtebiliriz. Laik Siinnilerle, Aleviler arasinda ¢ok
da biiyiik bir fark yok. Birgok laik siinni de kendini Alevilik'e daha yakin goriiyor.
Daha esitlik¢i olmast (kadin-erkek), ibadetin Tiirkce olmasi, deyislerin Tiirkce
kullanilmasi gb durumlar laik Siinniler agisindan dikkat ¢ekicidir. Belirli noktalarda
olay teolojiden ayrilarak siyasi farkliliklara da gitmektedir. Ornegin iki solcu Siinni
ve Alevi arasinda ¢ok biiyiik bir fark bulamazsiniz. Evet yakin dénemde, sol goriis
daha baskin durumdadir Alevilikte. Zorunlu din dersleri, kurumsal ayrimciliktir.
Diyanet isleri asimilasyon politikasinin bagini ¢ekmektedir. Her yerde asimilasyona
maruz kalmabiliyor. Biiyiik sehirlerde kagmak kaybolmak ¢ok daha kolay. Ancak
kiigiik yerlerde bu sekilde degildir.

DD: Alevi ¢alistay1 raporu ile ilgili ne diigiiniiyorsunuz?

MS: Evet daha rahat konusuluyor suanda ancak sadece konusuluyor, somut bir adim
yoktur. (Son 10 yilda konusulabiliyor olmas1). Dag fare dogurdu. Bakan iyi niyetli
idi ancak... ilahiyatcilarla hazirlanan bir calisma. Zaten bir sekilde Islami gecmisi
olan kisilerle yazilip tartisiliyor. Ornegin bagortiisii ile ilgili olarak bir dede
cagrilmiyor, bu sebeple Aleviler icin neden ilahiyatcilar ¢agrildi. Kimi zaman,
calistay olmanin disinda, yaftalama, yer yer asagilama seklindedir. Calistaylar genel
olarak hep problemli gecti. Bakis agisinda bir problem var. Ilahiyat, Diyanet her
adimda isin iginde olmak istemislerdir. Olmazsa da Islami yazarlar el atmislardr,
tanimlamaya caligmiglardir. Ancak kimsenin, hukuki olarak da, bdyle bir hakki

368



yoktur. Ilging bir stratejileri vardir, drnegin bir kez devrim kanunlari Alevilerin
online konmustur. Birkez dendi ki, eger biz size hak verirsek, Naksilere de
vermemiz gerekir, dendi, bu nasil bir mantiktir. Alevileri bir tarikat diizeyine
indirmek istemislerdir. Cocuk kandirma gb pedagojik bir islem doniiyor. Aleviler
egitilecek giidiilecek bir grup gibi goriilitlyor. Calistayin yiiriitiilmesi yanlhs gitti. Bir
acidan kiiciimsememek lazim, ancak ciddi bir hayal kirikligidir. Baz1 konularda
mesela higbir tartigma yoktur.

Madimak’in miize yapilmasi, bu kimseye zarar vermeyecek birseydir, kiiltiir
merkezi bile olabilir. Zorunlu din dersleri, biitiin partilerin katilabilecegi birsey, ¢ok
zor degil. Biiyiik biiyiik diizenlemelere gerek yok, icerigi degistireceksin. Zaman
zaman deniyor ki, eger biz oraya Alevilik'i sokarsak, bir de segmeli Siinnilik olsun,
pratik dersleri olsun, okulda namaz kilinsin. Zaten anayasaya aykiri oldugu halde
namaz Ogretiliyor, agik¢a din kiiltiirii ve ahlak bilgisi deniyor ama pratik dgretiliyor.
Tiim dini gruplar agiklanmalidir. AB miiktesebat1 agisindan da uyulmasi gereken bir
konu.

Haci1 Bektas Dergahi'min statiisiiniin degistirilmesi. Para verip giriyor Aleviler
dergahlarina. Birka¢ kiiclik ciddi diizenleme ile halledilebilir. Aleviler igin
Ser¢esmedir. Ziyaretin dini anlami1 vardir. Aslinda bir iki ¢ok basit ¢dziim Onerileri
var. Cemevlerinin statiisii. Kimse cemevlerine para verilsin demiyor. Anayasamiza
gore, dini bir mekanin tanimlama yetkisi yoktur ve buna gerek de yoktur. ibadethane
denmesi yeterli. Cemevi icin Diyanet goriis bildiriyor, mantik bu. Cé6zmek ¢ok kolay
bir istir. Cemevi kabul edilirse, camiye alternatif olur deniliyor.

DD: Avusturya'daki karar1 nasil yorumluyorsunuz?

MS: Avrupa biraz daha karisik. Hatta Avusturya'da farkli bir sistem var. Ornegin
Almanya Alevilik'i okutuyor. Aleviler hi¢bir yerde, devlet ile c¢atisma icine
girmemistir. Avrupa'nin raporlarinda bunlardan bahsedilmesi, hiikiimeti de harekete
gecirmekte  etkili  olmustur. Referans demokrasi, insan  haklari ve
kardesliktir. Gergekten 6nemli bir adimdir, Avursturya'daki karar.

DD: Kanuni haklar verilse bile, Stinni-Alevi arasindaki 6nyargi kalkar mi1?
MS: Zaman gerekir. Kamu otoritesi gerekmektedir. Ornegin, ABD'de irk¢iligin
kaldirilmasi 501i yillar, ama 50 yil sonra bir siyahi bagkan oldu.

DD: Ornegin, Cumhurbaskan1 Abdullah Giil bir agiklama yapti, rektorler atadim.
MS: Evet 1 tane.

DD: Bu ayrimcilik degil midir?

MS: Aslinda bu gayri ihtiyari sOylemdir. Ama dindar toplumlarda bu bdyledir.
Ornegin ben kendimi bu iilkeye din bag: ile bagli gérmiiyorum, vatandaslik bagi ile
bagh gorliiyorum. Etnik olarak da bagli hissetmiyorum, tek bagim vatandaslik
bagidir. Modern cumhuriyette bu boyledir. "Ben Alevi bir rektér atadim." demek,
aslinda ben rektorlerin dini kimliklerini biliyorum ve énemsiyorum demektir. Gayri
ihtiyaridir ama, kamu yoneticisinin sikintisi oldugunu gosteriyor. Calistaylarda
sorun Alevilik sorunu degil, vatandaslik sorunudur. Bu {ilkenin Siinni kesime karsi
dini konular1 var, devlet yapiyor. Avrupa'da laiklik uygulamalar1 ile de ¢ok bir
bagdasma yok. Bizde Diyanet devletin bir pargasi. {lahiyatlar var, imam hatipler var,
zorunlu din dersleri var ve bunlarin hi¢ birinin Alevilik ile alakas1 yok. Aleviler
zaten bu kurumlar yoluyla baskiya wugradiklarint ve asimile edildiklerini
diisiiniiyorlar. Biz sadece vatandaglik haklarimi bana geri ver. Zorunlu din
derslerindeki asimilasyon politikasindan vazgeg, ibadethanemi tan1 ve bir iki kiiglik
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sey daha var (Sercesme’yi Alevilere iade et). Ug dort tane konu, ¢ok uzatmaya gerek
de yok. Diyanetin biitcesi problemdir, son yilda %40 artis var biitcesinde. Bu sadece
Alevilerin degil Siinnilerin de sikintilar1 vardir. Devlet bu kadar dinle igige olmali
midir?

Sadece Diyanet ile de sinirli degil, aile imami diye bir sey var. Hayatin her alanina
niifuz etmek istiyorlar. Siinniligi de tek forma indirmek istiyorlar. Tiirkiye 'strictly
secular' denir, ama katis1 bu ise... Sanki hala 20lerde 30larda yasiyormusuz gb
bakiliyor. Ama hicbir sey ayni degil. Tiirkiye ciddi doniisiimler gegirdi. Sadece bu
konu tizerine egilmek yeterli olmayacaktir. Yavag yavas laiklesme var o donemde,
ama ayn1 zamanda ilahiyatlar da kuruluyor Diyanet de kuruluyor. Suanki Tiirkiye'de
ilahiyatlar, azinlik disinda, olmasi gereken teolojik yapiya ait degildir. Yalnizca
Siinni Islam, yine.
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Transcript of interview with Ahmet Ozugurlu (18 April 2011)

Didem Doganyillmaz: Nusayri olarak biliniyor Arap Aleviler, bu sekilde
tanimlayabilir miyiz?

