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ABSTRACT

INTERSECTION BETWEEN ETHNICITY AND MARITAL STATUS IN THE
USAGE OF PUBLIC SPACE: THE CASE OF HIGH EDUCATED ARMENIAN
WOMEN IN iISTANBUL

KERESTECI, Tomris Derya
M.S., The Department of Gender and Women's Studies

Supervisor: Prof. Dr. Fatma Umut BESPINAR

May 2023, 247 pages

This study focuses on the relationship between ethno-religious identity, marital
status, education level, and the use of public space. It aims to understand the
relationships highly educated single Armenian women in Istanbul have with the
city’s public spaces. Visibility, mobility, and access will be examined as three axes
in the context of the use of public space. Making use of feminist methodology, this
research examines the emotions and experiences of women in their everyday lives,
focusing on their narratives. Through semi-structured, in-depth interviews with
fifteen participants with university-level education and above, the study seeks to
uncover their intersectional experiences between ethno-religious and gender

identities in their spatial emotions in Istanbul. Fear, anxiety, safety, as well as

v



comfort, freedom, belonging are analyzed in women’s public space experiences,
focusing on their tactics and strategies for coping violence and discrimination.
Henceforth, the study aims to highlight the agency of single Armenian women.
Single Armenian women experience the fear of violence in public space in a
multifaceted way. Their Armenian identity compounds the fear of sexual violence in
public spaces. Nonetheless, women who persistently use public spaces are able to
transform these spaces by asserting their presence. Education level is shown to
ensure access to certain safe spaces in the city. As a result, this study aims to make
visible the challenge to the gendered structure of public space by revealing the

patriarchal relationships that shape space through fear and courage.

Keywords: Public space, Armenian women, gender, marital status, high education.
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ETNO-DINI KIMLIK VE MEDENI DURUMUN KAMUSAL ALAN
KULLANIMINDAKI KESISIMI: ISTANBUL’DAKI YUKSEK EGITIMLI
ERMENI KADINLAR ORNEGI

KERESTECI, Tomris Derya
Yiiksek Lisans, Toplumsal Cinsiyet ve Kadin Caligmalar1 Bolimii

Tez Yoneticisi: Prof. Dr. Fatma Umut BESPINAR

Mayis 2023, 247 sayfa

Bu calisma, etno-dini kimlik, medeni durum ve egitim seviyesiyle mekanin karsilikli
iliskisini odagma almaktadir. Calismanin amaci, yiliksek egitimli bekar Ermeni
kadmlarin Istanbul’un kamusal mekanlartyla kurduklari iliskileri anlamaktir.
Calismanin kapsaminda goriiniirliik, hareketlilik ve erisim, kamusal alan kullanimi1
baglaminda incelenecek li¢ eksen olarak belirlenmistir. Feminist metodolojiyi
benimseyen bu arastirma, kadinlarin anlatilarin1 odagina alarak onlarin gilindelik
hayatlarindaki duygu ve deneyimlerini katman katman incelemistir. Bu arastirmayla,
iiniversite ve tlizeri egitim seviyesine sahip on bes katilimciyla yaptigim yari-
yapilandirilmis  derinlemesine goriismelere dayanarak, Istanbul’daki mekansal

duygulanimlarinda etno-dini kimlikleri ve toplumsal cinsiyet kimlikleri arasindaki
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kesisimsel deneyimleri ortaya ¢ikarmaya cabaladim. Istanbul’un yer ve mekanlarinda
korku, kaygi, giivenlik, tedirginlik gibi duygularin yaninda, rahathk, ozgiirlik,
aidiyet gibi duygular1 analize dahil ettigim bu ¢alismada, kadinlarin kamusal alanda
siddet ve ayrimcilikla bas etme taktik ve stratejilerine odaklandim. Buradan
hareketle, bekar Ermeni kadinlarin failligini ortaya koyarak onlarin toplumsal aktor
konumlarmi vurgulamay1 hedefledim. Bekar Ermeni kadinlar, kamusal alanda siddet
korkusunu ¢ok katmanli bir sekilde deneyimlemektedirler. Kamusal alanda maruz
kalabilecekleri cinsel siddet korkusu, Ermeni kimlikleri agiga ¢iktig1 takdirde
katlanarak artan bir hale gelmektedir. Her seye ragmen, sokaklardan vazge¢gmeyen
kadinlar, varliklarini direterek bir sekilde kamusal alanlar1 doniistiirebilmektedirler.
Bu noktada egitimli olma durumunun, kentin kimi gilivenli alanlarina erisebilme
imkan1 sagladigi ve bu alanlarda bulunabilme halini pekistirdigi ortaya konmustur.
Sonug olarak bu g¢alisma, korku ve cesaret tarafindan sekillendirilen mekandaki
patriyarkal iligkileri ortaya ¢ikararak kamusal alanin cinsiyetli yapisina olan meydan

okumay1 goriiniir kilmay1 hedefler.

Anahtar Kelimeler: Kamusal alan, Ermeni kadinlar, toplumsal cinsiyet, medeni

durum, yliksek egitim.
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CHAPTER 1

INTRODUCTION

Just as none of us is outside or beyond geography, none of us is completely free from
the struggle over geography. That struggle is complex and interesting because it is
not only about soldiers and cannons but also about ideas, about forms, about images

and imaginings.

Edward Said, Culture and imperialism (1993)

The challenges of living in an unequal world drive hope for change and
transformation in our current neoliberal society. This quote by Edward Said (cited in
Hopkins & Dixon, 2006:183) highlights the relationship between societies’ existence
in unequal spaces and spatiality. The sense of “feeling at home” for individuals and
groups is linked to the creation of spaces and places. Claiming divided and
segregated spaces presents some challenges for minority, or diminished regarding the
population, communities. This poses further challenges for women in the
communities in terms of gendered spaces. The geographic perspective on gender
offers a way to understand how inequality, oppression, sexism is processed in the
venue. Every settlement, every space of the public space is the inscription of the
social relations in the society that they built in. Cities are actually patriarchy written
on stone, brick and concrete. Firstly houses, then workplaces, schools, restaurants,
cafes, parks, even highways and pavements, and the design and positioning of all
those spaces, provide clues about what kind of society this is. The segregation,
aggregation, inclusion and exclusion of people are as much gender-based as they are

highly classed. So, all of our daily lives are not independent of geography, that is,
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there is a geography of all forms of inequality and domination. While determining
this research subject, both individual experiences from daily life and intellectual
concerns were effective. The public space, an important part of everyday practice, is
the space of both personal and political experience. This is how I personally relate to

the public spaces.

When determining my thesis subject, my academic curiosity was at the forefront.
When I applied for my master’s degree, I had a clear idea of the area and subject I
wanted to research for my thesis. In my undergraduate thesis, I had studied the
positionality of Jewish women in the household. As I believed there were significant
methodological gaps in my research, I wanted to take a step further and investigate
the relationship between women and the public space, conducting methodologically
more thorough research. My intention to investigate the relationship with the public
space was accelerated by the feeling that a significant dimension was missing. All of
these developments were proportional to my process of getting to know myself as a
researcher. Since the Armenian community has a larger population, I decided to
focus on the Armenian community instead. This must have been the right choice
since the process flowed naturally afterwards. However, the transition from the
Jewish community to the Armenian community unexpectedly took me on a journey
in my own memory, and I found myself suddenly immersed in unforeseen processes.
When I was an undergraduate, we were asked to make a family tree. Researching my
mother’s side was relatively easy since my grandmother and grandfather were alive,
but my father’s side was much more difficult. Since my father was an only child, no
one from his side of the family was alive, so I had to rely on my father’s memory.
However, my father’s father had chosen not to share much information about their
ancestry. Nevertheless, some implicit and fragmented information was in my father’s
memory. Five generations ago, after 1850s, the ancestor named “Mehmed” migrated
from the Armenian settlement of Arapgir in Malatya to Istanbul and started to trade
timber. It was rumored that he had learned lumbering from an Armenian master in
Arapgir. When my father tried to ask for more, he was met with statements like “we
should not delve into the past”. I had listened to all of this while making the family
tree in my undergraduate studies, but I had buried it deep inside me. With my thesis
subject shifting to the Armenian community, the pieces of the puzzle began to

become more visible, and started to relate to each other and to my thesis.
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My thinking about the public space began after I completed my undergraduate
education. As someone who was born and raised in Taksim Beyoglu, the heart of
Istanbul, many things changed in my life when I started walking to high school on
Istiklal Street. I was not alone; my twin sister was always by my side. Our early
morning route often required walking through secluded streets. We were constantly
subjected to verbal harassment on the way, while trucks did the delivery to shops that
have just opened their shutters, few people went to work and some were hungover.
Despite the relative seclusion in the early hours of the morning, the rather crowded
streets in the afternoon after school caused other uneasiness. We learned from those
streets that walking alone was not advisable, and eventually, it became a habit.
Together with friends who shared the same route, we would accompany each other
after school and leave at safe points, watching for each other when necessary.
Behaviors that turn into habits seem natural after a while and become like reflexes
performing without thinking. Towards the last years of high school, the strategies
and tactics of protecting one’s self and those around became something internalized
after a while. Thus, it has become easier to explore the side streets of Istiklal.
Taksim’s complex, heterogeneous, disordered and chaotic structure taught itself to be
cautious. In the first year of the university, to perform music, which is my biggest
passion, I had to freeze the school and play in groups with many different people,
which allowed me to meet the nightlife. I saw how gendered the streets and places
are, especially in nightlife. The emotions of enthusiasm, excitement, fear, anxiety
and security were intertwined in the streets at night. I learned by experience when the
act of walking turns into a victory. All these emotions, observations and experiences
told me what it was like to live in Taksim. One of the reasons why I chose this
subject, Istanbul had a lot to teach, but there was also Ankara. Ankara will always
hold a special and unique place in my life as it hosted my experience of living alone
for the first time in an unfamiliar city. It brought the indescribable joy of freedom,
excitement, discovering the city, meeting new people and places, and regular walks.
As I walked between neighborhoods, I began to think about urban class clustering
and had to once again relate it to my own class position through my experience of

living in Ankara.

Daily urban public experiences are highly gendered. Where we can live, the places

and spaces we can access or not, the routes we take while walking late in the
3



afternoon leaving work, the events we choose not to attend because we have no car
or fear walking alone in the dark - all of these are not only class-based but also
gendered. The constant threat of violence, harassment, or murder affects urban lives.
However, although class position can bring many advantages, the gendered nature of
urban daily experience reminds us of itself in some way. At this point, in light of
research question, some of the advantages that high education would provide to
urban women stand out. When ethnic and/or religious identity is added to the
equation of this disproportionate relationship with public space through gender
identity, the issue becomes much more complicated. While understanding the
influence of high education on Armenian women’s relationships with public space is
the main goal of this thesis, the data collected through field research on this specific
topic corresponds to a wider context. Therefore, while attempting to answer the
research question, the gendered nature of public spaces and places of Istanbul will

also be revealed.

1.1 The Process of the Research

In order to answer the research question(s), it is crucial not to deviate from the
research question from the beginning to the end of the research process. If the
research deviates from the path created by the research question(s), the researcher
may lose their theoretical and conceptual focus and drift away from the subject. To
prevent this, I reminded myself to abide as much as possible by my research question
throughout every step of the research. My research question is, “How do the ethnic
and gender identities of a highly educated group intersect with the relationality and
spatiality in the public space?”. Literature review was conducted based on the key
concepts I determined, methodology was established, questions were created for field
research, and data was collected, processed, and analyzed in order to answer this
question. I started with one research question, but after the field research, I found
that 1 also answered other question and thus, a sub-question has arisen
spontaneously; “How are the tactics and strategies that single Armenian women use
in their relationships with the wider society?”. However, it should be noted that there
is a broader framework of uncovering the gendered nature of public spaces in light of

these specific questions.



The concept of “higher education” mentioned in the research question needs to be
elaborated. The relationship between higher education and visibility and mobility in
public spaces has been examined by researchers in different contexts. Tandogan &
[Than (2016), who studied fear of crime in public spaces, found that while this fear is
correlational to education level, education cannot overcome women’s fear in public
spaces. Although it varies among women from different groups, this fear exists for
all of them and affects their mobility in public spaces (Tandogan & Ilhan, 2016:
2013). Olivieri & Fagera (2021), who examined women’s mobility in public spaces
in the metropolitan area of Uruguay, defined as a middle-income city, focused on
gender differences. In this urban context, they demonstrated the relationship between
individuals’ socio-economic positions and education levels, and highlighted that
highly educated women have the privilege of working full-time and using private
vehicles (Olivieri & Fagera, 2021: 8). This is significant in the context of mobility in
public spaces and is related to education and socio-economic positionality. De
Koning (2009: 537), who examined social segregation in the context of gender in the
public space of Cairo, talks about the emergence of a new generation of white-collar
professionals with the cosmopolitanizing of Cairo. These women, who adopt a
Western and modern lifestyle provided by education, can benefit from the safe
spaces of modern cafes in the center of the city (de Koning, 2009: 541). Educated
and modern new generation women create a different category of “propriate woman”
with their urban spatiality (de Koning, 2009: 543). Since the visibility in the public
space should not conflict with moral values, women are dependent on safe spaces of
those modernized cafes, and this results in women being spatially limited to these
places. According to de Koning (2009: 544), these spaces designed for this new

“social level” reproduce this class division.

Tran & Schlyter (2010) examined urban mobility in the contexts of age, gender, and
social class in the cities of Xian and Hanoi. In the article, a narrative of an
interviewee caught my attention. In her narrative, a woman living in Hanoi, shared
her feelings, thoughts and experiences about the bus. Her emphasis on how
uncomfortable she felt on buses actually revealed her perception of class differences.
The interviewee associated her discomfort with the mixed environment on the bus
with the “cultural level” and “education level” of the people around her, and

explained her discomfort with the odor created by that environment in this context
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(Tran & Schlyter, 2010: 146). Another source that I came across in the relationship
between level of education and public space is the study conducted by Gauvin,
Tizzoni, Piaggesi, Young, Adler, Verhulst, Ferres, and Cattuto (2020), which
examined gender gaps in urban mobility through mobile phone data. In their sample,
they found that gender differences in urban mobility were related to gender
differences in employment and could explain the observed differences in mobility in
the labor market. On the other hand, they found no significant relationship between
gender differences in education and gender differences in urban mobility (Gauvin et
al., 2020: 8). This reminded me of bell hooks’ book “Class Matters”. In their
comprehensive work, hooks (2000) emphasizes that education does not always result
in class mobility. This book, which conducts an intersectional analysis of social
class, challenges the idea that upward social mobility always results from an increase
in education level. I have seen that the relationship between higher education and
mobility, visibility, and access to public spaces in the city is examined within the

framework of complex social relationships.

Another aspect that the research question points to is the relationship with the public
space, which needs to be clarified. It was considered that the public space, as both a
personal and political experience and an essential part of everyday practice, cannot
be simply defined as anywhere outside of the home. Furthermore, since the focus
was on women’s everyday lives outside the home, the public space was examined in
a layered manner. In order to fully understand single and young Armenian women,
questions about the socialization processes prepared were comprehensive and aimed
not only to understand their first contact with the public space, but also to understand
the meanings of private space for women belonging to a non-Muslim minority
community. The relationships established with the neighborhood and surrounding
districts, the preferred routes and means of transportation when going to work and/or
school, the spaces of the community, the risky areas of the city, the political use of
the public space, and the ways of spending free time with one’s self in the public
spaces and leisure time have been analyzed by dividing the layers of daily life. The
aim was to understand the various forms of publicness, such as the semi-public or
community spaces, and the private spaces of the community, by examining how they
are used. Therefore, the relationship with the public space has been approached in

this direction.



1.1.1 The Aim(s), Design and Methodology of the Research

The primary aim of this research is to understand the relationships that single
Armenian women establish with the public space and to reveal the influence of
higher education in these relationships. The aim is to understand how the
positionality, which becomes more fragile when the class dimension is added to the
vulnerable position of being a member of an ethno-religious minority community, is
reflected in the public space. Another aspect to be understood would be, who can
reach and access where in the public spaces, with whom they feel comfortable and
safe, and why. In addition to revealing the relationship between emotions such as
anxiety, fear, safety, and belonging with Istanbul, the spaces that are used and not
used within the city will be brought to light. Therefore, understanding the
relationship between gender, space, and emotions is one of the main objectives of

this research.

As ethno-religious identity is taken as another category of analyses, the relationships
between gender and identity will be examined. At the same time, the aim is to reveal
the experiences of unmarried women within the community. Another aim of the
research is to understand how identities affect women’s spatial emotions. In addition
to analyzing the places that are mandatory to go and the places that individuals
choose to go in the use of public space, the aim is to understand the “risky” areas of
the city that can be entered but are not desired to. Therefore, mapping fear and
danger constitutes another aim of this research. In addition, the relationships
established with the neighborhoods where they live, the city’s safe spaces, and
women’s “relief maps!“ will be revealed. Understanding the tactics and strategies for
ensuring safety in relationships with public spaces is of great importance for this
research. The aim is to reveal these tactics and strategies to highlight women’s
agency and not reproduce the perception of portraying them as victims. The
combination of all these specific objectives carries the quality of revealing the

gendered structure of public space.

After forming the research question and determining the focus community, the

sample was chosen based on answering the research question. Similarly, qualitative

! This concept will be addressed in the section where literature review will be presented and will be
revisited when processing and resolving the findings.
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research method was adopted as the most suitable method to answer it. Examining
women’s everyday life practices and fraveling through their memories required in-
depth interviews with open-ended semi-structured questions. In order to reveal the
use of public space based on the main axes of visibility and mobility, it was decided
to interview working and/or studying women. Furthermore, it was considered
appropriate to conduct interviews with single women who were assumed to be
“unsettled” in accordance with these axes to understand the use of public space.
Additionally, as an unmarried researcher myself, I determined marital status in this
way because I was curious about the urban public experiences of women belonging
to a minority community. The age range for being single was set as between twenty-
five and thirty-five, with a two-to-three-year flexibility. This age range was
determined based on information obtained from a familiar woman within the
community, taking into account the decreasing rate of staying single after the age of
thirty and the difficulty of finding an interviewee after the age of thirty-five. In
accordance with research design, fifteen women will be interviewed, including five
self-employed and ten employees. The writing process began with the transcription
of the interviews conducted during the field research. After completing the
transcriptions, the analysis process began. For the thematic analysis method adopted,
codes were first determined. When these codes, which were identified based on the
answers given to the questions asked, formed a pattern, they were grouped under
specific themes. These codes and themes created during the analysis process formed

the determining paths and threads towards concluding remarks and arguments.

The methodological framework of this thesis is based on feminist methodology,
drawing from feminist epistemology. Specifically, this research draws from feminist
standpoint theory, which focuses on the knowledge produced through women’s
everyday experiences. By centering on the daily experiences and emotions of single
Armenian women in public spaces, this research will bring their narratives to the
forefront. Considering that no one is beyond the social context, individuals’
experiences and/or emotions cannot be independent from the society in which they
are situated, these narratives will be examined within the context of both their
individual histories and the historical context of their communities. In doing so, it is
important however to not dissolve individuals into their social context and neglect

their agency. Thus, the knowledge they produce is meaningful in and of itself. At the
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same time, it is also substantial to recognize that factors such as class, ethno-
religious identity, and gender shape individuals’ ways of perceiving the space, and
emphasize that knowledge is shaped and produced within a historical and social
context. This research will examine the narratives of single Armenian women within
the historical and social context of the Armenian community in Turkey, emphasizing
their agency within this framework. By placing the narratives of women at the
center, this research draws on feminist geography to highlight their agency. As will
be detailed in the methodology section, the research is influenced by two feminist
geographers, Massey (1994) and Rose (1993), in order to enforce and contribute to
feminist standpoint theory. By emphasizing the liberating potential of spaces, the
research will uncover the spatial agency of women, and the tactics and strategies they
employ.

To answer the research question, a literature review was conducted using the
keywords “public sphere”, “Armenian women”, “gender”, and “marital status”. The
review focused not only on examining each concept individually, but also on their
combinations with each other. The concept of public space was examined within the
framework of political debates. In this regard, democracy, consensus, visibility,
difference, and diversity were highlighted, and universality, neutrality, and
objectivity were questioned. In addition, the non-political uses of the concept of
public space were also discussed. In addition to sources that relate the concepts of
gender and public space, the review also emphasized on gendered spatiality in the
context of class. The literature review will be followed by an evaluation of
intersectionality literature. And finally, the sources that relate Armenian women,
public space, and gender will be discussed. While conducting the literature review,
emphasis was placed mostly on sources published after 2015. However, some
fundamental sources from the 1980s and beyond were also included in the context of
public space and feminist geography. Through the literature review, discussions on
what is meant by public space, the gendered and class-based structure of public
space, intersectionality, and the spatiality of Armenian women in the context of

minority communities were carried out.

Before starting the research, I had some assumptions about how the field research

would turn out. These assumptions also guided me in imagining what I would
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encounter during the field research. Based on the research question, the assumption
was made that places of residence within the city are clustered according to class. It
was also assumed that Armenian women have a “task-oriented” use of the public
space. Accordingly, there is no flaneuse experience, but rather a mobility flow such
as work-home, work-market-home, work-restaurant-bar-home. While it is not
possible to talk about a fully safe space in the public space, the community’s
associations and clubs create semi-safe spaces. In the context of visibility and
mobility in public space, the female identity stands out more than the Armenian
identity. This is particularly evident late at night and/or in empty streets where side
streets can be a danger. Armenian women, whose ethno-religious identities are not
apparent from the outside, are fearful in public spaces during nights due to their
gender. Speaking Armenian and sharing Armenian names in an unfamiliar
environment can lead to identity questioning and uncomfortable situations. Changing
Armenian names to Turkish names or using pseudonyms of Turkish origin is not
always a tactic to avoid discrimination but also a pragmatic strategy in case the other
person does not understand. For instance, women use pseudonyms at places like
Starbucks. Women prefer to use any Turkish pseudonym rather than revealing their
Armenian name to someone they do not know or someone they will only see once in

their lives.

In addition to assumptions made based on identity, some assumptions have been
made about the city’s public spaces and spatiality. First and foremost, the
neighborhoods in which women live have been considered. Accordingly, while
living in certain neighborhoods can sometimes create a sense of security, in other
cases, it can act as a “morality police”. When it comes to schools, some Armenian
families have a tendency to send their daughters to mixed schools before university,
in order to be experienced in dealing with discrimination in public spaces and to
integrate more easily into wider society. It is assumed that there is more
discrimination experience in state universities than in private ones. Based on this,
interviewees are assumed to have a tendency to choose private universities. Before
and after university, women are subjected to discrimination and questioning as
“foreigners” due to their names. After education, assumptions have been made about
the workplace. Visibility and mobility of working women in public spaces are

indirectly hindered by their families/communities, as marriage is prioritized over
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pursuing a career. Women, as both female and Armenian, are subject to layered
discrimination in the workplace. Community networks provide safe spaces for
finding jobs, but networks within associations and islands, Kinaliada and/or
Biiyiikada, can be restrictive. On the other hand, these associations and islands are
the only spaces where women can freely live their ethno-religious identities. Women
feel fearful around churches due to traumatic events like Neve Salom synagogue
bombing in 2003. While taxis are considered risky spaces in the context of public
transportation, Muslim conservative neighborhoods are also considered risky areas.
Lastly, areas where women feel unsafe and are considered risky are side streets
especially during nights, public transportation, and neighborhoods identified as
Muslim conservative. Directly avoiding these areas, Muslim conservative
neighborhoods are assumed to be the areas that Armenian women would prefer not

to enter.

1.2 Arguments of the Research

This research has shown that young and unmarried Armenian women do not give up
on the public space, they continue to exist and thrive in it. What is important here is
to understand how they exist. Fear is a multi-layered structure for women in terms of
their gender and Armenian identity. Regardless of their social class, all the women I
interviewed have a fear of violence. The filters developed to feel safe are primarily
determined by the privilege of social class. In the field research, nightlife was the
space that most highlighted this social difference. The frequency and forms of going
out, however, vary between interviewees, as will be discussed together with the
missing aspect of the research at the end of this subsection. Through my field
research, I found that the most important factor that affects mobility and visibility,
the two main axes I have identified in the context of the use of public spaces, is the
fear of violence. Higher education affects women’s positionalities in employment,
and provides them with certain tools in terms of mobility, visibility, and access to
public spaces of the city. It provides resources to move safely in public spaces and
makes them visible in secluded spaces, which has a somewhat inhibitory effect on
violence. Therefore, it is one of the factors that ensures the protective shield is even

stronger.
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Although the tactics and strategies employed by women to feel empowered and
protect themselves, the presence of the fear of violence is evident in all cases. As a
desire created by this fear of violence, the experience of a pleasurable city for all
classes has emerged as a finding. Another argument regarding the class dimension of
this desire is that while some women with resources can and will be achieving this
experience by living in affluent areas without needing Armenian community, middle
and lower groups tend to ensure their safety by staying close to the community. It
would not be wrong to state that the desire to feel safe and secure, and to experience
the city without fear is ultimately class-based. Women with resources can ensure
their safety in this direction, while others rely on their communities to create safe
spaces. The desire for a pleasurable city experience without fear is present because of

the fear of violence, which is a situation that applies to all interviewees.

Another argument developed based on the findings collected in the field is the
differentiation of the relationship between women and public space compared to
older generations. These women, unlike their grandmothers or mothers who were
identified as the “silent generation” by one of my interviewees, mostly openly
express their identities. Using pseudonyms, hiding or concealing their identity is not
a preferred option anymore. Additionally, for these women who prioritize their own
lives and careers, marriage comes later. These women, who value their economic
independence and contribute to the household economy, prefer to marry someone
who can embrace an equal division of labor within the household regardless of their
social class. Except for a few interviewees, there is no stance against marriage, but it
is preferred to remain single rather than marrying someone who would restrict their
access and participation of the spaces and places of Istanbul. In the field research, I
saw that my interviewees who actively use public space have their own urban

imaginaries. They are against marriages that could hinder the lifestyle they desire.

When I examined the use of the public space in terms of access, mobility and
visibility, I saw that education provides some privileges for women in this context.
Higher education enables these women to have various privileges in the use of urban
public spaces by providing them with qualified positions within employment. Fifteen
out of twelve women have their lives arranged in accordance with their work life.

The days on which they can take a holiday are determined by their workplace. The
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remaining three women have established their own businesses and therefore organize
their daily lives on their own terms. The places and spaces they can access and be
visible in urban mobility are similar. In addition, their daily life practices are also
similar, even if they are defined and practiced in different forms. For example, they
all have a nightlife in some form, or have a set of cultural activities to participate in
to spend their leisure time. In their daily public lives, this situation makes it easier for
them to resort to certain tactics and strategies to avoid discrimination and violence.
As it will be elaborated and analyzed in detail in the following sections while
presenting the findings, the existence of some constructed or designated safe spaces
can be given as an example of this. However, although their mobility and access are
similar with their protection tactics and strategies, and mechanisms for coping with
discrimination and violence, some differences have emerged through field research.
When these differences are brought to the forefront, I found that higher education did

not have an impact. These differences were most apparent in their nightlife.

1.3 The Significance and Contribution of the Research

This research, which reveals the tactics and strategies of unmarried Armenian
women to exist in the public space and their mechanisms for coping with different
forms of violence in order to survive, is significant because it highlights the agency
of women rather than victimizing them. It has a unique place in examining the
intersection of gender, ethno-religious identity, marital status and higher education in
terms of access, mobility and visibility in the public space. Although the literature on
non-Muslim minorities in Turkey is growing, there are still a limited number of
studies in this field, and feminist research is almost non-existent. Therefore, there is
no study focused on unmarried and young Armenian women, making this research
both significant and a direct contribution to the literature. The aim of this research is
to understand the publicness of single Armenian women by revealing both the
dynamics within the community and their strategies for mobility and presence in
public spaces. Mapping fear and danger, identifying safe spaces, and determining
routes and paths are essential for understanding the urban spatiality of Armenian
women, and at the same time, it contributes to feminist geography literature by
revealing the relationship between the fear of violence and the agency to ensure

safety. As an attempt to reveal the gendered basis of spaces, this thesis strengthens
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feminist knowledge by examining the mutual relationship between gender and spaces
through the urban daily lives of single Armenian women. Therefore, in addition to its
contribution to gender and women’s studies, it will also contribute to space, place
and urban studies. This thesis provides a direct contribution to the literature on non-
Muslim minorities in Turkey, which focuses only on the experiences of Armenian
women, can actually shed light on the experiences of non-Armenian women by
revealing the multi-layeredness of women’s experiences in the public space. Finally,
it will also contribute in terms of revealing heteronormative patriarchal oppression

mechanisms in public space.

In addition to the importance and contributions to the literature, this thesis has some
limitations. Focusing on a specific group brings its own limitations. Firstly, this
research is based on specific data collected from the sample and does not make
generalizations. The sample criteria cannot be generalized for every young and
unmarried woman in the community. The limited population of this group within the
community makes this situation even more limited. To reveal the class differences
within this group, diversity and differences should be as clear as possible. However,
if we consider their socio-economic position on a scale, it was quite difficult to reach
women at both ends of the spectrum from this limited group. Another limitation is
the limitation of time itself. Field research, which needed to be completed within a
certain period of time, required very well-planned interviews with working and/or
studying women. Considering the two women who agreed to participate but could
not be reached due to their busy schedules, it can be said that this situation created a
limitation. Finally, the fact that this is a previously unexplored topic and that the
literature could not be specifically found, can be considered a limitation in terms of
unforeseeable and overlooked factors during both the field research and writing

process.

1.4  Structure of the Thesis

In this thesis, a framework will be presented in the form of literature review,
methodology, and presentation of findings. Firstly, public space discussions will be
included along with the literature review. In this section, the class dimension of
spatiality and some prominent concepts within the literature of the gendered space

will be discussed. Then, the intersection of gender, ethnicity and class, on being a
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woman within the minority communities will be examined in the context of
intersectionality literature. After the conceptual approaches to being a minority and a
brief history of the Istanbul Armenian community are presented, this section will
conclude with a review of the literature on the experiences of minority women in the
public space and researches on Armenian women in the Istanbul Armenian
community. Following the literature review, in the methodology section, feminist
methodology will be discussed within the framework of the research design. The
qualitative research methods will be discussed in detail under this heading, including
the field research conducted. Methodological limitations, as well as challenges,
difficulties and facilitations encountered during fieldwork, and the processes of
analysis and writing, will also be discussed. The presentation of the findings will
proceed with the processing and analysis of the data. First, the introduction of the
interviewees will be presented, including their childhood and youth years, education
and work experiences, marital status, and experiences with the wider society in the
context of their socialization processes. The section on emotions and experiences
related to Istanbul, will be followed by the relationship with urban public spaces. In
this section, women’s leisure activities, the experiences of being flaneuses, and the
political use of public spaces will be discussed. Next, public space strategies will be
discussed. Following this section, the conclusion will include the arguments and

concluding remarks of this thesis.
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CHAPTER 2

LITERATURE REVIEW

From the symbolic meaning of spaces/places and the clearly gendered messages
which they transmit, to straightforward exclusion by violence, spaces and places are
not only themselves gendered but, in their being so, they both reflect and affect the

ways in which gender is constructed and understood.

Doreen Massey, Space, Place and Gender (1994)

The public space is a space that contains both personal and political experience, and
an important part of everyday practice that undoubtedly includes complex
relationships. Sometimes, when we take walks to relax and take a break in a square
or stop at a café for a quick coffee on our way to work, we feel like we are getting
involved in the city, and at other times, it becomes the site of street protests we
participate in with political concerns, when we feel like we are claiming the city.
However, the way we experience these, is certainly not the same for everyone. How
much and in what ways one participates have been a subject of curiosity and research
for researchers from fields like geography, sociology, anthropology and many other.
In this thesis, I aim to reveal the gendered nature of the public space, in line with the
research question I posed with similar curiosity and concerns. The first feminists to
reveal the gendered structure of the public space were feminist geographers like
Doreen Massey, whom I quoted above. As clearly stated in this favorite quote of
mine by Massey (1994), some (exclusionary) means such as violence both reflect

and affect this structure. However, on the other hand, exposing those means in this
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context reminds us how important spaces and places are, in the struggle to change

gendered public space.