Ahmet Ozugurlu: Hayir, bu sekilde tanimlanamaz. Bu baskalarinin tanimlamasidr.
Osmanli déneminde ortaya ¢ikan bir kavram. Osmanli bu isme sahip ¢ikt1, negatif
ayristirma icin kullanildi. Yoksa bizim adimiz Alevi’dir. Nusayri ismini, bizim
insanlarimizdan da benimseyenler vardir, tabi ki. Cilinkii yillar i¢cinde bu sekilde
tanimlanagelmistir bu halk.

DD: Ne demek peki, Nusayri?

AO: Muhammed ibn-i Nusayr isminde, yaklasik 1100 y1l énce yasamis bir din
bilgini, bir kisiden geliyor. Saygimiz ¢ok biiyiik ancak, onun kurmus oldugu bir
mezhepmis gibi isimlendirilmistir, ancak dogru degil. 11. imamin kalem mudiiri
gibi bir konumda olan kisi. Zaman icinde Islam'a aykir1 inanclar soktugunu
diisiindiiler ve o dénemde de bizi Islam'in disina itebilmek igin bu isim kullanildi.
Biz Hz. Ali’ye tabi olan Alevi ismini tagiyoruz, bagka da bir isme gerek yoktur.

DD: Tiirkmen Alevilerinin yasadigi Alevilik ile Arap Alevilerinin yasadigi Alevilik
arasinda bir farklilik var midir?

AO: Cok ciddi bir farklilik vardir. Yemen kékenliyiz biz. Zaman igerisinde gocler
oldu. ki sebepten go¢ olur, ya ekonomik sikint1 vardir, ya da politik baski. Bizimki
biraz can korkusu sebebiyle olanlardir, diger etki de vardir tabiki de. En sonunda
Irak, Suriye ve Liibnan dolaylarinda kalinmustir.

DD: Alevilik'i ne sekilde tanimlarsiniz?

AO: Alevilik Islam'm 6ziidiir. Hz. Muhammed benden sonrasi igin size iki emanet
birakiyorum diyor: birincisi Ehl’i Beyt’im ikincisi de Kuran’t Kerim. Alevilik iste
bu iki emanate sahip ¢ikan gruptur. Kuran’t Kerim’i yorumlarken, Ehl'i Beyt’ten
aldiklarimizla yapariz bunu. Bizde Kuran tefsir etmek yasaktir. Ehl'i Beyt yapar
bunu. Ehl'i Beyt ile birlikte yiiriiyiin diyor, Hz. Muhammed. Bizim ayrim noktamiz
budur. Anadolu Alevilik'i ¢ok sonradan ortaya c¢ikan bir inangtir. Tasavvuf
akimindan ortaya ¢ikan bir sonu¢ diyebiliriz. Onlarin adina konugmak istemem
tabiki de. Bu akimin sebebi, Siinnilik'in sekilciliginden dogan rahatsizliktan ortaya
cikiyor. Biz de “En-el Hak” yoktur. Allah’1 tiim bu somutlastirmalardan ayri tutariz.
Biz deriz ki, “Ne Aleviyiz, ne Siinni, hem Aleviyiz, hem Siinni”. Biz Kuran’1 ylizde
yiiz kabul ederiz. Namaz, orug, hac, zekat... Bektasilerden ¢ok biiyiik farkimiz vardir.
Kuran’da yazan her harf, kelime bizim i¢in farklidir. Siinnilikten farkimiz da
halifelik makami ile alakalidir. Biz tamamen Ehl'i Beyt’ci ve 12 Imamci'yizdir.
Sanki, Siiler ile birlesiyoruz gibi goriiniiyoruz ama aslinda onlarla da farkliliklarimiz
vardir, ancak ¢ok da biiyiik degil. Zaman i¢inde yasanilan cografyadan dolay1 ortaya
cikan farkliliklar vardir. Mesela Tirkiye’de biz bircok fiziksel kosuldan
ayrigmigizdir. Slinnilerin namazina benzerdir bizim namazlarimiz, mesela. Ama
camilerden uzaklastirildik biz, bu sebeple ¢ok da yaygin olmayabilir.) Siinni
Miisliimanlarla ayrismada ikinci noktamiz da: Usiiller vardir, degistirilemezdir,
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temel uygulamalardir, bir de furlinler vardir, tamamlayicidir. Stinnilikte namaz, orug,
Hac usiildur ama bizde tamamlayicidir. Siinnilik'de oldugu gibi, her tiirlii glinaht
isleyeceksin sonra Hacca gideceksin ki, affola, biz de dyle degil. Once temiz insan
olacaksin. Allah’in haram ettiklerinden uzak kalacaksin. Allah’a inanan her insani,
diger insanlardan {stlin tutup onun caninm verebileceksin. Bunlar1 yaptiktan sonra,
namaz oru¢ kavramlari da tamamlayici oluyor.

DD: Cem ayini gibi ayinler var midir?

AO: Bir araya geliriz, Ehl'i Beyt’i anariz, kurbanlar keseriz, ama buna cem demeyiz.
Aslinda bir nevi cem ayinidir bu, ama adma cem demeyiz. Saz s6z vardir cem
ayininde, ama bizde yontem farkli. Biz Kuran okuruz. Muharrem orucu gibi
kavramlar asla bizde yoktur. 30 giinliik ramazan orucu vardir bizde. Ehl'i Beyt’ten,
Kuran't Kerim den sonra ¢ikmis hicbirseyi kabul etmiyoruz. Bektasiler ile aramizda
¢ok biiyiik farkliliklar vardir. Tek ortak noktamiz, 12 Imamlar, baska yoktur.

DD: isa, 12. imam midir?

AO: Once 4 kitaptan baslayalim. Kuran'm emridir zaten bu, ama Kuran'da
emredilen, kitaplarin orjinalleridir. Digerlerine de iman ediyoruz, c¢iinkii Bakara
suresi bunu emretmistir, ama mevcutlarinin degistigine inaniyoruz. Hz. Isa’ya
gelince, bu sadece Alevilere yiiklenecek birsey degildir, bagka gruplar da vardir
buna inanan. Bu konuda Ehl'i Beyt’in sozleri de vardir. Kiyametten 6nce “Mehdi”
isimli bir 6nder gelecektir.

DD: Peki “Mehdi” Isa ile ayn1 kisi midir?

AO: Yok. Mehdi inanci, Islam'da ne ise bizdeki de odur. Bizdeki inang Mehdi
inancidir, Isa inanc1 degildir.

DD: Eger namaz, zekat, oru¢ Arap Aleviliginde de var ise, zorunlu din dersleri yine
de bir problem midir, sizler i¢in?

AO: Bizi rahatsiz eden kisim, namaz orug kismi degil. Bizi rahatsiz eden iki kisim
vardir. Fikhi bilgiler veriliyorsa bir kitapta, tamamiyle Stinni-Hanefi bilgileri vardir.
Sadece bize degil, Safilere de sorundur bu. Bir din 6gretmeni, bu olayin tamamen
politik oldugunu sadece Hanefilikteki anlasmazliktan ortya ¢iktigini sdyliiyor, yanlis.
Bence Diyanet de kalkmali, Diyanet kalkacak, her cemaat kendi vakfin1 kuracak,
ama kontrol olacak. Bu boyle olmalidir. Ciinkii devletin bekas1 herseyin {istiindedir.
Sunu da belirtmeliyim: kontrol hiikiimetin kontrolu degil, devletin kontrolu
olmalidir. Biz devletimize bagliyiz. Birlikten yanayiz. Cemaatlere inang 6zgiirligii
gelecek ve birlik bozulmayacak. Boylelikle de kimse demeyecek, ben vergi
veriyorum, benim vergimle devlet cami yapacak ve orada bana kiifiir edilecek!
Stinni olmayan herkese. Diyanet'in biit¢esi de daha mantikli olarak kullabilabilir bu
sekilde.