Since my thesis is about the use of public space in general, I will first address the
debate on public space within the framework of political debates and concepts such
as “democracy”, “consensus”, “diversity”’, and “visibility”. The reason for focusing
on these concepts is to discuss how terms such as objectivity, neutrality, and
universality need to be questioned, criticized, and challenged, as they reveal the fact
that all citizens do not have equal access and equal voice in public space. Then, I will
discuss the relationship between public space and gender, and how organization and
experience of public space are determined based on gender. In participation in public
space, concepts such as “mobility”, “visibility”, and “coming out” of one’s identity,
are critical. These concepts, which I have identified to answer my research question,
are closely related to concepts such as “safety”, “safe spaces”, “familiarity”, “fear”,
and “perceived safety”, which will be discussed. Although public space may seem
open and accessible to everyone, its organization and usage are heavily gendered,

which is critical for this thesis, so I will use those to conduct literature discussions.

Finally, I will examine the experiences of women belonging to non-Muslim minority
communities, particularly Armenian women, in terms of their experiences in the
public space. Before doing so, I will explain what is meant by the term “minority”,
how it is defined, and what concepts are used in making these definitions. Then, I
will discuss how the roles assigned to women within the Armenian community in
terms of survival of the community, which are based on the preservation of culture
and associated with the private space, affect their relationship with the public space.
Additionally, in light of the literature review, by examining the gendered tendencies
in career choices, I will demonstrate how the relationship Armenian women have
with public space is as patriarchal within the community as it is in society as a

whole.

2.1 Approaches to the Concept of “Public Space”

In the literature review on public space, it was seen that the concept of public space
was first discussed in the context of political debates and democracy. The concepts

of public space and private space are potently involved in the debates on democracy
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in the political space. In this regard, approaches arising from many political
perspectives. The public space can be defined in various ways as “area where
pluralism, variegation and freedom exist”, “where public authority is valid” or
“wherever there is a public official”. The dichotomy of the public and private space
can be constructed within a moral hierarchy. Finally, while making sense of today’s
society, for thinkers such as Wood, Calhoun and Hansen (as cited in Ozbek, 2004:
27-28), it has been stated that the distinction between public and private space is not
adequate, instead, triple or quadruple distinctions such as “public-private-political”,
“public-private-civil-political” can be made. It has been seen that the two dimensions
of the conceptualization of public space are expressed as follows: (1) Public space as
a spatial concept; refers to the public opinion, culture, experience itself, and the
national, subnational and supranational publics that emerge in the same process
where ideas, expressions and experiences are produced, exposed, negotiated and
disseminated in the social life. As a social space, the public space finds different
historical contexts, dimensions of time and space. On the other hand, (2) the public
space is seen as a normative principle. Publicity, openness, autonomy, self-reflection
and criticism constitute the normative aspect of the public space. According to
Ozbek (2004: 41-42), opinions formed by daily thought, public discussion and

criticism, and opinions filtered by public mind constitute public opinion.

The public space is actually a rather vague concept. By the concept of “public space”
is meant, first of all, an area in social life where something akin to public opinion can
be formed. Access to this space must be guaranteed for all citizens. In every
conversational situation in which private individuals gather to exist in the public
space, a part of the public space gains existence. According to Habermas’ (2018)
definition of the public space, participation is, or must be, open to everyone.
Accessibility to all is the first foundation required. Everyone involved is equal and
free. Conversations made here are “overt”. Barriers to citizen participation must be
removed and access must be guaranteed. The public domain should be located
outside government institutions. There should be no agenda constraints other than
that of the general interest (Habermas, 2018). Switching hats during public
conversation needs to be necessary for participants to produce better arguments.

Public debates are geared towards “rational consensus”. Such a rational discourse,
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according to Habermas (2018), includes the criteria of universalizability and

objectivity, neutrality, impartiality.

With the emergence of the bourgeoisie as a class, the public space of the bourgeoisie
emerged as the manifestation area of its political and social demands. In order for the
newly developing bourgeois society to establish itself as a system, it must become
independent politically, legally and economically from the strictly defined sacred
normative arrangements of the church. According to Habermas (2018: 93), in
bourgeois society, the public manifests itself primarily in the form of private
individuals who come together as a public community. Private individuals negotiate
with public power by owning it against this power, which is subject to government
regulations (Habermas, 2018: 93). Many criticisms from theorists like Geoff Eley,
and, as will be discussed later, Negt and Kluge (Ozbek, 2004: 67-68) have been
directed at Habermas in their theory of the public space. The main ones have been
directed by feminist theorists such as Fraser and Pateman (Ozbek, 2004: 65-66). In
Habermas’ historical determination (2018: 95), the participants of the public space in
the formation process of bourgeois society were men who were the heads of the
household and property owners. Thus, their gendered perspective is quite clear in
their theory. In addition to the criticisms directed at Habermas in this context,
according to another wing of critiques their definition of the public space is
problematical because it indicates public space as single and homogeneous. The fact
that the multiplicity of the public space is based in the theory of public discourse

creates contradictions in this context.

Fraser (Acar-Savran, 2019: 151) in late capitalist societies speaks of “public spaces”,
not a single one. Fraser opposes to Habermas’ theory of the public space to construct
the status of those participating as if they were equal. They emphasize that in this
public plane individuals are not socially equal. Fraser states that the discursive
interaction in the bourgeois public space marginalizes women and men in plebian
groups, preventing them from participating in negotiations (Acar-Savran, 2019: 157).
In addition to their criticisms, Fraser challenges Habermas’ assumption that multiple
publics hinder democracy. Given the ongoing conflicts to exist in public space today,
it is possible to say that Fraser’s criticisms are quite appropriate. The first feminists

who wrote proto-feminist texts in the late 1700s and who wrote the history of equal
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existence in the public space by the 1800s, and the demands of the LGBTI+
community from all around the world, which have been organized as political
struggles in the last decades, for their rights in the public space, inevitably come to
mind in the context of this thesis. Talking about subaltern counter-publics such as
women, workers and LGBTI+s, these groups and masses have been ignored in the
public space for centuries but have persistently claiming it through their political
struggles or by simply just be visible in it, without giving up. Based on Fraser’s
theory, the members of the oppressed group present alternative publics against the
dominant public space, and that the ideal of participation and democracy will be

more successful in this way.

As Taylor (2004) indicates, individuals have started to act with the same rules in
actions unaware of each other, around an invisible hand in the field of economy.
With the disintegration of the economic system, the rules of the bourgeoisie began to
work and the understanding of the individual and society has begun to change.
Society has started to seen as a common agency and it has become open to the
intervention of private individuals and their collective actions outside the rulers. The
independent economic system, individuals as subjects, are components of the
formation of public opinion. As Charles Taylor mentions in their Modern Social
Imaginaries (2004: 167), collective action and objective analysis have expanded, and
the economy, the public space, and popular sovereignty, in which people act
simultaneously, have begun to institutionalize. Isn’t Taylor’s approach not only
ignoring the impact of the state in the public and historical uprisings, but also being
refuted by them? According to Habermas (2018: 96-97), a historically unique
instrument of this struggle and deliberation is “public reasoning”. Individuals have
tried to transform political authority into a rational one by playing a role in
transferring the needs of bourgeois society from the state through the emerging
public space. The free market economy, which is the canon of this rationality, is also

protected by laws (Habermas, 2018: 97).

Another prominent concept in the context of being in the public space for public
reasoning was “visibility”. The concept of “visibility”, discussed in the context of
common spaces, is included in the literature as the practice of seeing and being seen

(Hatuka & Toch, 2015: 2). Being visible in the public space can bring the political
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and collective action with it. Therefore, it becomes a space that simultaneously
includes space, places, time and social relations (Lefebvre, 1991). In the context of
this interaction and relationality, as a challenge to Taylor’s approach, the common
life visible in the public space is the materialized form of collective action. In the
literature, it has been seen that the concept of visibility, which brings diversity, can
create a contradiction with the concept of consensus. The publicness, where there are
individuals who are visible with their differences, makes transparency and openness
a must. But on the other hand, this makes political consensus impossible because
(political) consensus sometimes requires compromise; one wing argued that
differences must be compromised in order for the public space to be conciliatory and
consensual, while the other argued that this reproduces inequalities and domination,
and that everyone’s common participation is only possible through their (political)
visibility. At this point, the multiple structures of the public space come to the fore in
the literature. With the modernization, the “nation”, which is the common entity of
the public space, has created a certain process of integration, harmonization and
approximation, and some entities from the private space have been included in the
public space. On the other hand, they became a subject in the public space by

reproducing themselves within and its possibilities and boundaries.

With their “proletarian public space” model, Negt and Kluge (2004: 133), have tried
to construct an oppositional public space. It is seen that Negt and Kluge refer to
Habermas’ conceptualization of public space while conceptualizing their concept.
While describing a single and homogeneous public space, Habermas has overlooked
the various publics in the emergence of the bourgeois public space, in which
Habermas had historically constructed their theory (Liebman, 2004: 632). At that
time, there were many subaltern counter-publics such as nationalists, peasants,
workers and women in the newly formed bourgeois public space (Liebman, 2004:
632). These counter-publics existed in spaces where they could negotiate their own
class, group and identity interests and needs, and produce oppositional discourse
outside the dominant discourse. In this context, Negt and Kluge criticized Habermas
for making those publics invisible. Moving the differences out of the narrow borders
of the private space into the public one has given meaning to the differences.
Because closing the differences to the private space brings standardization, and this

means that differences are ignored in that society. Similarly, “autonomy, originality,
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having a unique initiative” against the state is only possible with the existence of the
public space and expressing the differences here (Bora, 2004: 559). In the
multiplicity of public spaces, wider participation in one of these spaces and the
state’s taking into account the views emerging from this space creates a hierarchical
situation among the public spaces by highlighting this space over the others. If this
space is addressed by the state and the interaction between the state and this public is
more intense that any public space, it is called the “official hegemon public space”.
According to Bora (2004: 559), the problem in this is that over time, it loses its
independence as a result of very close relations with the state and is subject to
manipulation. Various public grounds and political publics created by sub-cultures
outside the official hegemon public space are the source of the emergence of very
different ideas outside the hegemonic public. The plurality of these sub-publics can
contribute to democratization in terms of interaction, communication and

representation of specific identities and interests.

Before moving on to the gendered nature of the public space, more current
definitions of the public space should be included. UN Habitat (2016: 26) defines
public space as follows; “public spaces are all places publicly owned or of public
use, accessible and enjoyable by all for free and without a profit motive”. In this
direction, the functionality of the public space in daily life is emphasized rather than
the political dimension. In a similar vein, Carr and Francis (2006) emphasized
individuality in addition to the emphasis on the collectivist structure of the public
space. According to them, the public space is a space that includes various human
interactions and activities, as well as a space where individual activities take place.
The public space has the potential to meet the different needs of different individuals.
Some are here to escape from the chaos of the city and relax, while others are here to
spend a comfortable time and watch the city (Carr & Francis, 2006: 231-233).
Individuals can be in the places of public space in active or passive ways by doing
sports, participating for instance in various neighborhood activities or just watching
(Carr &Francis, 2006: 239). Another dimension of the public space is to enable
discovery by observing and/or interacting with what others are doing (Carr &
Francis, 2006: 238). Emphasizing that civic and leisure time and functional urban
spaces become urban policy tools, Carmona (2014) has examined them as the

connecting fabric between private spaces, potential to local democracies, community
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revitalization and urban renewal. Categorizing criticisms of public space theories as
neglected, exclusionary, consumption, privatized, discriminatory, invented, isolating,
scary and homogenized, Carmona (2014) defines good public spaces as balanced,
diverse, social, free, engaging, safe and comfortable, robust and meaningful. On the
other hand, Low, Mccleave Maharawal and Dalakoglou (2014) approached the
public space in a more holistic way, emphasizing its aspects in terms of including
places that will provide breathing in the city and political actions. When those
current approaches are examined, it seems inevitable not to think that the political
dimension of the public space has been emptied. Is it possible to address the
individuality here without depoliticizing the public space? Does collective political
action that paces the way for public participation reduce individuality here? In the
context of equal and non-dominant access and participation of sub-cultures and
counter-publics, individual agency is undoubtedly important, but just as visibility
alone does not mean much, the political dimension of the public should not be

overlooked in order to achieve this.

2.2 Gendered Nature of the Public Space

So far, approaches to the public space have ignored its gendered nature. In addition
to theorists, such as Fraser, who state that the public space should include diversity,
feminists have extensively addressed the gendered nature of space. Feminist
geographers, who first studied the relationship between gender and space and place,
approach space as a process that contains contradictions, which can create the
opportunity to resist and push boundaries, but also strengthen them, rather than an
approach that completely limits and imprisons women (Lordoglu, 2018: 16). It has
been seen that feminist geographers have aimed to read space in a gendered and thus
critical way through all areas of daily life. The relationship between gender divisions
and spatial divisions has been examined, and it has been tried to be made visible and
the mutual construction of these two. Drawing attention to the gendered character of
urban spaces, Fortuijn, Horn and Ostendorf (2004: 215) point out that it is related to
the use of space, power relations and meaning. The context and construction of
spaces and places refer to gender; symbols used in design and construction function
as organizers of urban spaces (Fortuijn, Horn & Ostendorf, 2004: 215). Accordingly,

this is the reason why some places seem attractive to certain genders, because they
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evoke a sense of belonging. This is a situation that produces and reproduces power
relations. Rodo-de-Zarate (2013: 18), examining the negotiations of young lesbians
in the public space, revealed that women’s experiences of oppression in urban spaces
are related to the power dynamics of places and spaces. These unique experiences,
created by young women’s needs and forms of opening, closing and disguising their
identities in the spaces of the public space, are proof of the heteronormativity of the

public space.

Power, which has never been one-sided, is not the same as the West as a
renegotiation, changing, deteriorating, re-established compromise between those in
power and those over whom power is established. With this theoretical approach,
which Kandiyoti (1988) calls “bargaining with patriarchy”, the dichotomy of men in
the public space and women in the private does not work well. In addition, while
accepting that men and women exist in separate spaces, it can be said in a spatial
sense that this does not correspond to a conventional, traditional distinction of the
public and private. This distinction, which is based on Plato and Aristotle and
reinforced by thinkers of the Enlightenment, was and continues to be one of the basic
and regulative principles, especially in Western societies. The public world, which is
the domain of politics in Plato and Aristotle, is constructed against the private world
of the household. The household, which, although very ordinary, could not keep up
with the rationality of politics, was at this both the field of production and
reproduction. Accordingly, this meant that women had no place in politics, since
women’s nature have made them fit only for the lower virtues of the private space
(Phillips, 2012: 44). In liberal theory, domestic life has existed in a distinctive way
with its basic principles from civil society, which has emerged as a public space, in
terms of being subject to the private space (Phillips, 2012: 45). In the theories of
thinkers like Hobbes or Locke, it is seen that the private space points to the familial
and the power of husbands over their wives are discussed. Nevertheless, domestic
life remained forgotten in liberalism’s theorizations of society, public space and civil
society (Acar-Savran, 2019: 241-245). Likewise, Rousseau, claiming that what goes
on in the private space of property relations is irrelevant for political discussion, saw
women as naturally inappropriate in terms of demands for justice and associated

them with lower values of love and compassion (Phillips, 2012: 46-47).
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The West-centric use of this dichotomy is another notable feminist critique. When it
is elevated by generalization in its modern form, the gender-based division of labor
and hierarchy between the two spaces are ignored and being able to get out into the
public space becomes the criterion of salvation. For instance, feminists such as
Mernissi and Stowasser examine from an Islamic perspective that the historicity and
present of this distinction is different in the Middle East (Thompson, 2003). Recent
studies in Middle Eastern countries such as Egypt and Morocco have also revealed
how gendered the public space is, but also revealed that the dichotomy of private-
public is not fixed and unchanging (Ghannam, 2002) (Newcomb, 2006). All of this
challenges Enlightenment thought. It should not be forgotten that in some cases,
private spaces can turn into public and/or public spaces can turn into private. For
instance, in their article, Bora (2004: 533-534) says that other women’s homes can
turn into public women’s spaces, although in other cases they are shaped as a very
private symbolic center. They also stated that the streets between the neighborhoods
can be seen in this way in some instances. Likewise, mosques are men’s private
spaces in certain situations, while the bazaar is a public men’s space (Bora, 2004:

534).