DD: Sadece din kiiltiirii ve ahlak bilgisi verilmelidir yani, degil mi?

AOQ: Tabi burada ahlak bilgisi de gorecelidir. Eger ahlak, Hanefi ahlak ise buna da
karsiy1z.

DD: Bunlarin disinda var midir, bagka talepler?

AQ: Biz suana kadar, cumhuriyet désneminden bahsediyoruz, biz ibadetlerimizde
Ozgiiriiz.mAtatlirk’e olan bagliligimiz1 belirtmeye gerek yoktur). Yeter ki, bizim
ibadetlerimize karisilmasin, kurcalanmasin. Sadece inan¢ 6zgiirliigii olsun istiyorum.
Kiiltiirimii muhafaza etmek istedigimiz zaman bana karigmasinlar, ben finanse de
ederim.
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DD: Sikintilariniz var midir?
AQ: Devlet bazinda yoktur, ancak bireysel olarak vardir. Ornegin, bir makama
getirilmis bir Aleviyi, bireysel olarak birileri izlemesin, onu kontrol etmesinler.

DD: ibadetlerde kadin-erkek esitligi var midir? Kadinin yeri nedir, sizler igin?

AO: Ikiye ayirmamiz gerekecek. Biz Kuran'a bagliyiz. Cemaat namazini sadece
erkekler kilar. Ama adak vardir, Kuran okunur bayanlarla yapilir. Bu islam'in genel
kavramudir. Cenazelerde Siinni Islam’da oldugu gibi kadinlar arkalardadir.

DD: Cenazeler camilerden mi kalkar?

AO: Hayrr, bir defa biz camilerde hicbirsey yapmayiz. imam énemlidir. Alevi imam
varsa olabilir. Ama onun disinda... imama cok onem veririz. Ornegin bir kez
Mersin’de bir camiye, Aleviler tarafindan yapilmis bir camiye, devlet imam atadu.
Imam namazdan 6nce “Ey kafirler sizin dininiz size, benim dinim bana” dualarini
okuyarak baglardi. Bu sekilde bizler namaz kilamayiz. Eger imam konusunda
anlagsamiyorsak, biz evimizde namazimizi kilariz. Camiye diisman degiliz ama imam
konusunda seciciyiz. Bu sebeple cenazelerimiz camilerden kaldirilmaz. Cenaze
namazimiz bizde 5 tekbirdir, Siinnilerde 4 tekbirdir ve eller 6nde baghdir, ve eller
yanda brrakilir. Muhammed doneminde de bdyle kilinmistir, birinci halife
doneminde de boyle kilmmustir. ikinci halife doneminde degistirilmistir. Neden 5
tekbirdir, ¢linkii 5 vakit namaz vardir ve her vakit i¢in bir tekbir verilir.

373



Transcript of interview with Tamer Kaya (19 April 2011)

Didem Doganyillmaz: O zaman azdnce de konustuk ama Anadolu Aleviligi
dediginiz gibi bir sentez. Bu sentezin kaynaklarini aciklayabilir misiniz? Yani
Zerdiis dedik, samanizm dedik..

Tamer Kaya: Bunun kaynaklar1 iste demin de bahsettiginiz gibi esas Kkiiltiir
samanizme dayanir. Orta Asya kiiltliridiir. Orta Asya'dan bizim atalarimiz geldikleri
zaman, yani orda atin sirtina binip de Anadolu'da inmemisler. Bugiin iran'in kuzeyi,
Afganistan'in kuzeyi, Horosan dedigimiz bolgeye yerlesmisler. Kiyilarda 400 yil
yurt tutmuslar, gdcebe olarak yasamaislar, iste 1071'den daha 6nce Anadolu'ya ¢esitli
vesileler ile gelmisler gitmisler ve en son Anadolu'yu yurt tutmuslar ve burda
gelirken de her kiiltirden her dinden etkilenmisler. Onlarin igerisinde aldiklari
olmus, benimsedikleri olmus, benimsemedikleri olmus. Ama benimsedigi giizel
seylerin diyelim, almislar ve getirmisler Anadolu'ya. Ordaki kiiltiirlerin, dinlerin,
yasam bi¢imlerinden aldiklarin1 Anadolu'da kendi kiiltiirlerinden harmanlamaslar,
Anadolu Aleviligi, Bektasi dedigimiz kiiltiiri meydana getirmisler. Bunlarin yani
maddi temelleri bunlar, buralardan geliyor.

DD: Anadolu Aleviligi dediginiz direk olarak Bektasi Aleviligi midir? Bunun
disinda farklillar var midir yoksa Anadolu Aleviligi demek kapsayici midir, 6rnegin
ben bu konu ile ilgili sunumumu da hazirlayacagim, hani Avrupa'dan gelen bir ¢cok
profesdre yapacagim bu sunumu, orda hangi kimligi kullanmam sizin i¢in daha
dogrudur?

TK: Anadolu Aleviligidir. Sdyle soOyleyeyim; bizim {ist catimiz Anadolu
Aleviligidir. Bektasilik, onu da soyle agiklayayim size, Alevilik, Alevi anne ve
babadan doganlar Alevi olabiliyor bizim diisiincemize gore. Fakat Bektasilikte yol
gardaslig1 var. Yani siz Siinnisiniz drnegin, bizim gorgii¢ evlerimiz olur, o gorgiic
evinde, ben Aleviligi kabul ediyorum, Alevi olmak istiyorum dediginiz zaman, yol
gardashig1 olarak yola girersiniz, Bektasilik budur. Ozde bir yanhshig1 yoktur, 6zde
bir sapmasi yoktur, ayn1 bizim gibi alevilidirler. Fakat Alevilier ana-babadan gelir,
Bektasilerde yola girenlerden olusur. Ornegin Bektasiler icinde ¢ok Sirp vardir,
Hirvat vardir. Ornegin Bektasiligin kurucusu Balat sultan Sirp’tir. Dimi? onu da
biliyorsunuz, bunun gibi. Kavram Anadolu Aleviligidir yani.

DD: Az dnce de soyledik, ayn1 zamanda Alevilik bir inang, bir din olmanin 6tesinde,
Alevilik bir yasam felsefesi bir yasam tarzidir diyebiliriz degil mi?

TK: Kesinlikle, kesinlikle.

DD: Peki Alevi grubunu nasil tanimlayabiliriz? Ornegin, etnik grup demek
aciklayaci bir terim midir? Ciinkii benim ilgimi ¢ekti, 1 Ekim 2010 tarihinde Izmir
Konak Meydani'nda bir gosteri diizenlendi, oturma eylemi yapildi. Orada Ali Balkiz
Bey, her etnik grubun artik yeter diyecegi bir nokta vardir dedi. Etnik grup olarak
tanimlayabilir miyiz Aleviligi?

TK: Hayir. Biz etnik grup olarak kendimizi tanimlamiyoruz, biz asil unsuruz. Bizim
kiiltiiriimiiziin kokenleri esasinda Tiirk kiiltlirtidiir. Tirkmen kiiltiirtidiir. Fakat bu
kiiltiir ile etkilesen bir siirii kavimler vardir. Ornegin iste Kafkaslarda vardir
Balkanlarda vardir, Orta Dogu'da vardir, Orta Asya'da vardir. Yani bu bizim
kiiltiirimiizden etkilenmislerdir ama kavim olarak farklidirlar. Fakat esas olarak
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Alevilik bir Tiirk kiiltiirtidiir.

DD: Ornegin bir kaynakta da, simdi aklima geldi, ilk olarak Tiirkmen Aleviligi
olarak gegiyor, bu cografyada yasanan Alevilik kavrami i¢in. Fakat daha sonra Kiirt
Alevilerin, Zazalarin varligindan yola ¢ikaraktan Anadolu Aleviligi sdyleminin daha
dogru oldugu geciyor. Bunu da bu sekilde agiklayabiliriz degil mi? Dogrudur?

TK: Aynen. Kesinlikle.

DD: Bir sorun daha var. Ornegin, Balkanlarda veya Dogu Avrupa iilkelerinde de
fazlaca Alevi halk mevcut. Genelde Bektasiler zaten ve bu konu ile ilgili Avusturya
anayasa mahkemesinin ¢ok tarihsel bir karar1 var, Aralik 2010 tarihinde aldilar. ik
olarak oradaki Islami birliklerin baskani dedi ki, "Hayir Alevilik diye birsey yoktur.
Islamdir, islam da Siinni islam'dir" gibi bir agiklamasi oldu. Bunun iizerine Anayasa
mahkemesi Aleviligin Islam igerisinde farkli inamislara sahip oldugunu sdyleyerek,
Avrupa'da Aleviligin kendi cem evlerinin, dedelerinin taninmasi gibi seylerin niinii
actig1 sdylendi. Bu sizde nasil bir adimdir? Yani Avrupa'da basarili olacak, somut
sonuglar getirecek bir adimlar olarak degerlendirilebilir mi?

TK: Yani kesinlikle. O insanlarin da gergekleri gérmesi giizel bir sey. Simdi
Balkanlarda aslinda Islamiyet'ten once, Selguklularda olsun, Osmanlilarda olsun,
bizim misyonerler, yani Osmanlilardan 6nce Bektasi babalar1 geldiler oraya. Ve
bugiin Balkanlarda Bektasi yerlesimi ¢ok fazladir. Arnavutluk'un hemen hemen
yiizde doksan1 Bektasidir.

DD: Hatta gectigimiz giinlerde bir toplant1 yapildi orada, devlet bakanimizin da
gittigi. Bir Bektasi dedesiyle birlikte yapilan bir toplant1 vardi. O konuda da baya bir
nufiisun oldugunu sdylemislerdir.

TK: Kesinlikle vardir. Hatta Tiirkiye'de yapilan bir ¢ok toplant1 ve konferanslara
Balkanlardan ¢ok sayida Bektasi babasi da katilir. Yani bu da onlarin varligini
gosteriyor zaten. Dedigimiz gibi Arnavutluk bir devlet, Arnavutlugun yiizde doksant
Bektasidir. Nereden kaynaklaniyor bu? Iste biz Anadolu ve Rum erenleri diyoruz ya,
o erenlerin evliyalarin, bizim Onciilerin, ya da simdiki tabirle misyonerlerin gidip o
halki savagtan once o halki bu goriise bu felsefeye inandirmalaridir. Tabi Osmanlt
Balkanlara girerken bir kilic dahi ¢ekmemistir, clinkii herkes artik bu ise razi
olmustu.

DD: Peki 6rnegin benim elimde bir harita var. Bu haritada Anadolu Alevileri, Arap
Alevileri, Tahtacilar ve Biiyiiksehir Alevileri olarak dorde ayrilmig bir grup var.
Buradan Arap Alevilerinin farkli oldugunu biliyoruz ancak benim Tahtacilar
konusunda, bilgi konusunda birseye ulagamadim. Nedir farkliliklar veya biiyiik
sehirde bulunan Alevilerin, Anadolu Alevilerinden farkliliklar1 var midir? Yoksa
modernizasyon denilen siire¢ icerisinde mi kendilerini sehir hayatina adapte
etmislerdir? Bu konuda ne ¢esit bir farkliliktan bahsedebiliriz?

TK: Bizler hakkaten ylizyillarca ¢ok biiyiik seylere katlandik. Yani, hakaret
derecesine varan sdylemlerle bizle nolduk kabugumuza cekildik. Kapali bir toplum
olarak yasadik, koylerde yasadik. Dort kdytimiiz varken, aramizda bir Siinni kdyii
oldugu icin, korkumuzdan ii¢ kdy ile irtibat kuramadik. Mesela cemlerimizi,
ibadetlerimizi biz gizli yaptik.

DD: Bazen kdy girislerine gozciiler dikildi. Haber verdiler.

TK: Cem yaptigimiz, ibadet yaptigimiz yerin tepesine insanlar konuldu aman
birileri gelirse. Bir drnek vereyim size, bizim kdyde benden 6nce olmustur, ben ¢ok
kiigiiktiim. Ben Elbistanliyim. Bizim kdyde bir tane Siinni ev var diye, bekliyorlar o
151k sonsiin, o ev yatsin ki bizimkiler ibadet yapabilsin. Bakin bir kdytiin igerisinde
bir ev. Yani bu korkun¢ bir sey. Simdi biz bunlart yasadigimiz i¢in kapali
toplumlarda kalmisiz, daha sonra biz sehirlere geldik, varoslara geldik. Bunu da
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keyfimizden gelmedik. Hepimiz gibi iste ekmek davasina. Ve burada yasam
bicimimiz degisti. Sizinle tanistik, siz bizi tanidiniz, 6nyargilar yok oldu, etkilesim
oldu. Mesela benim is yerinde arkadaslarim oldu, komsularim oldu. Konusurken
yani sen Alevi misin? Evet. Allah Allah sanki bir sey varmis gibi. Simdi bunlar1
yiktik ¢ok siikiir. Bu Anadolu i¢in bir kazanimdir. Ciinkii bakin, Siinniler de ayn1
biziz, biz de onlariz. Degisen bir sey yok. Onun i¢inde biiyiiksehirlerde olan
Alevilerin bu tlir bir etkilesimlerden dogan farkliliklar1 var. Birde bizim
geleneklerimizde, 6rnegin Hristiyanlikta da var, toplum igerisinde yiiz kizartici bir
su¢ isleyen varsa aforoz ediliyor onlarda degil mi? Bizde de yol diiskiinii sayiliyor.
Koylerde, ben bir hata yapmigsam, ben bir komsumun tarlasina girmigsem, veya ben
birinin tavugunun bir yumurtasin1 kiimesinden almigsam, dede beni dara ceker.
Bizim dar da halk mahkemesidir. Yanlis anlasilmasin bizim kendi i¢imizde halk
mahkemesidir. Halkin hepsi orada hazirdir. Dede sorar buna, der ki bu bdyle boyle
yapmis, buna su ceza vermek istiyoruz, ne diyorsunuz, hepsi razi olursa o cezay1
verir. Bakin bugiin Amerika’daki sistem ayni1 bizim sistemdir. Beni de yol diigkiinii
sayarlar. Kimse bana selam vermez, kimse beni evine koymaz, misafirim gelse,
Tamer'in evi neresi dese kimse evimi gostermez. Siiriim, koyunum kuzum varsa
kimse koylin siiriisiine katilmaz. Toplumdan tamamen diglanirim. Onun disinda ¢ok
dikkat ederiz, davranislarimiza. Ben kendi yoremizden bahsedeyim. Bizim orda her
tiirlii kavgalar olur. Iste elma koparma, armut koparma, ufak tefek seyler ama bizim
oralarda higbir zaman cinayet olmaz. Cana kiymayiz, bir. Iki, namus meselesi olmaz.
Biri birinin goziine yan gozle bakmis, ondan dolay1 da kavga ¢ikmis, mahkum olmus,
boyle bir sey bizim tabirimizde asla yer almaz. Bunun i¢in, mesela, oradaki o aforoz
dedigimiz, ya da yol diigkiinii dedigimiz Ornegin sehre geldik, cem yapiyoruz.
Burada hangimizin diirlist oldugunu kimse bilmez. Dede beni dara ¢ekse, dese ki
senin su yanligin varmig, abim beni ihbar etse, ben de evet var desem. Seni artik
aforoz ediyorum toplumdan dese ben giiler gegerim, ¢iinkii beni almasalar da gider
kahvede otururum. Onun i¢in biz hep sunu savunuyoruz. Alevi gelenek gorenekleri
arttk modernize edilmek zorundadir. Yani bakin, en ufak saydigim bir sey artik
tedaviilden kalkmus. Gegerliligi kalmamus. Iste biiyiiksehir Alevileri bu tiir
degisimlere ve doniisiimlere ugradilar. Ozlerini kaybetmemekle beraber farkliliklar
olustu. Belki ona farklilik diyoruz. Arap alevileri bizim Nusayri dedigimiz
alevilerdir. Onlarm Iran Siasiyla veya Ortadogu Siileri ile pek farklar1 yoktur. Tek
fark olan, Hz. Ali’ye c¢ok biiylik bir hayranlik duymalaridir. Yani hasa Allah’tan
sonra gelen hatta bazi baz1 Allah olarak diigiiniilen bir yapilar1 vardir. Fakat gelenek,
gorenek, tore, adet olarak da bize higbir zaman benzemezler. Bizim tek onlarla
bulustugumuz sey nedir, Hz. Ali ve Ehl'i Beyt sevgisi. Onun disinda bagka birsey
yoktur. Gelelim Tahtacilara. Tahtacilar 6z ve 6z Tiirkmendir. Bunlar daha ¢ok
Toroslarda, Ege kiyilarinda, Marmara'ya varan o bir yay seklinde olan kiy1 seridine
yerlesmislerdir. Onlarmn iki tane biiylik ocaklar1 vardir. Biri Ahmedi Saniye ocag,
biri Yan Yatir ocagidir. Ve bunlarin Tahtaci denmesinin sebebi de aslinda, Osmanli
doneminde Osmanli donanmasini yapmak i¢in bunlarin buralarda odun kesip, saraya
odun gondermelerinden kaynaklanir. Yoksa Tiirkmen’dirler, Alevidirler. Cok bakir
bir yasamlar1 vardir, daha ¢ok arastirma yapilmamistir. Daha ¢ok derinlemesine
islenmemistir. Keske haberim olsaydi da, Tahtacilar Dernegi'nin Bagskan1 Mehmet
Sahin abimiz var, onunla da goriisebilirdiniz. Onun biirosu vardir, kendisi mali
miigavirdir, bizim dernegimizin de denetleme kurulu baskanidir. Ayni1 zamanda
bizim genel merkezin de yonetim kurulu tiyesidir. Cok yetkindir bu konuda. Onun
icin haddimi agmak istemiyorum. Simdi kdylerde zaten koy seyi farki ¢cok kalmadi.
Inanin buradaki goriismelerimiz ne ise benim koyiimde de ayni sey oluyor.
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Komguluk iligkileri ayni oranda gelisiyor. Onun i¢in bu farklilarin ¢ok bariz
oldugunu sdyleyemeyiz yani.