According to Spain (2015: 11-12), the most important condition that paves the way
for public participation is above all political action. However, demographic
instability, socio-political change, massive migration, and violence, which often
erupt when the sovereign authority is challenged, create barriers to participation
(Spain, 2015: 13). At this point, as a feminist theorist, Spain (2015: 13) emphasizes
that gendered spaces create a relatively safe space for women to develop political
identity. According to Gillian Rose (1993: 137), the various forms of white,
bourgeois and heterosexual patriarchy are forming within geography as a discipline
that claims to know space and place. In Rose’s approach, space is multidimensional,
contingent, flexible and variable, but also contradictory. In order to rethink the space
constructed to express the problematic relationship with the hegemonic discourses of
masculinity, approaches that shake and displace the dominant forms of thought are
needed (Rose, 1993). Rose aims to provide the opportunity to go beyond the
contradictory information of space and the definitions of womanhood and manhood,
beyond this definition of binary gender, and to see the difference among women in

social space. According to Rose (1993), space can also offer opportunities to
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transcend the hegemonic masculinity it produces and reproduces. In this sense, it can
be said that contradictory space also contains a liberating potential. Therefore, it can
help to create a stronger, more critical and freer public against hegemonic

masculinity by making differences visible and thus political.

On the other hand, Massey (1994), who is one of the theorists who most effectively
reveals the mutual construction process between gender and space and place, has
challenged this field by exposing the masculine and patriarchal nature of space and
place studies with their feminist approach. The spatial is socially constructed
(Massey, 1994: 178), and understanding the spatial requires economic and social
analysis. Thus, social and spatial change are parts of a social whole. According to
Massey (1994: 155), the place is by no means static. If place is to be dealt with in
relation to social relations, space should also be conceptualized with social
interactions, thus revealing that space consists of processes. The dynamic and fluid
space is not frozen in time, but flows with time. According to Massey (1994: 161),
space is a complex web of relations of domination and obedience, solidarity and
cooperation. Places, spaces and place-based identities are not limited, they are open,
permeable, fluid formations, and they are constantly in relation to countless other
places. Massey examines gender relations by expression space as a geometry of
power. Spaces and places are not only gendered themselves, but also reflect,
influence and are affected by the ways in which gender is constructed and
understood (Massey, 1994: 179). The symbolic meanings that spaces and places
contain, convey and are affected by manifest themselves in the public space, up to
explicit exclusion through violence. (1) Limitation of mobility through consignment
and confinement, and (2) limitation on identity constitute two aspects of this
exclusion (Massey, 1994: 179). It is a threat to the patriarchal order that women
assigned to the household set aside their domestic roles and have economic income
in the public space. Here is the conflict and contradiction of patriarchy and
capitalism. The spatial control that women, who are visible in this sense in the public
space of the modern world, are confronted with, has a fundamental role in
reproducing gender (Massey, 1994: 180). Therefore, metropolitan life itself is in fact

a threat to patriarchal control.
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Regarding the metropolitan life, if we consider that this thesis focuses on Istanbul as
a metropolis, it would be appropriate to refer to Simmel, one of the leading
sociologists when it comes to metropolitan life. According to Simmel (2013: 25),
who defines the city not with its physical boundaries but with its sociological ones,
although the city is a unique social space that has a fundamental impact on social
interactions within it, it is actually a spatially formed sociological entity. The
metropolis is not only the concentration point of social differentiation and complex
social networks, but also the place of communities and crowds with uncertain
borders. According to Simmel (2013: 26), one of the reasons for the spontaneous
behavior of these crowds is that they “find themselves either in an open space or in a
very large space”. The city offers one the possibility of absolute indifference towards
one’s neighbors, not only to those living in the vicinity, but to everyone with whom
it encounters in daily interaction. In the face of crowds as potential sources of
interaction, the individual seeks a form of self-preservation, which manifests itself in
the form of indifference among the city dwellers (Simmel, 2013: 26). Returning to
Massey, this structure of metropolitan life sometimes contradicts with patriarchy in
providing opportunities for some women. Here, the significance of class in the

gendered spaces of the city comes to the fore.

2.2.1 Gendered Spatiality in the Context of Class

Just as access and participation in the public space is unequal between individuals
and communities, so is gender, which is not a homogenous category. Class, which is
perhaps the most important factor affecting women’s relationship with the public
space and their spatiality, will be examined in this section. According to Mary P.
Ryan (1990), while shaping the mental maps of the city dwellers in order to create
order, as key figures, women were constructed and used as the “architects” of the
urban space. The social status and position of women is largely limited by private
spaces and relationships (Ryan, 1990: 63-68). On the other hand, in the capitalist
system, even though they are visible in the public space as the main subjects of
newly formed urban (entertainment and shopping) spaces, they are excluded from
places and spaces like official institutions (Gibson-Graham, 2010: 151). Women who
could exist these spaces were bourgeois women, but working women were held

responsible in social and economic reproduction but were not considered visible in
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urban spaces (Ryan, 1990: 73-74). Therefore, bourgeois women, who are visible as
consumption subjects in the urban space, and working women, who are held
responsible for social (and biological) reproduction, have been spatialized in a way
that they are kept away from political spaces. In their worth commending article,
Elizabeth Wilson (1991) discussed the threats in emerging cities; sexuality, poverty
and democracy because it brings individualism and “the mob” with it. At this point,
working-class women, along with migrants and homeless people, cause confusion
and are distinguished as “dangerous” (Ryan, 1990: 74). By urban cartographers,
writers and journalists, while these women, who are visible generally in poor
neighborhoods of the urban space, were cited as dangerous, bourgeois women were
identified as “endangered” in order to regulate their visibility (Ryan, 1990: 73). This
distinction shaped the mental maps of the city dwellers, and at the same time caused
women to be excluded from certain spaces and places in certain times, and to be
stigmatized as “public women”. The visibility of women in cities created a desire to
protect appropriate women and initiated the era of department stores designed to
create a “proper-to-women’ public space in Paris in the 1870s (Kern, 2019: 118). By
limiting their contact with the ugly elements of the street but at the same time some

freedom would be allowed.

Feminist geographers Liz Bondi and Mona Domosh (1998) have written about the
gendered patterns of spaces in New York City in the mid-nineteenth century,
drawing on the diary of the city’s middle-class visitor, Sophie Hall. Although she is
always accompanied by a female friend during her day-to-day activities, the detailed
account of Sophie’s visit illustrates how spaces of the city are gender-based,
allowing for some moderate liberties for white women. Approaching the historical
and ideological unfolding and reshaping of the dichotomy of the public/private from
a feminist perspective, Bondi and Domosh (1998) focused on the spatial qualities of
the narratives by giving sections from women who lived in three different time
periods. There is a relationality between the rise of the bourgeois class and the
emergence of this dichotomy. Although the bourgeois class seems to advocate an
egalitarian and pragmatist attitude in the public space where the state and economy
take place, the gendered structure of spatial classification contradicts this (Bondi &
Domosh, 1998: 284). According to Bondi and Domosh (1998), the public spaces of

late twentieth-century Western cities, as well as the shopping areas of the nineteenth
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century, are spaces of commercial consumer activities pursued to create
environments in which middle-classed women are observed and protected. In this
context, it can be said that the freedom that contemporary urban life offers to women
still depends on gender-based norms about spaces and roles, so-called, suitable for

women in the city.

Similar patterns were seen in the Ottoman Empire in the 18" century. The stigma of
women in the public space as immoral and dishonest was conveyed by Tanyeli
(2020), where only immoral ones and slaves were found on the streets. While it is
clearly accepted that the aforementioned slaves are touched by men in the market, it
is not permissible when they become the property of a man (Tanyeli, 2020: 301).
Therefore, the woman on the street is accepted as a commodity open to everyone in
the market and harassment is legitimized. There is a clear difference between the
way married women appear in the public space and captive women. A married
woman who takes care of their children at home and does not go out to the public
arena is considered acceptable. What makes the “bad woman” bad is their
“immorality” stemming from existing in the public space. Even just the “visible
woman” in public space is bad (Tanyeli, 2020: 303). The relation of visibility and
property to the class context of gendered spatiality is seen here. The fear and panic
that “going on the street” (“sokaga diismek’) means “be on the streets” (“kétii yola
diismek”) shows itself in the Republic of Turkey as well. During the 19 century and
the first half of the 20™ century, as a result of the great wars and class conflicts of
rapidly industrializing societies, distinctive democracies began to be built all over the
world, starting from the second half of the 20" century (Sancar, 2014: 28). In this
process, women from the working class, who were exploited as cheap labor force,
were asked to be sent home on the grounds that they should provide housework,
child and men’s care. At that time, this point of view formed the dominant political
style of union politics (Sancar, 2014: 29). Women belonging to the urban merchant

and capitalist class were sent home with the mission of “raising new urban noble

generations” (Sancar, 2014: 30).

Examining gender relations in the axes of industrialization and nation building,
Sancar (2014: 33) emphasizes that the struggle of women who are trapped between

the family and the labor market in early industrializing societies is significant in
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shaping the gendered capitalist democratic state. Although the Ottoman-Turkish
modernization and the establishment of the Republic were shaped by different
political dynamics, they showed that the most important axis shaping the gender
regime was the way women were included in the national cause. The modern
Turkish woman of the new republic, which was formed with masculine ideals, had to
appear modest and at the same time modern in the public space (Ivegen & Baydar,
2006: 694). The public visibility and citizenship of women constitute the backbone
of the modern public space of Kemalist ideology. In this period, tea saloons, balls,
Western-style dinner restaurants symbolized the “prestigious” and “civilized” way of
life for certain class, and photographs taken in those places of the public space of
women dressed in Western style appeared in newspapers (Gole, 1997: 66). In
addition to photographs of young modern women performing feminine professions
such as nursing or teaching, playing sports in shorts, they are seen as listeners or
participants in political arena, but no information was given about those women’s
names, what they did and/or said (Sancar, 2014: 275). These women, who are used
as signifiers of modern publicity, have been muted. In gendered publicity, this is “the

dose of modernity”, according to Sancar (2014: 276).

Emphasizing that city design and planning ignores gender, Navarrete-Hernandez,
Vetro and Concha (2021: 3) showed that women’s use and experiences of public
spaces are not taken into account. The effect of gender norms on the mobility of
individuals in daily life emerges by examining different mobility models in cities.
Accordingly, feminist scholars studying women’s mobility patterns and experiences
have found that broader structural factors disproportionate to these experiences and
patterns (Navarrete-Hernandez et al., 2021: 3). Among women who are
disproportionately responsible for housework and care, those who have to work are
more likely to work in part-time jobs. These women therefore have more complex
daily activities and spend more time in public spaces than men and unemployed
and/or childless women (Navarrete-Hernandez et al., 2021: 3). Urban planning,
which generally takes into account men whose daily mobility is home-work-home,
fails to respond to the complex mobility chain of women, for example in
transportation planning models (Navarrete-Hernandez et al., 2021: 3). In addition, it
can be said that many women prefer walking or public transport because they do not

have the privilege of accessing a private vehicle. Therefore, in the context of
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security, these women have more anxiety and fear in the city than other women or

men who have private cars (Navarrete-Hernandez et al., 2021: 3).

Kern (2019:120) highlights the feminization of urban spaces, showing that gendered
norms are associated with creating spaces suitable for women in urban areas. In city
centers and/or metropolitan areas where industrialization is heavily felt, some spaces
that are closed off and have limited access for women, as mentioned above, are being
“softened” to attract female customers (Kern, 2019: 120). Kern (2019:120)
emphasizes that gendered norms are related to the creation of women-friendly spaces
in urban areas, indicating the feminization of urban spaces. In city centers and/or
metropolises where industrialization is strongly felt, some spaces that are limited in
access to women are softened to appeal to female customers, as previously
mentioned. Kern (2019: 121) also highlights that even chain businesses such as
McDonald’s are aesthetically designed, with the intention of being more family-
friendly and feeling like a home. Color choices, seating arrangements, business
names, decor, and menu content changes are actually marketing strategies developed
to make women feel more comfortable and secure. Geographers associate this with
gentrification, referring to the modernization and transformation of spaces where
working-class spend time into places for middle and upper classes and groups. The
use of chain stores such as Starbucks as common urban spaces is designed to provide
customers with a “home-like” experience (Bookman, 2013). Undoubtedly, the warm
and cozy atmosphere associated with home is intended to evoke feelings of security
and comfort. Comfortable chairs and bookshelves containing artificial or real books
create an intimate conversational atmosphere, and these spaces can be defined as
semi-public spaces between home and public space. As “third spaces”, these cafes
are places where women can socialize in a safe and appropriate manner in public
spaces, where they can experience urban life appropriately. It can be said that the
class transformation of urban spaces, while providing safety and comfort for women
and diversifying their customers to make a profit, actually limits their movements

3

and keeps them under control. The concepts such as “urban anxiety”, “fear” and
“security” and many more that appear here, will be discussed in the next section in

the context of gendered space.
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2.2.2 Prominent Concepts in the Gendered Public Space

Women’s mobility in the public space has been studied by feminist theorists in the
context of gendered space. While it has been argued that mobility and access to
certain spaces are determined by gender roles, it has later been demonstrated that
gender roles and mobility and access are processes that constantly mutually define
each other (Siwach, 2020: 34). On the other hand, it was underlined that the most
significant and determinant factor shaping the mobility in the spaces and places of
the urban public space is the fear of violence (Navarrete-Hernandez et al., 2021: 3).
At this point, women’s fear of men takes on a spatial and geographical dimension.
Rather than avoiding certain men, women internally identify which places and spaces
to avoid (Valentine, 1989). This is a coping strategy that interrupts the continuity of
fear felt on the streets of the city. Valentine (1989: 386), who notes that women do
not fear every man, identifies where and when they might encounter “dangerous

men” to maintain the illusion of control over their safety.

The concept of security being gendered shows itself with the concept of “perceived
safety”. An example of this is the fact that despite the decrease in violence and crime
rates in one part of the city, the fear felt by women does not change. Therefore, the
concept of fear and security goes beyond the absence of crime and is related to
freedom in the context of acting fearlessly in the public space and accessing the
places of the city (Navarrete-Hernandez et al., 2021: 3). Studies showing the
inequality of perceiving safety in the context of gender have found that urban design
is blind to the experiences of women and other disadvantaged groups. In addition,
the fact that these experiences are not taken into account in places such as dark
alleys, high walls, stops and stations in dark and desolate places, public toilets,
underpasses and bridges causes women to be unable to move freely and fearlessly in
the public spaces of the city (Jiang, Mak, Larsen & Zhong: 2017). Another
phenomenon emphasized in the literature in the context of security, perceived safety
and fear is that women usually feel safe in a familiar place and environment. The
“familiarity” here is cultural, demographic and class familiarity with environment
and place (Roy & Bailey, 2021: 7). Here, individuals can create “safe spaces” for

themselves. “Relief Maps”, in this case, identify the relationships of individuals’
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emotions and experiences with spaces and places, and visually show the visibility of

identities (Rodo-de-Zarate, 2013: 17).

Being visible in urban spaces does not always equate to equal access and safety for
all individuals and groups. In fact, visibility can lead to a number of issues such as
segregation, stigmatization, and even violence. This concept is often approached in
literature through three levels of visibility: categorical visibility, moral visibility, and
visibility through public policy. Categorical visibility pertains to the recognition of a
group as a separate category, moral visibility pertains to the recognition of the group
as a threat to the civil order, and visibility through public policy pertains to the
perception and addressing of the so-called problem by public policy (Pospech, 2020:
1-3). Popa and Sandal (2019) cite the reluctance and refusal of queer activists to use
the rhetoric of “coming out” and “visibility” to intervene politically in their local
contexts. Christina Hanhart, as cited in Popa and Sandal (2019: 6) argues that in
urban centers that were gentrified in the 1970s, an environment was created to
oppose pro-business gay politics. In this context, it has been argued that increased
visibility does not make nonwhite people and queers safer. It is important to note that
an intersectional and spatial approach is required to understand the urban experiences
of women, LGBTI+s and nonwhite people. Intersectionality needs to be understood
as reciprocal with spatiality (Rodo-de-Zarate, 2013). The experiences of
marginalized groups in urban spaces cannot be understood through a single lens and
must take into account the intersections of different identities and the physical spaces

in which they exist.