DD: Tabi etkilesim c¢aginda, iletisim ¢aginda yasiyoruz =zaten. Kopukluk
soyutlanmak gibi bir sey sdozkonusu degil.

TK: Kesinlikle. Ayrica su var, Alevi toplumu, inanin Anadolu'daki Alevilerin yiizde
yetmisi suan diinyanin gesitli iilkelerinde yasiyor. Bugiin Avrupa’da, ingiltere’de,
Avustralya’da, Kanada’da. Ve suna inanabiliyor musunuz, Kanada hiikiimeti sadece
Alevi oldugu i¢in oturma ve g¢alisma izni veriyor. Yani bir ¢cok insanimiz orada,
onun i¢inde etkilesim olmamasi miimkiin degil.

DD: Peki ibadetlerden bahsedecek olursak, benim ismen duydugum, hakkinda ¢ok
bilgi sahibi olmadigim, 6rnegin dort kapr kirk makam var, miisaiplik kavrami var,
iste cem ayini ve oruglar var, muharrem orucglari, bunlarin diginda dort kitabin
kaynak olarak kullanildig1 bilgisine ulastim ben. Ve bunlar disinda hadisler,
buyruklar, nechiilbelaga ve melakip nameler diye bir kaynaga ulastim. Bunlar
hakkinda kisaca bilgi verebilir misiniz?

TK: Tabii ki. Simdi bizim ibadet seklimiz tamamen Saman koékenli oldugunu
sOyledik. Yani miizik ve raks seklinde ibadet yapariz. Onun da kdkeni sudur, bizim
fikrimize gdre evrende duragan statik hicbirsey yoktur. Hersey hareket halindedir.
Bakin, gokyiiziindeki cisimlere bakin, uydulara bakin, hepsi hareket. Yani biz onu
sOyle soyliiyoruz; biitiin evren semah doner. Anlatabiliyor muyum? Biitiin evren
semah doniiyor. Onun i¢in semah bizim ibadetimizin son noktasidir. Tann ile
biitiinlesmek i¢in, cemlerimizi yapariz. Cemlerimiz sadece ibadet de degildir. Onu
da belki agmam lazim bu konuda. Cemlerden 6nce biz muhabbet meclisleri agariz.
Bunun anlami sudur; halkin bir problemi bir sorunu varsa, orada halka arz edilir.
Halk onun sorunu konusunda bir ¢6ziim {iretir ve onun sorununu ¢ozer. Eger yoksa,
sikayetler varsa sikayetler ¢oziiliir orada, istekler varsa, arzular varsa onlar orada
dile getirilir. Muhabbet meydanindan sonra bizim ibadetimizin ikinci kismida, bu
kerbela olayindan daha cok etkilenmistir. Kerbela olay ile ilgili deyisler calinir.
Dede dualarini okur. Ve ondan sonrada semah dedigimiz, raks dedigimiz semah
doneriz en son. Oradada tanr ile biitiinlesiriz. Yani sdyle ki, tabii biz onu folklorik
olarak yapryoruz. Oyle birsey vardi ki ben gdziimle gordiim, yetmis yasinda bir
insan, yliz yasinda bir insan, yetmigbes kiloluk bir adam yiiz kiloluk bir adami elinde
alip boyle semah dondiigiinii biliyorum. Buda nerden geliyor, manevi bir sey, yani
trans durumuna ge¢me, tanri ile biitiinlesme. Artik orada kendi degil, bagka birsey
oluyor orada. Yani bdyle bir ibadet seklimiz var. Dort kapt kirk makam. Bizim dort
tane kap1 var. Bizim amacimiz su; kamil insan olmak. Kamil insan olmanin da dort
tane basamagi vardir. Ilki seriat kapisidir. Seriat kapisinda seriata gireriz. Tarikat
kapisinda tarikata gireriz. Tarikatta yol, yontem, edep, erkan Ogreniriz. Marifete
geceriz. Marifette de tanrimin verdigi o giizellikleri kavramak, onlar1 paylasmak,
onlar1 biitiin diinyay1 biitlin yaratinlari, iste bu on sekiz bin alem diyoruz ya, Rabbiil
Alemin diyorlar ya, iste on sekiz bin alemin yaraticisinin o oldugunu ve ona hiirmet,
sadik kalmak gerektigini biz o kapidan 6greniriz. Zaten burada da bunlar1 gectikten
sonrada sir-1 hakikat dedigimiz, tanr1 ile biitiinlesme, kamil insan olma basamagina
erisiriz. Onun i¢inde her kapimizin on tane maddesi vardir. Anayasa maddesi vardir.
Iste seriatta on tane maddesini yerine getireceksiniz. Tarikatin on maddesi var onu
yerine getireceksiniz. Efendim marifetin on tanesi var ve en sonda sir-1 hakikatin.
Zaten o basagimi ¢iktiktan sonrada siz insan olmuyorsunuz, melek oluyorsunuz.

DD: Kamil insan denilen olguya o dordiincii kapidan sonra m1 eriliyor?

TK: Evet. En son kap1 dordiincii kapidir, ondan sonra kamil insansiniz demektir.
Eger o kirk maddeyi basar1 ile ge¢mis olduktan sonra artik iiniversiteden mezun
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oluyorsunuz. En iist asamaya geliyorsunuz, kamil insan oluyorsunuz. insan-1 kamil
diyoruz. Yani giizel insan olmakta, diinyay1 tek gozle gormek. Diinyanin biitiin
canlilarin bir yurdu oldugunu bilmek, biitliin canlilara, bortii bocek ¢icege bile saygi
duymak demektir.

DD: Peki Tann anlayisi nedir? Ben buraya gelmeden Once bir ¢ok makaleye
ulagsmaya ¢alistim konuyla ilgili, orada 6rnegin Siinni inancindaki gibi glinahtir gibi,
asik suratl bir tanr1 kavraminin olmadigina inaniliyor. Hatta siirlerden bir tanesinde,
kiligtan ince koprii yaptik, erkeksen sen gec gibi bir sey oldugunuda sdylemislerdi
bana, Ercan Bey anlatmisti1 bunu da bana.

TK: Umarim dogru anlatmiglardir. Ben onu tekrar anlatabilirim size. Simdi bizim
tanr1 kavramimiz, bir ailenin reisi kimdir; babadir. Eger babaya siz nasil gozle
bakarsiniz. Ya baba sizin her seyinizdir. Rizkiniz1 getirir, sizi korur, sizi kollar,
giydirir, evinizi ¢atiniz1 yapar, ekmeginizi...baba anne bunlarin hepsidir. Yaraticidir.
Simdi ben babamdan ben bir hata yapti§im zaman beni bir kazana koyup
haslayacagini diistinebilir misiniz? Boyle bir sey olabilir mi? Biz onun i¢in diyoruz
ki biz tanridan korkmayiz, niye korkalim. Biz seviyoruz ciinkii onun da bizi
sevdigini biliyoruz. Sevgi ile yaklasiyoruz, bu ¢ok énemli. Ikincisi, biz herseye
hakkaten elestirel gozle bakariz. Bu inandigimiz veya inanmadigimizdan degildir.
Bizim kafamiza bir sey takildiginda biz onu elestirmekten geri kalmayiz. Bakin bir
imam, cemaatten bin kigiye namaz kildirir. Hutbe verir. Bazisi da ne derse desin o
toplum amin der. Ciinkii orada bir sey vardir. Yani biat kiiltlirii vardir. Bizde biat
kiiltiirli yoktur. Biz sorgulayiciyiz. Bilimin de gelismesinde esas meselelerde oradan,
clinkii korkulan adam. Mesela bir Alman bilim adami diyor, insan hayatin1 iki sey
etkiler diyor; biri merak, biri korku. Korku dinleri dogurur, merak bilimi dogurur.
Suna da inaniyoruz; Kuran’in ilk ayeti "Oku!". Hazreti Muhammed’e bakiyoruz
diyor ki, "Bana bir harf 6gretenin kirk yil kolesi olurum" diyor. Hazreti Ali’ye
bakiyoruz, diyor ki "ilim Cin de ise git 6gren". Hac1 Bektas’a bakiyoruz, diyor ki,
"{limden gidilmeyen yol karanliktir." En son Mustafa Kemal Atatiirk’{imiize
bakiyoruz, diyor ki; "Hayatta en hakiki miirsit ilimdir." Miirsit Alevilikte en {ist
kademe, yani en iist yol gostericidir, hayatta en hakiki miirsit ilimdir, fendir diyor.
Burada 6grendigimiz; bir, ilimden bilimden gidecegiz. iki, suna da inanryoruz
belirteyim, Allah bizi o kadar giizel yaratmis ki, herseyi vermis bize, vicdan vermis,
duygu vermis diisiince koymus, mahkeme koymus buraya hakimi var savcisi var.
Ornek, ben bir kétiiliik yapacagim, vicdan diyor ki yahu sen bu kizcagiza niye
kotiilik yapryorsun kardesim. Ne yaptt bu kizcagiz sana? Ben yapacagim o beni
engelliyor. Simdi biz Allah’in bize liitfettigi o makinay1 akillica kullanirsak bizim
hi¢ kimseye ihtiyacimiz yoktur. Ne haciya, ne hocaya, ne dedeye, ne Sith’a. Ama biz
onu eger dogru bir yontemle kullanamazsak birilerine ihtiya¢ duyuyoruz. Iste bizim
Alevilikte Allah’mn verdigi o liitfu o makinay1 dogru kullanmak gibi bir diigiincemiz
var. Sorgulariz onun igin. Bundan hicbir zamanda yilmayiz. Mesela islamiyet’in
icerisinde gordiigiimiiz eksiklikleri tarih boyunca, o Bektasi fikralar1 bosuna ¢ikmadi.
Benim size giiciim yetmiyor, siz {i¢ kisisiniz ben bir kisiyim. Siz bana bir sey
diyorsunuz, bende size, hem sizi kirmadan, hem dékmeden, hem de diisiincenizin
yanlis oldugunu size belirterek fikra olarak sunuyorum. Bir de tanr1 kavraminda ¢ok
hassas davrantyoruz. Tanrinin insanlara bdyle bir sey yapacagina asla inanmiyoruz.
Mesela sirat kopriisiinii kabul etmez. Diyor ki, ya tanr1 boyle bir sey yapamaz, boyle
bir sey olmaz ¢iinkii hem bilime akla aykiridir, hem de Allah’in biitiin alemlerin
yaraticist olan Allah beni niye siasin. Benim her seyimi bilen, kaderimi yazan biri
beni niye bir de kopriiden gecirsin degil mi? Onun icin diyor ki, kildan koprii
yaptirmissin gelsin kullar gegsin diye, hele bir s0yle duralim yigit isen ge¢ aslanim
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diyor. Yani bir sdyle duralim, erkeksen sen ge¢ diyor. Bunu tanriya diyor. Bakin bu
felsefe, bu diisiince o ¢ok dnemlidir. Yani orda bir Allah’a hakaret falan s6z konusu
degil. Orada Allah’1 yiiceltiyor. Allah’in kendi yarattigi kullara bdyle bir sey
yapmayacagi inanci hakim. Bilmiyorum dagittik konuyu biraz ama.

DD: Ben dinliyorum daha detayli bilgiye ulasiyorum. Dénem igerinde Omer
Hayyam’inda rubailerinden bir tanesinde ‘beni benim gibi cezalandiracaksan senin
benden farkin ne?’ diye yazilmis bir seyi var.

TK: Evet, cok dogru. Giinah konusunda da Omer Hayyam’in seyi var, diyor ki;
‘demigler Hayyam bilmez haram ile helali’, ben haram ile helali diyor hig
karistirmam. Dost ile icilen sarap helaldir, pust ile icilen su bile haram. Simdi
felsefenin i¢ine girdiginiz zaman, ama biz yiizeysel bilgilerimizle maalesef
toplumumuzu takip ediyoruz. Birbirimizi yargiliyoruz, bilmeden etmeden, kalp
kirtyoruz ama isin ig¢ine girmek lazim. Yani 6nce bilgi sahibi olacagiz, sonra fikir
iiretecegiz. Ama biz hicbir bilgimiz yokken, toplumda fikir tiretmeye kalkiyoruz o
da maalesef boyle toplumsal facialara sebep oluyor.