Another prominent concept in the literature in terms of being visible in the gendered
public space was the concept of “male gaze”. The woman’s body, which is visible in
public, becomes a resource that must be obtained and conquered by the male gaze
and thus gendered social norms are reproduced (Ponterotto, 2016: 147). This gaze,
which emerges with the visibility and appearance of the female body, rejects female
subjectivity and agency, focuses on the body and reveals gendered power relations
(Ponterotto, 2016: 147). While theorists such as Zimmerman and Rappaport (1988),
the concept of “empowerment”, which is defined as “the connection between the
sense of personal competence, desire and willingness to act in the public sphere”,

according to some, is defined as the control over one’s life, is destroyed by the
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masculine view through fear. In their article, Munt (1995) proposes the “lesbian
flaneur”, aiming to reverse the male gaze. In the literature, the flaneur has been
represented as an archetypal resident and observer of the public space in the rapidly
developing, changing and growing big cities of 19" century Europe (Wilson, 1992:
93). Blending in with the urban crowd without being seen, roaming the streets freely,
and engaging in an independent but admirable spectatorship have been seen as
genuine urban ideals since the boom and growth of industrial cities (Kern, 2019: 38).
The figure of the flaneur, which constantly appears in Charles Baudelaire’s works, is
“one body with the crowd”, a gentleman who is at the center of the movement but
still trying to be invisible, who is the “passionate audience” of the city (Kern, 2019:
38). While the philosopher and the writer of the urban life, Walter Benjamin
crystallized the flaneur further as an indispensable urban character in the modern
city, urban sociologists such as Georg Simmel identified traits such as “boring” and
the skill of anonymity as integral parts of the new urban psychology (Kern, 2019: 38-
39).

Elkin (2021: 22), who examined the concept of flaneur historically in their book,
stated that this concept which refers to both an observer and an observed person, is
actually an empty concept. Flaneur and flaneuse are like a vessel that is shaped and
filled in the historical context. Stating that the pleasure of walking and observing in
the city is the right of women as well as men, Elkin (2021) has shown that,
historically, there have always been women walking on the streets. Coming back to
Munt (1995), in their article they propose the idea of an urban lesbian flaneur who
delights in observing other women, by hollowing out the notion and eliminating the
usual heterosexual male gaze. This is accepted as a way for women and LGBTI+s to
transform the public space of the city. The spatial restructuring mentioned at this
point, takes place at the moment of existence. Lesbian identity and other non-
heterosexual identities are constructed in the temporal and linguistic mobilization of
space and shape urban life during movement in space. Existence of bodies in space
is, albeit temporary, a vital sign of intersubjective interaction and location.
Therefore, people filling the space with others and taking up space there can trigger
the transformation of the space. As Munt (1995: 125) points out, space is full of

possibilities, positions, passages and paths; it is never static.
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Koskela (1997) emphasizes the need to focus on the concept of courage both
conceptually and theoretically in her article on Finnish society. They highlight in
their article that women with a “bold walk”, despite the risks they may face, do not
limit their urban movements, emphasizing that they are active agents and subjects
(Koskela, 1997: 315). However, despite their courage and precautions, Koskela
(1997: 316) have shown that fear dominates their walks, thus revealing the gendered
structure of spaces in their walking experiences. Valentine (1992: 23-24) emphasizes
that the likelihood of experiencing domestic violence is higher than in public spaces,
and that parents’ warnings and everyday arguments construct fear in women’s public
lives socially and ideologically. Valentine (1992: 22) discusses “coping strategies”
for dealing with violence in public life, and notes that distancing oneself from
potential risks in terms of time and place is at the forefront. Parents who tell their
daughters that it is not a problem to be in crowded streets during the day but that they
should not walk around in the dark, initiate the process of internalizing the gendered
nature of space from childhood. The geography of fear created by these admonitions
produces perceptions of “dangerous places and times” (Valentine, 1992: 25). These
perceptions are possible through the mediation of sources such as the gendered
nature of space, parental warnings, business environment, fear of strange men, and
media reports of violence. However, as shown in Valentine’s research (1992), every
woman, regardless of her socioeconomic status, has experienced at least one act of
violence. Therefore, the sources of knowledge of fear have layers consisting of (1)
memory, (2) emotion, and (3) informativeness, and these directly affect women’s

relationships with public space (Valentine, 1992: 28).

So far, the concepts of perceived safety, familiarity of the spaces and places, and safe
spaces discussed in the context of women’s mobility and access led us to the concept
of visibility. Then, in the context of unequal visibility in the public space, different
experiences and emotions revealed the concept of the male gaze. Ideas like flaneuse
and lesbian flaneur, which are glorified against the male gaze, shed light on the idea
of owning the common spaces of the city. Therefore, before following through, it
would now be appropriate to talk about the feminist approach to the concept of “right
to the city”, which is another prominent concept in the literature. Henri Lefebvre first
mentioned this concept in 1967, who said that was both a cry and a demand (Harvey,

2015: 30). The right to the city, which includes this cry as a reaction to the pain
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caused by the crisis of daily life in the capitalist city, is both a capacity and power
created by the demand to transform the alienation caused by this crisis into more
enjoyable and meaningful city life. It contains many conflicts that require an
openness to the dialectic of occurrence and chance, and the constant pursuit of
unpredictable innovations (Harvey, 2015: 30). The idea of the right to the city arises
from the cry for help and support of the oppressed people from the streets and
neighborhoods in difficult and desperate times. According to Lefebvre (as cited in
Harvey, 2015: 34), this will trigger an urban revolution materialized from the
working class, which consists not only of factory workers but urban workers. Today
in most capitalist countries, “class” which becomes fragmented, multiple in purpose
and needs, irregular and fluid, complicates the demand for the right to the city. It
may also contain some oppressed groups and identities. The right to the city, then, is
much more than the right of individual and/or collective access to the resources the
city has. According to Harvey (2015: 44), this is the right to change and reinvent the
city according to our hearts. It is a collective as well as an individual right, because
inventing the city inevitably depends on the exercise of collective power over
urbanization processes. This concept, which is very important for a polyphonic
public space where differences are visible for equal participation and access, reminds

individuals and groups who the real owner of the city’s public spaces, streets is.

On the other hand, like many other concepts, the right to the city is a concept that
should be considered and criticized, when necessary, just like feminists’ criticisms of
the public space. In their article, Beebeejaun (2016), who considers the spaces of
daily living as political spaces, showed that the scope of the concept of the right to
the city is gendered. These spaces, which are political in terms of the production and
reproduction of senses of belonging and rights, are spaces where gender relations are
created (Beebeejaun, 2016: 9). Processes of negotiation, challenge and/or ownage, in
which gender relations are created both discursively and physically in terms of
exclusion, inclusion and distancing, manifest themselves in those spaces
(Beebeejaun, 2016: 10). Engaging in rights and gender negotiations while building
cities does not naturally lead to one-sided results. In this context, feminists such as
Grosz and Irigaray (as cited in Beebeejaun, 2016: 10) emphasize that perspectives
that consider bodies and gender concepts beyond the gender binary system should be

taken into account. Issues such as the working conditions of women and LGBTI+s,
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their unequal wages, childcare, access to public transport, walking trails and
pavements, safety in everyday spaces like underpasses, public toilets, public
transport stops and stations, overall, the city life, have been visible through the
challenges of feminists since the 1970s (Beebeejaun, 2016). The dominant visibility
of spaces associated with the right to the city, such as the Agora and city squares,
leaves those issues unmapped. Therefore, a wider range of urban spaces shed light on
space analysis for constructing more inclusive, free and equal spaces. As Harvey
(2015) has shown, the concept of the right to the city is actually an empty concept.
What matters is how to fill it.

2.3  Women in Minority Communities: Gender, Ethnicity and Class

Intersectionality, which was used to refer to the trio of gender, race (ethnicity) and
class, was first conceived as a system and then as a multiplicity of identities. It was
used by Kimberle Crenshaw, who produced in the field of critical race studies.
Although the concept of intersectionality is claimed to have been put into use by
Crenshaw in 1989, its origins can be traced back to the slogan of the “triple danger”
coined by Third World activists when the women’s liberation movement reached its
peak (Aguilar, 2015: 256). The women’s liberation activists brewing in the Civil
Rights Movement and the anti-Vietham War movements were both intellectually
influenced and inspired by the socialist New Left policies and the national liberation
and independence movements that were increasing in number in the Third World
(Aguilar, 2015: 257). The influences made by feminists from US policies in Vietnam
and subsequent invasion of Cambodia in Asia, overt or covert US interventions in
Central and Latin America have led to a collective questioning of the humanity of
capitalism as a social system. This new awareness and ensuing anger at the
oppression of women is for those reasons placed in a much more general context of
capitalism. This has led to a rethinking of everyday gender relations in private and

public spaces (Aguilar, 2015: 257).

Third World women, inspired by Vietnamese female freedom fighters, claimed that
their own experiences of oppression were not just gendered, but stemmed from the
“triple danger”. The term refers to three separate systems of oppression such as
sexism, racism, and capitalism (Aguilar, 2015: 257). The danger motif, as

“jeopardy”, has been dealt with in turn by those who wish to develop the concept
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along a Marxist line. The first of these essays belongs to Beal (2008), who wrote an
article in 1969 detailing the concept of double jeopardy. They began their discussion
with the allegation that the capitalist system and racism has destroyed the humanity
of all people, especially Blacks (Beal, 2008: 166). Beal places black women at the
bottom of social relations of production. In Crenshaw’s article (1991) dealing with
violence against Black women, it was seen that they did not consider
intersectionality as a holistic theory, or even as a methodology. Crenshaw resisted
the tendencies to measure or evaluate the effectiveness of intersectionality at the
level of abstraction and explained how they was positioned on this issue, and they
stated that rather than making theory, the connection of the concept with practical
applications is of interest to them (Crenshaw, 2011). On the other hand, Davis (2008:
72) states that “intersectionality offers a new raison d’étre for feminist theory and
analysis”. Considering the challenge posed by black and other marginalized women,
feminism was likely to stumble without resorting to this kind of conceptual tool. Fear
of the deconstruction of the category “woman” could have delegitimized the field,
but the result was the opposite. Intersectionality has been seen as the most important
contribution of women’s studies to other disciplines (Davis, 2008: 72). Yet, some

conceptual difficulties have emerged in some studies.

According to Marxist feminists, the key to understand why gender, race and other
identity indicators produce oppression is to understand the capitalist mode of
production and the social relations that give it life. Identity categories become active
as mechanisms to facilitate mentioned exploitation, precisely in the context of
capitalist social relations in which the capitalist derives surplus value from those who
are exempt from ownership of the means of production. The milestone of the issue
revolves around the concept of class, which has caused so much concern. Meiksins
Wood (as cited in Aguilar, 2015: 267) states that class is not only a particular system
of power relations, but also a constitutive relation of a distinctive social process, the
dynamic of accumulation and the self-expansion of capital. The concept of “class” is
not just another form of inequality or stratification meaning conflict and insoluble
opposition. The interest in this concept has faded even in the context of the notion of
class, which has been reduced to the cultural dimension, in intersectionality studies.
The focus has narrowed to gender and ethnicity only (Aguilar, 2015: 267-268). For

Meyerson, class is not only the primary determinant but also the only structural
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determinant. Meyerson said, “the priority of class means building a multiracial,
multi-sex international organization of the working class should be the goal of any
revolutionary movement. The priority of the class puts the fight against racism and
sexism at the center. Oppressions are very diverse and intersect with each other, but
their reasons are not like this” (as cited in Aguilar, 2015: 268), they bring the concept
of struggle back to the theory.

Examining the concept of gender and ethnicity from a dual status perspective in their
articles, Reid and Comas-Diaz (1990) revealed that studies that deal with these
concepts separately neglect each other. The concept of “social status” has been
studied by social scientists in the context of social and individual relationships and
interactions. It provides information about human behavior such as social status,
individual and collective behavior and/or attitude changes. In many studies where
social status is the main focus, age, ethnicity, gender, religious affiliation and class
are considered as categories of analysis. It is theoretically accepted that those
categories, which constitute the characteristics of status, cannot be easily isolated in
individuals. In practice, however, assumptions of majority rule and universality seem
to be reflected in research data, meaning that most researchers focus only on Whites
(Reid & Comas-Diaz, 1990: 398). This shows that the concept of social status is a
concept that can be fed from hegemonic ideologies. Ethnicity or physical
characteristics and family background are accepted as indicators of social status
inherent and related. Based on these indicators, the decisions taken in response to the
majority are biased and prejudiced. Individuals and any minority communities that
are judged to be different are not given opportunities in many areas; deprived of

equal opportunity.

2.4  What makes a “Minority”?

In the literature review on the concept of minority, different approaches came to the
fore even though they were like parallel to each other. In addition, it has been seen

2 66 2 ¢

that, concepts such as “cultural diversity”, “citizenship”, “minority consciousness”,
“collective discrimination”, “exclusion”, “marginality”, “peripherality”, “diaspora”
and “locality” are related to the concept of minority in terms of theory and practice.
Finally, in relation to these prominent concepts, a conceptual criticism of the concept

of “minority” draws attention in the literature. According to Suciyan (2018), in terms
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of terminology, this concept is ideologically constructed in a contradictory way,
ignoring some significant historical and therefore social facts. Minority as a concept
is essentially a legal category that legitimizes the history of deportations and various
exiles by rendering them invisible (Suciyan, 2018: 57). Moreover, it refers to and
reproduces the structure of the nation-state in which the majority corresponds to the
“nation” and the minority to the “other”. This concept, which by definition
contradicts the nation-state that establishes a uniformizing and homogenizing unity
and solidarity, forms a general category of non-Muslims by covering up their unique
political history and state’s discriminatory policies and different types of racism
(Suciyan, 2018: 57). Although the concept of minority seems to indicate a limited
and small formation, in fact, the issues that concern the minority directly concern the
majority. As it is defined politically in this problematic way, the concept of minority

renders the unique socio-political histories of non-Muslim societies invisible.

In sociological terms, the concept of minority is defined as a numerically small group
that has different characteristics from the majority in a community, tries to preserve
those characteristics and is not dominant (Oran, 2018: 97). There is no universally
accepted definition of minority in international law, as there is no consensus among
states on which elements the “difference”, which is a condition for being considered
a minority, should be based on (Oran, 2018: 97). It can be said that each state does
define the concept of minority according to its own interests. The most widely
accepted definition of this concept so far is the review prepared in 1977 by Capotorti,
special rapporteur of the UN Human Rights Committee’s “Sub-Commission on the
Elimination of Discrimination and Protection of Minorities”, in the context of Article
27 of the 1966 UN International Covenant on Civil and Political Rights on the
protection of minorities (as cited in Oran, 2018: 97). Accordingly, five elements
come to the fore such as (1) difference, (2) number, (3) non-dominance, (4)
citizenship and (5) minority consciousness (Oran, 2018: 98-99). Minority
consciousness, which is unclear compared to other elements, corresponds to the
position of the sub-identity against the upper-identity. If the effort to maintain
oneself is only for the purpose of preserving its own customs and traditions, there is
only a cultural diversity here and it can be said that there is no minority
consciousness, hence the existence of a minority. But if this effort is put forward in a

way that leads to political demands, there is a minority consciousness and therefore a
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minority (Oran, 2018: 100). From this point, it can be said that the concept of

minority should come to mind together with the demands for political rights.

From the 1910s to the 1930s, Chicago School sociologists began to study European
groups in North American cities with the wave of migration from Europe (Laurie &
Khan, 2017: 4). Whatever the differences between linguistic and kinship practices,
and between political and religious beliefs, minority groups were required to share
basic characteristics with majority groups. Without this, “cultural diversity” would
be lost, according to sociology of Chicago School (Laurie & Khan, 2017: 4). The
discourses covered by these studies on minorities in the West are based on a
commitment to an egalitarianism that belongs to the national body and the political
nation and is constructed from here (Laurie & Khan, 2017: 4). In other definition of
minority prominent in the literature, it has been seen that this concept is associated
directly with ethnic minorities. The term “ethnic minority groups” is used to refer to
immigrants and their children, encompassing both similarities and differences based
on an increasing variety of experiences (Morris, 2003: 3). This definition shifts the
emphasis towards identities produced by its members themselves, suggesting,
according to Morris (2003: 3), an agreement focusing on special needs and interests
from the physical and cultural differences that trigger discrimination. Here, (ethnic)
minority groups appear as organized and institutional organisms, therefore, they are
in a position of active, conscious and aware demanding, not passive and/or
submissive. In line with this definition, the concept of “exclusion” comes to the fore
in the literature. Morris (2003: 5) approaches the exclusion of ethnic minorities as a
set of processes. According to this approach, exclusion is not only economic but also
encompasses the inability to have the opportunity to fully participate in social and
everyday life (Morris, 2003: 5). This exclusion is actually a complex phenomenon
because it includes power relations. Although some excluded individuals and/or
groups are left completely ineffective, others can actively exercise their power to
exclude others. It can be said that power relations are inherent in people’s everyday
lives and daily practices, and are related to various forms of discrimination such as
stigmatization and stereotyping. Therefore, power relations have a direct relationship

on exclusion.
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On the other hand, however, Samers (1998) emphasizes that the use of the concept
of ethnic minority evokes colonial, victimizing and patronizing. Instead, an
affirmative and celebratory concept of “marginality”, “peripherality” or “diaspora”
should be used (Samers, 1998). The main purpose of Samers (1998) in asserting this
is to show that ethnicity, which is perceived as a fixed category, actually excludes
multiple identities shaped by class, gender, sexuality and age. In the context of
ethnicity and cultural difference, a social constructivist approach says that ethnic
identity is “situationally variable and negotiable” (Jenkins, 1997: 50). According to
Jenkins (1997) (Evans, 2006: 111-112), who establishes a dialectical relationship
between internal and external identification processes with individual and collective
consequences, the importance of understanding the reality of ethnicity should be
primary and locality has an effect on the power of ethnic belonging. Accordingly,
ethnicity studies focusing on the definition of external identity and its social
classification were only concerned with understanding social inequalities (Evans,
2006: 112). However, Jenkins (1997: 75) argues that the internal processes of self-
knowing and self-identification are at least equally significant, and that “hierarchal

difference is not significant in the context of ethnic relations”.