DD: Son donemlerde artik Alevilik kimligi, veya genel olarak Tiirkiye’de kimlikler
konusunda bir 6n plana ¢ikma sdzkonusu. Bununla ilgili Avrupa Birligi ilerleme
raporlarindaki durum g6z oniinde bulunduruluyor, 6érnegin 2009, 2010 yillarinda
Alevilik tizerine ¢ok genis bir arastirmaya yer verdi Avrupa Birligi’de, bunun
disinda hiikiimet tarafindan yiiriitilen bir alevi ¢alistayr vardi, 2 wyillik bir
calismaydi ve bununla ilgili bir rapor yayinlandi. Bu son donemde atilan adimlar
sizce somut adimlar midir? Gergekten bir sonuca varacagina inantyor musunuz?
Veya bu ¢alistay raporu tatmin edici bir sonu¢ mudur? Bu konudaki fikirleriniz?
TK: Biz kesinlikle bunlarin tatmin edici olduklarina kesinlikle inanmiyoruz. Ciinkii
neden inanmiyoruz? Yani biz somut olan seye bakariz. Yani Alevi calistaylar1 var
yapiliyor, kimler ¢agriliyor, kimler nasil konusturuluyor. Iste Alevilik miifredata
girecekmis, yok efendim Diyanet de size pay ayrilacakmis. Biz bdyle bir seyin
derdinde bile degiliz. Biz buna yiizyillarca karsi ¢ikmisiz. Bir siirli bedel 6demisiz.
Biz sunu soyliiyoruz, biz devletten bes kurus istemiyoruz. Biz kendi grubumuzun,
ekibimizin, diisiincemizin finansmanini kendimiz yapariz. Bizde bir lokma bir hirka
kriteri vardir. Yani bizim diinya malinda ¢ok goziimiiz de yok. Efendim kendileri en
giizel Miisliimanlar ogluna gemicik aliyor. Bu Miisliiman olacak cennete gidecek,
benim gibi gariban bir dikili agaci olmayan ben de cehenneme gidecegim. Niye?
Diisiincemden dolay1. Bdyle bir seyi kabul etmemiz miimkiin degil. Ikincisi, Avrupa
Birligi'nin de Tiirkiye konusunda ¢ok ikili oynadig1 kanaatindeyim. Yani ben hep
suna inandim. Biz bu devleti kurarken onlarla savagarak kurduk. Onlarin bizlere iyi
gozle bakmasi, Alevileri korumak gibi bir seyin i¢ine girmesine ben kesinlikle
inanmam. Hatta bizi azinliklar statiisiine koymak istediler, azinlik haklarindan
faydalanalim diye. Iyi de biz azinlik olsak, kimsenin yiiziine bakamayiz. Biz onu
kabul etmiyoruz. Biz bu iilkenin kurucu unsurlariyiz, asli unsurlariz ¢ilinkii bu
devleti kuran da biziz. Biz Tiirk halkiyiz. Onun i¢in bana ¢ok inandirict gelmiyor.
Oziir dilerim.

DD: Genel olarak aldigim cevap hep zaten bu konuda, hatta ilk agiklamalardan bir
tanesi; devlet Vatikan degildir seklinde aciklamalar yapildi, bazi bolgesel dernek
bagkanlar1 tarafindan, bununla ilgili olarak sormak istedim ben. Tam buraya
gelecegim vakit bu calistay raporu hazirlandi. Cok somut bir adim olarak
goriilmedigini soylediler genel olarak. Hatta sey soOylediler, bunu tartigirken bile
Aleviligi tamimlamak istediler, Alevilik bir baskasinin tanimlayacag bir sey degildir
dediler. Bunu yaparken de yine ilahiyat profesorlerinin c¢agrildigini, Siinni
diistincenin hakim oldugu profesorlerin bu ¢aligtay1 hazirladigini soylediler. Bu da
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tepki toplayan durumlardan bir tanesi.

TK: Tabii yani, benim gozlimle, ben nasil diislinliyorsam oyle Alevi olun derseniz
biz zaten bunu olmayiz. Yiizyillarca olmamisiz. Yani bize birilerinin liitfetmesine
gerek yok. Biz bu ilkenin vatandasiyiz, istedigimiz gibi yasayabiliyoruz. Cem
evlerimiz kabul edilmiyor, valla ¢ok da umurumuzda degil. Kabul edilse de
yasiyoruz, edilmese de yasiyoruz. Devlet desin ki yetmis milyon vatandasimizin
yirmi yirmi bes milyonu Alevidir desin. Ama yirmibes milyon insanin, benim
verdigim vergi ile sen bes tane bakanligin biitgesine esit olan bir diyanete para
veriyorsun, ben haram ediyorum onu sana, ve sen orada, ornegin ben bir cemevi
yapacagim. Bakin iki tane cemevi yaptirsin ben karsi ¢ikarim. Niye? Ciinki
saygilig1 biter. Ama sen her mahalleye yirmi tane cami yapiyorsun. iran Islam
Cumbhuriyeti 24.000 cami var, benim iilkem sosyal hukuk devletidir, laiktir, 86.000
cami var. Bizim dedigimiz su, yani bu kadar, Alevi yasiyor benim iilkemde, bunlar
vatandaslarim, bunlarin ibadet haneside 6rnegin bir arsanin planlamasi yapilirken,
cami yeri, okul, saglik ocagi...e niye cami kardesim? Biz de diyoruz ki, cemevi,
cami, okul saglik ocagi. Biz en azindan her sehirde bir tane olmali diyoruz. Bizim
biitiin ibadetlerimiz Tirkcedir. Arzumuz sudur devletimizden, bizim cemevimiz
hersehirde miimkiinse bir tane, Alevilerin yasadiklar1 yerlerde bir tane olsun, kendi
ibadetimizi kendi i¢cimizde yasayalim. Yani biz bagirip ¢agirip giiriilti kirliligi de
yapmiyoruz, sabah beste ezan okutup da biitiin bebeleri yataklarini da hoplatmiyoruz.
Buna da simdi devletimiz ¢ok birseyler soyliiyor iste, soyledir boyledir. Biz onu da
istemiyoruz.

DD: Simdi zaten devletten taleplerinizden bahsettik. Diyanet dedik, diyanete
elestirel bir bakis agisi....

TK: Elestiriyoruz, kaldirilsin diyemiyoruz ¢iinkii giiciimiiz yetmez. Devletin varlig
diyanettir, Diyanet ortadan kalkarsa bu iktidarlar iktidara gelemezler. Arzumuz laik
devlette din kurumu olmaz. Ben Alevi isem, kendi cemevimi kendi cebimden
finansa ederim, siz de farkli inangtaysaniz kendi cemiyetinizi kendiniz idare
edersiniz. Devlette ne olur? Bakar denetler, gozetler.

DD: Onun disinda mesela din kiiltiirti dersleri de ayni sekilde bir sorun, bunun
disinda devletten talep, beklenti olan seyleri siralamaniz miimkiin miidiir acaba?

TK: Bizim esas, ¢ok miizdarip oldugumuz seylerin basinda, bu din derslerinin
zorunlu olmasi vardir. Higbir laik iilkede, laik devlette din dersi diye bir sey yoktur.
Keske sdyle birsey olsa, bu da ¢ok onemli, bunu litfen yazin, gittiginiz yerde de
sOyleyin. Yani dinler tarihi olsa, her din Ogretilse biz ona saygi duyariz sapka
cikaririz. Ama bin yildir ben miicadele etmisim, Aleviligimi korumak i¢in ama
simdi din dersleri mecbur olmus, benim ¢ocugumun gen¢ dimagma Siinniligin
Hanefi mezhebini agilamaya ¢aligiyorlar.

DD: Namazlar, dualar...

TK: Evet. Gegen giin bir okulumuzda demis, abdestinizi alin yarin gelin camiye
gotiirecegiz. Tabii biz burada miidiirii aradik, okula gittik, dedik kardesim noluyor
falan. Valiye ¢iktik, vali ile goriistiik. Miicadele ediyoruz ama istiyoruz ki....

DD: Ornegin mesela valiye gittik dediniz, size ne sekilde cevap verdiler.