2.4.1 Armenian Community in istanbul

Armenians, who have been living in Turkish soils for centuries, are quite crowded in
population and heterogeneous compared to the other three non-Muslim communities.
Dalyan (2011) divided the Armenian community into five different groups in the
structure within the Ottoman Empire. Accordingly, (1) the first group consisted of
the rich ones who were influential in the 19" century and took part in the
administration and civil services. The Dadyans, who were brought in charge of the
gunpowder factory (“baruthane”) during the period of Selim the 3™, or the Balyan
family, who held responsible for the architecture, are included in this group (Dalyan,
2011: 10). While (2) the other group consisted of those who were engaged in trade in
Istanbul and other cities and towns of Anatolia, (3) the third group consisted of the
peasants, who were the most numerous (Dalyan, 2011: 9). (4) The fourth group
consisted of (4) Armenians living in high mountains such as Sason. And (5) the last
group was the clergy. Thanks to their military exemptions, this group was gaining an

economically privileged position during the imperial period (Dalyan, 2011: 9). Part
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of the “millet” system denoting a sect or religious community, the Armenian
Apostolic church was one of the three traditional communities of the Ottoman
Empire (Hofmann, 2002: 12). Later, Catholic and finally Protestant Armenians were
recognized. In the constitution of 23 December 1876, all the subjects of the sultan

were accepted as “Ottoman citizens” (Hofmann, 2002: 12).

With Lausanne, non-Muslims, who legally obtained minority status and accepted as
equal citizens of the newly established Republic, have often interrupted the use of
rights of their minority status during the construction of the nation-state, or various
obstacles have been put in front of the use of those rights. Contrary to the Ottoman
Empire, the new Republic, emphasizing ethnicity in its definition of national identity,
on paper, stated “being Turkish” as an individual’s self-definition as Turkish
regardless of the ethnicity and/or religion, non-Muslim minorities were accepted as
“the other” (Maksudyan, 2005). According to Gol (2005: 136-137), who stated that
one of the historical reasons for the emergence of Turkish nationalism was the
Ottoman modernization policies, the religious character of the Ottoman Empire and
the millet system prevented “ethnicity” in the definition of “Turkishness”. Instead,
Islam has become a unifying social force, replacing ethnic differences in Turkish
nation building. This process has required a construction in relation to the other. In
this context, Armenians have played a role threatening the territorial unity and

integrity of the nation in the eyes of the Turkish state (Gol, 2005: 137).

On the other hand, Cagaptay (2002) examines ethnicity in three nested dimensions of
Turkishness. These dimensions represent three definitions of the Nation. Cagaptay
(2002: 77) created a Venn diagram that depicts these definitions. From outermost to
innermost the names of these diagrams are: (1) territorial, (2) religious and (3) ethno-
religious. According to the territorial definition that registered the inhabitants of
Turkey as Turks, in regard to the 1924 constitution, Armenians are in the category of
equal citizens of the republic (Cagaptay, 2002: 76). As far as the second definition,
all Muslims in Turkey are accepted as Turks. This is recognized as the legacy of the
millet system (Cagaptay, 2002: 76). Considering that not every Muslim in this land
speaks Turkish, like Kurds, this definition is quite contradictory. High Kemalism?

2 In 1931, the policy of centralizing the ruling party, Republican People’s Party [“CHP”], of the
Kemalist regime led by Mustafa Kemal corresponds to the period defined as “High Kemalism”
(Cagaptay, 2002: 69).
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considers ethnic Turks as Turks and divides non-Turks into Muslim and non-Muslim
categories. According to Cagaptay (2002:76), ethnic Turks were quite a minority and
hereunder other Muslims could be assimilated. Therefore, Turkish was used as a tool
of assimilation. Turkish nationalism has marginalized Armenians, since Armenians
are excluded from this in terms of religion and ethnicity. In the diagram created by
Cagaptay (2002: 77), the farther a person was from the center, the harder it was to
reach the Turkish state. Non-Muslim minorities still face obstacles in exercising their
rights and freedoms. Stuck between being equal citizens and being a minority, non-
Muslims constantly reproduce the vulnerability created by this situation, both
through the new experiences they practice in the social space and through the
collective memory created by trauma (Kaymak, 2017: 15). In the history of the
Republic, historical events pointing to the discriminatory policies and actions of the
state, and whose traumatic effects still continue in daily life through memory, cause
the number of non-Muslim minorities to decrease gradually, also they constantly re-

establish the perception that these communities are “guests” in these lands.

The Turkish Armenians, who are the vassals of the Ottoman Empire and citizens of
the Republic, constitute unique situation among themselves. This uniqueness stems
from their cultural and legal ties with the Turkish territory and its other communities,
as well as their connection with the large Armenian population in the world (Ors &
Komguoglu, 2007: 413). This makes them an ethno-religious minority. In the context
of diaspora, which can be defined as the separation of a people of their homeland, the
Armenians of Turkey constitute an exceptional situation, according to Ors and
Komsuoglu (2007). They are not considered to be living in the diaspora because they
live in Anatolia, the homeland they lived in for centuries. However, on the other
hand, even if they have official citizenship status, they cannot live like equal citizens
in the Republic of Turkey, whose national identity is built with an ethnic and
religious emphasis. Ors and Komsuoglu (2007) have revealed through their
fieldwork that the Armenians of Turkey have never identified themselves with the
Armenian diaspora or with the Armenians in Armenia. On the other hand, they
cannot fully identify with the Turkish people and the state. But they also share strong
cultural ties with the people of these lands, with whom they have had ties for

centuries.
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According to Suciyan (2018: 58), who defines Istanbul Armenians as a diaspora
community, they were well organized until the 20% century. In addition to
institutions such as churches, hospitals, schools, foundations and associations, they
have produced and continue to produce intellectual knowledge such as magazines,
newspapers and books (Suciyan, 2018: 58). The common religion of the Turkish
Armenian community, beyond being Apostolic, Catholic or Protestant, is
Christianity. In 2001, the U.S. Department of State estimated that Armenian
community had a population of 50.000 (as cited in Hofmann, 2002: 9). On the other
hand, the Armenian community estimates their number to be between 60.000 and
65.000 (as cited in Hofmann, 2002: 9). By its members, “community” refers to a
shared environment, values and beliefs, customs and traditions, and historical
background. Certain behavioral patterns are shared based on the common historical
context, collective memory and ethnicity (Kaymak, 2017). However, since
individuals also share the same concerns, dangers, risks and needs, a certain social
structure emerges, both intellectually and physically. Hereby, feelings of “being a
community” and of “belonging” stand out. According to Ors and Komsuoglu (2009:
331), Armenian identity and Armenian society, community, are based on a political
and ideological content. As discussed above, since the national identity of the
Turkish Republic was built on the foundations of Turkish ethnicity and being
Muslim, “being an Armenian” implied otherness. Being outside of this definition
brings with it the development of some self-defense reflexes, tactics and strategies
against the dangers that may come from this outside, and encourages an inner
commitment and interlocking for the community. According to Ors and Komsuoglu
(2009: 332), religious, ethnic and cultural affiliations provide the means for
Armenians to maintain their existence within the hegemony of the Turkish nation.
This identity, which is indicated by being Armenian and has certain limitations
within, creates relatively safe spaces by separating inside and outside, us and them.
The creation of an “imaginary community” (Ors & Komsuoglu, 2009: 332) such as
the “Armenians” also provided some tools to be developed against any

discriminatory, disproportionate and unequal actions that might come from outside.

During the 19™ century and the first half of the 20" century, the main dynamic of the
settlement of non-Muslims in Istanbul was the phenomenon of migration. The

compulsory resettlement of the Ottoman Sultan Fatih and the population mobility
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from the 19" century to the middle of the 20" century shaped the distribution of
Istanbul’s non-Muslims in the urban geography (Kaymak, 2017: 102). In the spatial
history of Istanbul, this distribution has formed the ethnic, religious and cultural
identities of the districts, while urban belongings have been built on these identities.
For this reason, the effect of migration and its reflection in the settlement history of
non-Muslim minorities in the city have historically revealed different settlement
dynamics (Kaymak, 2017: 102). In Istanbul, class divisions emerged within this
ethno-religious geography of the city due to the increasing trade and articulation
process with capitalism in the second half of the 19" century (Kaymak, 2017: 116).
One of the spatial reflections of the modernization process has been that the enriched
non-Muslims and/or Muslims began to move from ethnically, religiously and
culturally segregated neighborhoods to newly built modern apartments and modern
neighborhoods with infrastructure (Kaymak, 2017: 116). However, this did not
disrupt the community structure of non-Muslim neighborhoods, which were settled
on an ethno-religious basis, and some of those neighborhoods continued to exist as
minority neighborhoods until the 1950s. The socio-spatial segregation of Armenians
in Istanbul from the 1950s to the 1980s is based on (1) the community life formed
around churches and schools in the districts where Armenians historically settled,
and (2) class mobility dynamics created by changing economic and cultural capitals
(Kaymak, 2017: 131). In the context of the spatial differentiation of the class
geography of the Armenians in Istanbul, there is a separation between Kurtulus,
Ferikdy, Pangalt: and Bomonti, Nisantas1, Yesilkdy, Tarabya, Kadikoy and Uskiidar
on one side, and Gedikpasa, Besiktag, Samatya, Kumkapi, Ortakdy and Bakirkdy on
the other (Hofmann, 2002: 9-10). In addition, Adalar, especially Kinali, have
emerged as a place of attachment and belonging for the minority communities of
Istanbul. In their extensive field research, Kaymak (2017), in terms of being
disconnected and isolated from the city’s experiences, for some people, Adalar are a
place where they can live their identity freely, while for others it evokes being stuck,

restricted and what is traumatic.
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2.5 The Public Space Experiences of Women Belonging to a Minority

Community

Literature reviews have suggested that the positionality of women is scarcely
examined in the already few and far between studies in the context of minority
and/or ethno-religious communities. In their article, Brink-Danan (2011) examines
the disguise of difference and the erasure of cosmopolitan difference from the public
space in light of security concerns, as a result of the “bodily marking” and
emphasizing this danger in the language of the Jews in Istanbul. In their article, the
researcher who examines the community in general, not women, set out from the
spatial, social, political, structural, moral and essentialist definitions of
cosmopolitanism. Accordingly, a political cosmopolitanism envisions people as
citizens of the world, while a structural understanding uses cosmopolitanism as a tool
to demean the local population (Brink-Danan, 2011: 445). On the other hand, a
moralist cosmopolitanism says that one should be in solidarity with strangers, while
essentialist cosmopolitanism defines each person as a being outside of systems
(Brink-Danan, 2011: 445). Cosmopolitanism in Istanbul does not quite fit those
definitions, and Turkish Jews, according to Brink-Danan (2011: 445), do not
challenge at least two of them. In a context where otherness is felt in many
dimensions such as legal, structural and discursive, Jews distinguish the other from
“ours” among themselves (Brink-Danan, 2011: 447). In theory, the cosmopolitanism
of Istanbul, where diversity prevails in the public space, in practice suppresses the
identities of minorities by concealing, closing or erasing them (Brink-Danan, 2011:
447). The cosmopolitan mode of existence of the Jews thus often involves conflicts,
contradictions and censorship/self-censorship. “Lived cosmopolitanism” informs
what should be kept secret in the public space (Brink-Danan, 2011: 447).
Historically, Turkish Jews have had to be “low-profile” by not challenging the wider
society in order not to be completely erased from the public space due to security

concerns (Brink-Danan, 2011: 452).

In another article focusing on the construction and use of names as a means of
othering in the public space, Brink-Danan (2010) indicates that in everyday life, in
public spaces of the city such as markets, banks and workplaces, names are codes

that contain social meanings. Names are loaded with highly political connotations,
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marking individuals as “Turkish” or “stranger”. Because Turkish identity has a
Muslim implication(s), women have developed the strategy of naming their children
in Turkish in order to avoid all kinds of suffering and difficulties (Brink-Danan,
2010: 387). Another strategy women use mentioned in the article is to play with
names in a way that reminds them of the roots, e.g., adding a Turkish suffix to the
end or beginning of the Hebrew name, or the translation of Turkish names according
to phonetic transcription rules (Brink-Danan, 2010: 388). Names that people have are
social, political and also historical as a dictionary of inclusion or exclusion, as they
have the potential to offer new context in terms of reclassification and re-dating in
the current sense (Brink-Danan, 2010: 392). Kaymak (2017: 307-308) stated that the
strategy of hiding the name of the Jews and Armenians, who are especially
concentrated in the commercial field, is common. On the other hand, they (2017:
309) observed that the women of the third and fourth generations of the republic used
modern and/or French-origin names and traditional Armenian-origin names together.
It has also been revealed that young women from those generations who are working
do not prefer strategies such as hiding their names or using Turkish pseudonyms,
even though they have difficulties in their daily lives due to their names (Kaymak,

2017: 309).

Another study (Blumen, 2007) among ultra-Orthodox Jews in Israel looked at the
four layers of going-to-work in the context of performance. (1) The compatibility of
the material and the way one uses it, (2) the human movements and the clothes worn,
(3) the diversity of individual practices on the way to work, and (4) the timing of this
collective ritual forms the four layers of commuting performance, which Blumen
(2007) calls “landscape”. In the community, religiously and culturally women are
allowed and the only ones who can to go to work. Among the women who go to
work in public, the effect of the clothes is most noticeable in the landscape Blumen
(2007: 827) mentions. According to another recent study conducted in Australia
(Gholamhosseini, Pojani, Babiano, Johnson, Minnery, 2018), the way migrant
women from the Middle East see the public spaces of the city differs from cultural,
political and religious perspectives. The narratives of migrant women have shown
how gendered religious and cultural identities are constructed and performed in
public spaces. Although individuals and communities differ among themselves, there

are commonalities arising from being migrants in the public space (Gholamhosseini
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et al.,, 2018: 18). In the article, when the experiences of Middle Eastern migrant
women in Australia are examined, it is revealed that the meaning of public/private
spaces is quite flexible compared to local ones, the contradictory and conflicting
existence of security and surveillance, the ambiguity and need of the “sense of place”
and the “sense of belonging” (Gholamhosseini et al., 2018: 19). Considering the
different experiences arising from diversity in the public space is very significant for
a more equal and free urban experience in multicultural cities. However, non-Muslim
communities in Istanbul have minority status not migrant; yet, considering the
centuries-old history of some in Istanbul some in Turkey in general, it is quite ironic
that they share common feeling with migrant women in Australia in the context of
“belonging” and “sense of place”. Another article (Burchardt & Griera, 2018)
examining the public space regimes through the visibility of the veil in Europe
emphasized the importance of examining the symbols that express minority and/or
otherness in any way, the place, time and forms of public space usage of individuals.
Since these connotative symbols are political, they directly affect the public space

experiences of individuals, communities and groups.