TK: Cok nazik karsiladilar, vali yardimcisi konustu, bdyle bir seyin olamayacagina,
zaten kanunu yok. Sen benim ¢ocugumu okul disina g¢ikaramazsin. Anlayisla
karsilandi, bir daha boyle bir seyin olmayacagini, hatta miidiir bey de bu 6gretmen
isgiizarlig1 falan filan... bizim istedigimiz hakikaten, dinler tarihi okutulsun. Din
kiiltiirii olsun, ahlak olsun. Biz onlarin altinda neler oldugunu hepsini biliyoruz,
anlatmaya gerek yok. Dinler tarihi 6gretilsin, ahlak bilgisi zaten bizim kiiltiiriimiiziin
temeli, hedefi ahlaktir. Ahlaksiz bir toplum olur mu? Biitiin dinlerin temeli bu. Bu
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olsun. Biitiin inanglarm temelinde bu yatar. lyi insan olmak, toplumsal diizeni
saglamak. Efendim birincisi bu. Ikincisi, bizim cemevlerimizi camiye alternatif gibi
gormesinler. Yani bugiin Mersin'de ka¢ cami var bilmiyorum, belki yiiziin
iizerindedir. Ama bir tane cemevimiz vardir. Ne kimse ile bir derdimiz var. Bakin {i¢
yiize yakin Siinni vatandasimiz iiye bizim dernege. Buraya gelen cenazelere biz
Stinni, Alevi diye bakmayiz. Elimizden geleni yapariz. Bizim o tiir insanlarimizla,
arkadaslarimizla, kardeslerimizle, yurttaglarimizla hig¢bir problem yasamayiz,
yasamadik. Oyle bir sey asla olmaz, yeter ki devlet bizi rahat biraksin. Yani devletin
baskisindan biz huzursuz oluyoruz. O giin bizim sey geldi, miiftimiiz geldi, tayini
cikmis, kutlu dogum haftasi dolayisiyla bizi davete gelmis sagolsun, kibarca nazikge
caymmizi igtik, sohbet ettik, konustuk ettik.. yani kimse ile bir derdimiz yok. Bizim
iki seyde seyimiz var. Bir, cemevlerimizin, Alevilerin ibadethanesi ya da Alevi
kiiltiiriiniin merkezi olarak kabul edilmesi, bunun anayasal giivence altina alinmasi.
Ikincisi de ¢ocuklarimiza istemedigimiz bir dinin, meshebin 6gretilmemesi.

DD: Bu cemevlerinin kapatilmasi da zaten, tekke zaviye ve tiirbelerin kapatilmasi
kanununa takildigini1 sdyliiyorlar. Bu konuda bir ¢6ziim oneriniz var m1? Cemevleri
Alevi halkin ibadet yeri olarak kabul edilsin, merkez olarak kabul edilsin, ancak
bunun disinda varolan bir kanun var. C6ziim Oneriniz nedir? Sonugta kanunsal bir
engele takildig1 sdyleniyor devlet tarafindan.

TK: Kesinlikle dogru sdylenilmiyor. Yani o donemde tekke ve zaviyeler kanunu
cikarilmasi elzemdi. Biitiin Bektasi tekkeleri, zaviyeleri hepsi kapatildi. O zaman
Ulusoy, Atatiirk’e tesekkiir yazisi gondermistir. Cilinkii Atatliirck o donemde
iimmetten bir millet yaratiyordu. Din unsuru s6z konusu degildi. Biz artik Alevi,
Stinni falan filan demekten ziyade Tiirk vatandasiyiz. "Aha da kimligimiz!" deme
ozgirliigiine kavustuk. O bizi ¢ok mutlu etti. Zaten simdiki mutlulugumuz da odur.
Yani bana Alevi denmis, Sunni denmis ¢ok da umrumda degil. Biz Atatiirk’{in 6zgiir
yurttaglar1 olarak yasamak istiyoruz. Tekke ve zaviyeler kanunu neden ¢ikt1? Madem
bu kadar kanuna diiskiin devletimiz, devlet demiyorum ben devlet benim bagimin
taci, hiikiimetimiz, hiikiimetlerimiz madem kanuna bu kadar seyler, niye sapka
kanununa muhalefet ediyorlar? Niye tiirbanla geziyorlar, bilmem kara c¢arsafla
geziyorlar? Efendim onlarin hepsine sey var da, Alevilerin cemevi i¢in mi tekke ve
zaviyeler kanunu var. Bunlar ikiytizliilik yapiyorlar. Kesinlike boyle bir sey yoktur.
Yani 24 saat icinde bes tane kanun ¢ikaran hiikiimet, tekke ve zaviyeler kanununu
mu degistiremeyecek. Biz inanmiyoruz. Samimiyetlerine inanmiyoruz. Burada bir
art niyet var. Onunda bilincindeyiz, ¢okta umurumuzda degil.

DD: Ben sizin sOylediklerinizi gayet net bir sekilde anlayabiliyorum.
Soylediklerinizi, sdylemek istediklerinizi...

TK: Yani evet bazi seyleri sdyleyemiyorum ama siz anliyorsunuz...

DD: Peki ornegin ben orta ikinci smiftaydim biz buraya tasindigimizda, bir
arkadasim vardi ¢ok kisa bir siire sonra ortada higbirsey yokken gelip bana, "Didem
biz Aleviyiz." dedi. "Tamam." dedim. Ve su anda doktor, gayet gérev yapiyor. Ve
Didem biz Aleviyiz dedi, ben onun ne demek oldugunu bilmedigim i¢in, ¢linkii daha
13-14 yasindaydim, tamam dedim. Aksam geldim "Baba, Alevi ne demek?" dedim.
Tabii bir sasirdilar, nereden ¢ikt1 bu soru diyerekten. Iste boyle bdyle dediler. Farkli
diistincelere sahip bir dindir, onlar da inaniyor falan filan gibi bir aciklama yapildu.
Ondan sonra ‘o zaman biz neyiz’ durumu ortaya ¢ikti. Ertesi glin ben sordum, sen
bana bunu niye sdyledin; "Birgiin duyarsan sok olma, bana kiisme." dedi. Cocuktuk.
O zaman dedim ki demekki bir ayrimcilik s6z konusu. Bunun hala var oldugunu
sOyleyebilir miyiz? Ne kadar iletisim caginda da yasasak, gecmis glinlimiize
degisiklik veya su anda hala var olan olumsuzluk, negatif ayrimcilik gibi bir durum
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s6z konusu mudur?

TK: Simdi dar cergevelerde bunun hala boyle oldugunu duyuyoruz, yasiyoruz da.
Tabii bizim Tiirkiye genelinde 120’ye yakin sadece Alevi kiiltiir derneklerimiz var,
onlarla irtibat halindeyiz. Zaman zaman duyuyoruz ama bu ¢ok diisiik seviyededir.
Yani cok siikiir ki biz artik toplumumuzda bdyle bir problem yasamiyoruz. Yani
girdigimiz toplumda evet Aleviyim ben diyebiliyorum. Obiir insanlar da benim
onlara gosterdigim gibi onlar da bana saygi gosteriyorlar. Ben dedigim zaman yani
toplum olarak diisiiniin tabi ki. Béyle bir sikint1 ¢ok siikiir yasamiyoruz. Fakat bizim
hiikiimetlerle problemimiz var. Onlar bu ayrimi1 yapiyorlar zaman zaman. Bir de dar
bolgede yasan insanlarimiz arasinda zaman zaman bdyle seyler duyuyoruz ama ¢ok
da oOnemsemiyoruz. Cilinkii artik toplumumuz hakketen bu konuda aydinlandi.
Iletisim ¢agindayiz. Artik insanlarimiz diinyanin ne oldugunu biliyorlar. Toplumun
ne oldugunu biliyorlar. Artik internet girdi evlerimize, televizyonlar girdi en iicra
daglarin bagina... yani insanlar toplumu diinyay: taniyor artik. O dar seyden ¢iktik.
Yani oluyorsa dahi ¢ok 6nemsizdir, ¢ok alt diizeydedir.

DD: Cok tesekkiir ederim. Sormak istedigim herseyi sordum. Cok sagolun vakit
ayirdiginiz igin.

TK: Sizler de sagolun
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