“Sense of belonging” and “attachment” are complex concepts that are influenced by
power relations. According to Hopkins & Dixon (2006), who approach the concept
of “visibility” from the framework of political psychology, the political and social
movements’ visibility is related to the significance of place. The individuals’
psychological representations of space(s) are the determinants of their political
visibility. As such, it shapes behaviors and actions such as who belongs to where,
where to feel “at home” and “out of place”, where to go or run away. The
representations of space and place in daily life shape these behaviors and actions.
The experiences of individuals are affected and controlled by social structures and
categories such as nation, class, and ethnicity, and the spatial distinctions constructed
in the context of domination relations are thus reproduced. At this point, the feeling
that some individuals and groups do not belong anywhere constitutes their political
psychology. The relationship between humans and space and place is explained in
terms of psychological concepts such as attachment, belonging, and identity
(Hopkins & Dixon, 2006: 174). In the context of the relationship between collectivity
in the public space and the urban landscape, Abell, Condor, and Stevenson (as cited

in Hopkins & Dixon, 2006: 179) argued that political imaginations such as the state,
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nation, and civil society are sometimes constructed solely as a matter of
place/territory. From this point of view, there is a social, individual, and political
identity construction based on place, and the skills of living, experiencing, and
practicing these identities are determined by power relations (Hopkins & Dixon,
2006: 182). Perhaps the relationships individuals establish with spaces are processes

that influence their political consciousness.

Back to non-Muslim communities in Istanbul, it can be said that the private space for
all three of them has the feature of being the place where the minority identity is
protected, built and transferred to the next generations. In the heterosexual family, it
is the woman’s duty to convey the traditions and history of this identity to the child
and to teach the language (Kaymak: 2017: 365). Therefore, the traditional patriarchal
gender-based division of labor is the norm among non-Muslims, just as it is in the
wider society. Assigning these duties to women in the household means that she is
associated with being a mother and therefore with the private space. In their research,
Kaymak (2017) determined that this patriarchal family structure is began to be
broken when young women and men start university and then participate the work
life. It should be added that their professionalization in different business lines from
the family business, their integration into the wider society and their mixed
marriages with them have had an impact (Kaymak, 2017: 365). It has also been
determined in their research that divorce has increased in the last 10 and 15 years in

non-Muslim communities with women’s economic freedom.

2.5.1 Armenian Women

Considering hundreds of years of oppression, domination and control, endogamy
continues to exist as a norm in the patrilineal and patriarchal state and the Armenian
Church, even though mixed marriages are increasing day by day. In addition to this
norm, which is the reflection of the Ottoman legal sanctions to the present, the
discourse and practices of the 19" century in the context of nationalism and
modernity had gendered implications in the influence of Armenians’ self-perception
as a society (Ekmekg¢ioglu, 2016: 34). This awakening of the Armenians at the end of
the 19 century assigned some duties to women in creating a nation. Women were
defined as guardians of “tradition”, while men were allowed to act in the name of

2 13

“progress”, “modernity” and adaptation to whatever was perceived as an “external
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threat” (Ekmekg¢ioglu, 2016: 34). The household, which would ensure the salvation
of Armenian culture, manifested itself as the assigned space and place of women.
According to this two-pronged formula lying on the axis of “the world” and “the
home”, women were saving the spirituality and the “inner essence” by making sure
of the continuity of the tradition in the household and passing it on to their children.
So here, another gendered duty emerges; same as mentioned above, it is a norm that
equates womanhood with motherhood. Only if the woman fulfills her motherly duty,
this inner essence is considered to be saved (Ekmekgioglu, 2016: 35). Tradition
cannot be saved without being passed on to generations, accordingly. But this was
creating a contradictory situation with the spirit of the changing time; these mothers
should have been educated but they should not have broken away from the roots.
Therefore, in an increasingly modernized society, women had to change as well, but
not that much. As can be seen, the division of labor designed to protect and maintain

the ancestors in the process of creating a nation is highly gender-based.

With their existence shaped by the Treaty of Lausanne, the Armenian community
was able to continue their daily lives with their ethno-religious identities. According
to Ekmekgioglu (2016: 38), the way in which the Armenian community positioned
itself against the state and the dominant group was envisioned orbicular, in which the
borders of the circles drawn together were shaped according to state intervention.
While the inner part of the community consisted of Armenian households, families
and kinship, churches, schools, other institutions and cemeteries form the middle
part. As of this middle part, state surveillance began. The public space of non-
Armenians and the territory of the state was the outer part of the community
(Ekmekgioglu, 2016: 38). Therefore, the house, which was a space that marked the
private lives of people along with family and kinship relations, was the only place
where Armenians did not feel the state pressure in terms of their ethno-religious
identities (Ekmekg¢ioglu, 2016: 39). And thus, the difference became invisible in the
public space, drawn into the household, and the tradition once again associated with

women.

At the end of this historical process, the status of Armenian women as a “minority
within a minority” has shown itself in the literature (Karakasli et al., 2009: 379).

During the construction of the modern Armenian female identity in the 19" century
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mentioned above, women gained social visibility as musicians, actors, publishers,
painters, teachers and writers. The increase in the number of women who graduated
from the established Armenian schools and started to participate in the working life
placed women in a conflicted position due to the gender-based division of labor.
Today, this positionality has not changed and continues to exist as a situation
experienced by women. In the extensive field research conducted by Karakagh et al.
(2009), it has been seen that today, even if the “head of the family” is accepted as a
male in Armenian households, just as in the wider society, women have a dominant
role in all decisions taken within the “family”, from the arrangement of the family
budget to the education of children. Endogamy, which is carried out to protect and
maintain the Armenian identity, has a special place in the community (Karakagl et
al., 2009: 356-357). As a result of their field research, although there are differences
in the intergenerational approach to mixed marriages, most of the interviewees
reasoned that this led to assimilation (Karakasli et al., 2009: 357). Yumul (as cited in
Karakagh et al., 2009: 358), in their doctoral thesis, revealed that “love” is not a
value in itself for the Armenian community, arranged marriages are valid instead of
love marriages, and families can interfere with the whole marriage process. It can be
said that those roles assigned to women have the function of providing cultural
reproduction and continuity of lineage and thus reproducing the collective identity
(Ors & Komsuoglu, 2009). Bearing in mind that it is learned and internalized
survival strategy, is it not an unseen aspect of reality that these norms dominate and
oppress women? Perhaps the growing awareness of this issue, most young women of
the republic’s third and fourth generations, is related to the aforementioned rising

divorce rates.

Through their field research, Karakaslh et al. (2009: 380) found that the majority of
the working Armenian women they interviewed are in professions assigned as
“female-specific”, such as nursing and teaching. This case also manifests itself in the
political space as the concentration of women in charities and in the women’s
branches of political parties, not in mechanism of decision-making (Karakasl et al.,
2009: 380-381). Pointing out that among the minority communities of Istanbul,
Anatolian Armenians have the most patriarchal codes, Kaymak (2017: 315) states
that in the first and second generations of rural origin, girls were not educated and

were sent to sewing courses. Boys, on the other hand, were either sent to school or
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given to work with a master in professions such as electrician, jewelry and tailor.
Again, in these generations, the fact that women’s work is regarded as “shame” in
working-class families is an indication of the traditional and closed family structure
(Kaymak, 2017: 316). Therefore, women of the working-class families are kept
under control of their father, brother or husband, in short patriarch, through the
discourse of shame. On the other side, some of the young women from wealthy non-
Muslim families, although they can complete their university education, they get
married and do not start working life, or stop working after having children
(Kaymak, 2017: 317). Women’s participation in public life in spaces considered as
an extension of their traditional domestic roles reveals the patriarchal structure of the
community. But when it comes to the third and fourth generations of the Republic,
the increase in the number of working women brought about an increase in

participation in different institutions and business lines.
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CHAPTER 3

METHODOLOGY

This master’s thesis aims to uncover the gendered nature of public spaces and places
of Istanbul and understand the impact of higher education on the relationships
between single Armenian women and public space, drawing on feminist
methodology. Firstly, the research design will be presented in a layered manner.
Feminist epistemology will be discussed as the philosophy that sustains the research,
followed by the presentation of feminist standpoint theory and a discussion of why
these two contribute to this thesis. Then, the adopted research method, which is
qualitative research, will be discussed, presenting the strategies and steps taken
during field research. Since this research also contributes to literature of feminist
geography and draws from it, the approaches adopted in approaching space during
field research will be discussed. Next, the criteria used to determine the women
interviewed, as well as some self-reflexive experiences, will be shared. After
completing the field research, the resulting path will be presented, followed by a
discussion of the method used to analyze the collected data. Finally, the chapter will

conclude by discussing methodological limitations.

Feminism has been nourished and fed by different branches of science such as
philosophy, anthropology, sociology, political sciences, literature, psychoanalysis
and many more. From the end of the 1700s, the period of its emergence with
protofeminist works until today, it harbored some theoretical divisions and conflicts.
Although theory and practice have historically been produced and reproduced,
constructed and deconstructed from different wings, it would not be wrong to say
that feminism(s) is the struggle for a more bearable world. It is still not clear what
this world will, or should, be like, what tools and methods will be used to build it.

What is common though, even in this varying state, is that theory and practice
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nurture, shape, build and amplify each other, and the feminist struggle encompasses
and surrounds every aspect of life. The process of living a feminist life that demands
the ability to read, think, ask questions, discuss, criticize and act in all spaces of life,
as Ahmed (2017) has extensively underlined in her book, is ultimately a rebellion.
Therefore, feminism is a collective and social as well as an individual journey. This
master’s thesis aims to understand the gendered structure of the public space and its
relationship with identities, and to expose the interrelationship between space and
gender. From this perspective, tactics and strategies produced against inequalities
and power relations will be identified, and their reciprocal relationship with the
spaces and places of the public space will be revealed. In the Turkish context, the
Armenian community, which was found to be larger in terms of population
compared to other non-Muslim communities, was chosen as the focus. The reviewed
literature focuses on the gendered spatiality of the public space, its consideration in
the context of class, and the experiences of women from ethno-religious minority
communities in the public space. This feminist standpoint thesis aims to reveal and
make visible the experiences of young and single Armenian women in the public
space in Istanbul through field research, as well as to challenge the patriarchal
structure of the public space by exposing its spatial structure in light of the narratives
of Armenian women. The literature review was conducted after determining the
research question and the sub-question that was formed through the field research.

These are as follows:
Research Question:

RQ: How do the ethnic and gender identities of a highly educated group intersect

with the relationality and spatiality in the public space?
Sub-Question:

SQ1: How are the tactics and strategies that single Armenian women use in their

relationships with the wider society?

In this section, I will discuss the design of my research, which was created based on
the research question I formulated. The basis of the research design, which was
based on feminist epistemology, will be presented along with the qualitative research

method and the semi-structured interviews used for data collection. Then, I will

55



explain the method I adopted for the selection of the sample for the thesis, and the
subsequent process of creating my outline, and finally discuss the methodological

limitations.

3.1 Research Design

Before clarifying the research question, I had a curiosity to study the experiences and
affectivities of single and young non-Muslim women in public spaces. I wanted to
expand on my undergraduate thesis that examined the positionality of Jewish women
in the household, to understand their relationships with public spaces of Istanbul.
However, the sample of the research switched to Armenian community. In order to
understand women’s mobility and visibility in the public spaces, I accounted that
having interviewees who were working, studying, or both, would guide me in
understanding their activities and practices in the public space. Additionally, since I
was particularly curious about the experiences of single Armenian women, I
identified one of the criteria as unmarried. Feeling indecisive about determining the
age of being unmarried, I contacted a friend from the community, whom I knew from
before, to ask for her opinion and to obtain information from an insider. According
to information I received from her, there was a relatively high population of
unmarried working and/or studying women aged twenty-five to thirty-five in the
community. However, within this group, the marriage rate would increase after the
age of thirty. Generally, women around the age of thirty-five were observed to get
married. Based on this information, I identified the age range of the interviewees as
twenty-five to thirty-five, but left a margin of two or three years during the field

research.

The effects of socio-economic positionality on behavior, experiences and emotions
could be inferred from the field research. When considering women’s mobility and
visibility in the public space, in order to increase diversity, not only working women
but also self-employed women, women who have started their own businesses or
have taken over family businesses, or who are top-level executives have been
included in the sample. Therefore, in this thesis, women interviewed was determined
in the context of their relationship with the means of production, and five self-
employed women who owned their own means of production or were high-level

managers, and ten salaried women were planned to conduct interview with. In this
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way, it could be understood, based on the socio-economic commonalities and
differences among women, the advantages and disadvantages, and their access to
spaces and places of Istanbul. It can be argued that women in the first group, who
have the capital to start their own businesses or take over a family business,
demonstrate a similar socio-economic status to their families and maintain this
position. Meanwhile, women in the second group are considered to be diverging
from their families’ socioeconomic position. Assuming that the upper and upper-
middle groups have many opportunities to overcome spatial limitations, this research
will reveal spatial emotions in Istanbul. At the same time, the interrelationships
between the categories of gender, ethno-religious identity, and marital status in
relation to each other and to spaces, contribute to literature of intersectionality.
Through this research design, the urban mobility and visibility of single women
belonging to Armenian community, tactics and strategies for ensuring safety, and
mapping fear and danger will be understood. The socioeconomic positions and
demographic information of the women interviewed during the field research will be
discussed in detail in the upcoming sections. Then, we will thoroughly examine the

field research and analysis processes within the scope of the research method.

3.1.1 An Epistemology Shouting for Change

Harding (1987), who explained the “method” as techniques of data collection,
“methodology” as the theory and analysis of the research process, and
“epistemology” as an act of knowing, what is knowable and whether the known is
valid or not, explained feminism as a political movement for social change. At this
point, it would not be wrong to argue what makes a “feminist” is not the method that
contains the research techniques, but the methodology and epistemology, which can
also be explained as a philosophical stance. Feminist philosophy emerged from the
libertarian social movements that took place in the late 1960s and early 1970s against
the political problems arising in the West (Browning Cole, 1993: 1). Hence feminist
philosophy, as seen historically, is essentially a critical cry for change. Feminist
epistemology, which was flourished in the late 1960s in the West, also includes
protofeminist articles written in the 18" century. Wollstonecraft’s work, written in
the late 1790s, challenged philosophy itself associated with possession of reason and

thus, possession of moral and political rights (Browning Cole, 1993: 3).
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Wollstonecraft (as cited in Browning Cole, 1993: 3-4) argued that women should
have equal educational and job opportunities, stating that intellectual differences
stem from inequality of opportunity rather than allegedly natural and biological
differences. Thus, with Wollstonecraft, feminist epistemology has begun to criticize
the dichotomous system of Western philosophical thought, which puts reason against
emotions, culture against nature. In this dichotomy, the reason, which is associated
with science and objectivity, was masculine, and affectivity associated with the

feminine with the connotations of the uncontrollable.

From this, it follows unequivocally that all epistemological mainstream theories of
“human knowledge” are incomplete and therefore inadequate and biased. By
challenging the epistemological theories of human knowledge, feminist
epistemology has revealed that with the exclusion of women, knowledge is one-
dimensional and incorrect. Feminist epistemology refutes and demolishes the claim
that scientific theories are rational, universal and abstract. In this way, it is revealed
how scientific theories and practices present sexist metaphors (Narayan, 2020: 38).
Additionally, feminist epistemology tries to reintroduce emotions into theory,
revealing that emotions are an inevitable part of the act of knowing. Browning Cole
(1993: 14-17) has referred of four essential key rules of feminist epistemology; (1)
all intellectual processes should be based on social and historical realities, (2) take
seriously the experience including emotions, feelings and perceptions, (3) pay
attention to the orthodox institutionalized philosophical production and the work that
comes from it, and finally (4) not forgetting the liberating potential of the produced
feminist theories’ political and social implications. Therefore, value has been added
to the experiences that were considered worthless in the historical process. It can be
said that the visibility of the different oppressed groups’ experiences is a necessity
for feminist epistemology. On the other hand, one should not pass without
mentioning Narayan’s (2020: 39) in point warning; it should not be forgotten that if
different cultures and experiences are romanticized, there might be a danger of
ignoring the mechanisms of oppression and restriction within these cultures. It has

been kept in mind throughout the course of the field research of this thesis.

Narayan (2020), who is not a Western feminist, has criticized feminist

epistemology’s focus on positivism that has dominated Western thought. While this
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focus in understandable, meaningful and fitted in historical context, it should not
blind feminists to other enemies of feminism (Narayan, 2020: 42). What is meant
here are non-positivist constructs. Rather than the perspectives emphasizing the
distinction between values and facts, what is significant is the revealing of the
perspectives that are invaded by the values. Positivism, which developed
simultaneously with liberalism in Western political theory (Narayan, 2020: 43), is
associated with individual and subjective values, and with individual freedom in the
context of political and legal protection of the individuals’ values in liberalism. But
liberalism for colonized societies, and the implementation of individual rights and
freedoms, are conceptually blurred. Herein, Narayan (2020: 43) highlights the fact
that many of social, cultural and political problems faced by non-Western feminists
are the product of non-positivist context. In point of fact that women’s daily lives in
Turkey have a much more complex historicity that the Western theoretical context
have had suggested, has been hesitant until recently, when “women” have moved
away from the center of feminist research in time (Erdogan & Giindogdu, 2020: 25).
However, it does not change the fact that feelings, experiences, values, the personal
and everyday lives are used to understand the social world. It should be realized that
nor every research that puts woman at its center is feminist, however, it should be
remembered that the knowledge of women should be centered and a theoretical and
practical feminist knowledge should be produced from there. The philosophical
foundation of this thesis is formed by feminist epistemology, which emphasizes the
necessity of criticizing grand theories and ways of thinking that have a prominent
place in the history pf philosophy. This thesis challenges the gendered public space

of patriarchal capitalist order by exposing it.

3.1.1.1 Looking Through the Feminist Glasses: Feminist Standpoint Theory

Another factor that makes feminist methodology unique is Harding’s (1986: 24-29)
triple definition model; (1) feminist empiricism, (2) feminist standpoint theories, and
(3) postmodern epistemologies. Before moving on to the feminist standpoint theory,
if we talk about feminist empiricism and postmodern epistemologies, the difference
between these three and, finally, the current debates that go beyond all three will be
easier to deal with. Feminist empiricists emerged from feminist critiques of science.

Accordingly, it is aimed to develop traditional positivist scientific theories and
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practices by providing information of feminist values to empirical research. These
values, formed by all observations, findings and facts, play a critical role in empirical
inquiry. On the other hand, the concept of empiricism as a “theory of evidence”
(Doucet & Mauthner, 2007: 37) must also include the senses and feelings. According
to another element of feminist empiricism, communities, not individuals, acquire and
possess knowledge. So, the “knowers” are not individuals but (epistemological)
communities (Doucet & Mauthner, 2007: 37). Here, women’s individuality is
forgotten, and their specific experiences are rendered invisible by dissolving them in
the community. The flip side of feminist empiricism, postmodernism has deeply
influenced feminist epistemology with its focus on identities. Firstly, it criticizes the
concept of “woman” and argues that there cannot be a single subject of knowing in
this sense. Therewithal, postmodernism has drawn attention to the ways in which
researchers possess knowledge and construct it in line with their identities, keeping
in mind the sociality of knowledge. Postmodernism has certainly contributed to
feminism in terms of the articulation of different perspectives, different becoming
and specificities, and the fact that knowledge is not universal. However, it has been
criticized by thinkers such as Jane Flax, who has described postmodernism as the
death pf history, meta-narratives and human beings, and Seyla Benhabib, who has
thought that even the possibility of feminism is undermined (Doucet & Mauthner,
2007: 38). Undoubtedly, postmodernism, while emphasizing the peculiarities of

identities, is insufficient in terms of the production of theory and policy making.

On the other hand, epistemologists with a feminist standpoint have argued that
marginalized groups that are not included in what is universally accepted have the
act of knowing (Doucet & Mauthner, 2007: 37). Along with highlighting the
experience of women who can be included in the aforementioned marginalized
groups, it has been argued that knowledge is produced by women’s daily lives. These
experiences must be understood and analyzed in the broader relations of social
structures, and placed in historical context to arrive at group-based experience
(Harding, 1986: 26-27). Perspectives that claim to represent epistemic privilege and
authority are at the center of standpoint epistemology (Doucet & Mauthner, 2007:
37). This center is formed in the perspectives of marginalized groups. Accordingly, a
standpoint is historically formed and emerging experiences that are shared by a

particular group. The distinction between those three definitions introduced by
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Harding has been shrunk over time. More recent theoretical discussions have
revealed that the lines between those three are no longer so sharp. Postmodern and
postcolonial critiques, which have developed and multi-layered over time, have
advanced the feminist standpoint epistemology in a pluralistic direction (Doucet &
Mauthner, 2007: 38). On the other side, it has been made clear that the focus on
empirical evidence and experience, and the emphasis on communities rather than
individuals, has converged empirical epistemology with standpoint epistemology.
During this criticism process that continued throughout the 1990s, three separate
epistemologies were replaced by focusing on the processes of “knowing, knowers
and known” (Doucet & Mauthner, 2007: 38). The questions like “who can know?”,
“what can be known?”” and “how can we know what we know?” are among the main
questions that occupy the minds of feminist epistemologists of this period. The idea
that there can be several different feminist ways of knowing has lost its effect and
meaning with the increasing influence of postmodern, post-structural and
postcolonial thought. With the feminist theory reaching the center of narratives,
conceptual debates such as validity, legitimation, representation and authority have

emerged (Doucet & Mauthner, 2007: 38).

Although there is still no consensus on the contradictions of feminist knowledge or
feminist science, or how the epistemological framework should be, these conceptual
debates are very significant in terms of deepening both feminist theory and practice.
This thesis will focus on narratives that include multiple stances and perspectives, as
advocated by the feminist standpoint theory. However, while doing this, the
individuality of the narratives will be considered within the historical, social and
political context of a particular community (here, the Armenian community), and the
fact that the narratives of individuals belong to one or more sociability will be
accepted. Thus, it can be argued that no narrative and perspective can be neutral,
because no one can exist without being involved in any structure. Ethnicities,
genders and concrete historical positions of individuals determine, both individually
and socially, their way of perceiving the world, and determined by them. Hence,
knowledge is gained not by individuals alone, but by socially constructed members

of communities that have formed, changed, and re-formed throughout history.
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3.1.2 A Feminist Qualitative Research Attempt

The method differs from the methodology in that it includes data collection
techniques. Although Harding (1987) clearly distinguishes between methodology
and method, the question has been asked whether these have feminist forms.
Questions such as “are there methods that are feminist?” and “what makes feminist
approaches to methodology unique” were among them (Doucet & Mauthner, 2007:
38-39). Contrary to the interview-based but allegedly objective method in the social
sciences, the feminist method has emphasized that the relationship between the
interviewer and the participant does not always have to include a hierarchy.
However, it should be noted that this emphasis risks ignoring any possible hierarchy
that may occur. Feminists have later criticized this view, objected to the concepts of
reciprocity and equality in the interviews, and stated that there are structural features
that are both different and can be shared, and that research should be done with the
awareness of this (Doucet & Mauthner, 2007: 39). Being of the same sex is not
enough for the act of “knowing” as it does not eliminate differences such as ethnicity
and/or class and age among women. Moreover, sharing the same sexual identity
cannot make the lived and current experiences exactly the same. Because gender is
not a specific category on its own, but a reality experienced in a dialectical

relationship with all other identity components.

The inevitability of power differences that may arise in the research has brought
some discussions with it. It should be remembered that the illusions of equality that
can arise by sharing similar experiences may result in the reproduction of the
disadvantaged positions of the groups. And it would be pretty agonizing to think that
this has been reproduced by a feminist researcher. In this context, sociologists have
begun to talk about the dangers of approaching interviewees “friendly” (Doucet &
Mauthner, 2007: 39). Here, feminists such as Ramazanoglu, Holland, Oakley,
Neilsen (as cited in Doucet & Mauthner, 2007: 49) have formulated the triple
dimension of feminist research as follows:

First, feminist researchers have long advocated that feminist

research should be not just on women, but for women and, where

possible, with women. Second, feminist researchers have actively

engaged with methodological innovation through challenging
conventional or mainstream ways of collecting, analyzing, and
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presenting data. (...) Third, feminist research is concerned with
issues of broader social change and social justice.

Feminist research can be summarized as research that opens traditional scientific
research understanding to discussion, produces concepts and approaches that are not
included in social sciences before, and brings original perspectives to existing
concepts and approaches. At the same time, it has challenged positivist frameworks,
objective research methodologies, and the dominance of quantitative methods. Along
with feminist research, the experiences of everyday life, which is considered

unimportant and insignificant, has been discussed.

After addressing these nurturing discussions, feminist geography will be mentioned
in light of the spatiality analysis content of the thesis. According to Tuncer (2020:
118), feminist geography, which developed as a sub-discipline at the intersection of
feminism and geography, has an interdisciplinary character and focuses on the
reciprocal interactions between gender and space. Feminist geography is the product
of women researchers’ struggles for feminism and making space for women within
the discipline of geography, which has a male-dominated and sexist academic
tradition (Tuncer, 2020: 118). As discussed above, feminist methodology debates,
which have changed, transformed and developed throughout history, have also
shaped the research of women geographers and sprouted challenges within the
discipline. The political, economic, cultural aspects of geography connect
geographers with fields such as sociology, anthropology or political science. On the
other hand, what distinguishes geography from other disciplines is that it deals with
the spatial organization of phenomena, the processes that spatially organize the
world, and their consequences for particular problems and people (as cited in Tuncer,
2007: 119). In other words, it underlines the specificity that emerges when the
geographical imagination focuses on space. In Tuncer’s (2022: 120) on-target
expression, “geography is essentially based on space, but this space is a real, physical
space”. In this thesis, the map of Istanbul was studied with certain places and
locations, and spaces such as routes, paths, shortcuts, side streets, bridges and
borders were used to better understand the experiences, which were evaluated
through the events that took place in certain contexts of the space. Therefore, it is
aimed to make a feminist analysis of individual and social realities that correspond to

spaces, places and locations. In the context of feminist geography, two feminist
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geographers are significant for this thesis, and their approaches to space has been
adopted in the field research. On the one hand, (1) Doreen Massey (1994)
emphasizes the reciprocal construction processes of the space. Accordingly, a space
is relational, plural and heterogeneous, and has a continuous construction process.
On the other hand, (2) Gillian Rose (1993) lays stress on a space’s liberating
potential. In Rose’s theory, geography is shaped around the notions of white,
bourgeois and heterosexual masculinity forms. She considers spaces and places as a
contingent and variable notion, and has multidimensional nature. Hereunder, based
on women’s common experiences, spaces have contradictions. Hence, in the field
research, the focus will be on women’s tactics and coping strategies in order to

reveal those contradictions.

3.1.2.1 Why Qualitative Research?

As a researcher with a degree in anthropology, my commitment to qualitative
research method is almost self-evident. Qualitative research, which is a method I
have used in the research projects I have been a part of after graduation, may be a
preferred method for a researcher, but it should be chosen because it is the most
appropriate method for answering the research question, rather than an affinity for it.
The method of research is the set of methods researcher selects to collect and analyze
data. This master’s thesis is a study based on a feminist standpoint theory, that aims
to reveal the relationship between single Armenian women and the public space. The
vulnerable positionality of not belonging to the ethnic majority produces other forms
of vulnerability. Understanding the effects of these differences arising from this
vulnerability on the use of public spaces, in this study, it means understanding how
emotions such as anxiety, fear, security, and belonging manifest themselves spatially
in women’s daily lives. Therefore, this thesis will reveal (1) how higher education
affects these emotions towards spaces, and (2) how gender, marital status, and ethno-
religious identity affect the use of public space and related emotions. Since these
emotions will be derived from the detailed narratives of women’s lived experiences,
quantitative research methods are not suitable for answering the research question of
this study. Therefore, the qualitative research method, which is the method I have
resorted to and which I prefer as a researcher, has been referred, and in-dept

interviews have been conducted with single Armenian women. From here, data was
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collected through in-dept interviews, and recurring and clustered patterns were
identified in the collected data, which were then used to form codes and themes.
Thematic analysis was found, thus, to be appropriate for this research as a method of

understanding the intersecting and multi-layered experiences of everyday life.

3.1.2.1.1 Semi-structured In-dept Interviews

In this section, I will focus on the questionnaire I used in the field research.
Additionally, I will share insights about the interviews. “The experiences in the
public space” is an expression that can have very broad and infinite meanings. To
avoid getting lost in this infinity while preparing my questions, I first divided
everyday life into layers. I thought about the places and spaces they go to in two
forms: mandatory and chosen. I tried to imagine the spatial routes and routines of
working and/or studying Armenian women in their everyday lives. Accordingly, the
main spaces and places that stood out were the neighborhood where they lived, their
workplace/school, public transportation including taxis, preferred places for nigh life,
church, spaces and places attended in idle hours such as cafes, bars, park, shopping
malls, squares and streets. On the other hand, in order to understand my interviewees
comprehensively and holistically, I detailed the socialization questions as much as
possible. Thus, while aiming to understand the episodes of their ethno-religious
identity, socio-economic positions, and what it means to be a young and unmarried
woman within the community, I also aimed to reveal their first contacts with the
public space in these socialization processes. Additionally, I added questions about
how they interacted with the wider society while being visible in the public space as
an Armenian woman in Istanbul. When I brought all these purposes together, I aimed
to reveal the visibility and mobility of single Armenian women in istanbul’s public
spaces, as well as their emotions related to this city. I aimed for my questions to
contain answers that would share experiences, perceptions, observations, and
emotions, rather that yes or no answers. Being aware of the emotions that the subject
could trigger, I aimed to create non-judgmental, open and concise questions. Finally,
in order not to trigger my interviewees and cause emotional harm, I aimed to avoid
triggering questions. In this direction, the questions I created were semi-structured
open-ended questions. With the question form consisting of a total of 35 questions, |

organized my questions under two main headings as follows:
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1- Individual and Family Questions

2- Questions on Interaction with Public Space in Daily Life

Mostly, a question was followed by a few secondary or tertiary questions that were
related to the initial one. I aimed for asking each question separately, not at once. I
waited for the interviewees to answer the first question in their own time, thinking
that asking too many questions in succession would overwhelm them and narrow
down the collected data to a one-dimensional level. I followed the question form.
However, each interviewee had unique experiences within themselves. Therefore,
although not present in the question form, interviewee-specific questions were also
asked during the interviews. The interviews lasted two to three, sometimes three and
a half hours. Only in one interview where I met with the interviewee in the evening

after her school, we had to hold two sessions.

After applying to the ethics committee, I tried to contact the interviewees I was
searching for before I was given permission by the committee and tried to stay in
touch with them. This strategy, which I applied feeling that it would create trust,
seemed to have laid solid foundations for me to build intimate relationships. Before
scheduling the interview, I had already been messaging most of my interviewees for
updates on the situation. Another purpose of doing this was to eliminate any possible
problems or situations that did not sit well with them before the interview was
conducted, or if it did not work, to find another interviewee without putting pressure

on the hesitant interviewee by insisting.

In the field researches, there are inevitably unproportional power relations between
the one who has the information and the one who demands it, between the
respondent and the questioner. Feminist researchers have focused on tensions and
conflicts related to knowing and representing narratives, experiences and lives as a
result of this act of knowing (Doucet & Mauthner, 2007: 41). The danger here is that
speaking on behalf of others, knowing about them and making claims in this
direction assigns power to the researcher and makes some things implicit or
invisible. In this field research, I tried to develop relationships with my interviewees
that were not hierarchical, more balanced, and that they could also feel to have
control. For instance, the place where the interview will take place has always been

chosen by the interviewees. The aim here was not to make them feel compelled to
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open their privacy in a strange place with a person they also do not know. I did not
want them to be forced to resort to some tactics of self-censorship and/or self-
control, such as lowering their voices during sharing. In addition, I answered the
private questions from my interviewees in an honest and sincere manner without
hesitation. I left voice recording optional, and took notes in five of total fifteen
interviews, taking into account those who did not feel comfortable. The interviews
generally took place in places that were the safe spaces of the community. These are
frequented by people from the Armenian community in their daily public lives,
where they can easily speak Armenian and, in the words of some interviewees, “feel
at home”. Although it can be understood from both their expressions and narratives
that meeting there made the interviewee feel comfortable and safe, it could also be

observed corporeally.

I conducted a pilot interview to test the questions I created, see if they worked, and
add new questions if necessary. After an interview, I added four new questions to the
second section. In the first section, which focuses on the socialization processes of
the interviewees, “Individual and Family Questions”, I first asked questions about
the interviewees’ families. If there was a migration story, I tried to listen to, besides
the birthplace of the parents. My aim here was to understand whether my
interviewees’ families were Istanbul Armenians or Anatolian Armenians, because in
either case, there would be different memories and narratives, and thus experiences.
Then, I listened to their life stories, their education, professions, how their paths
intersected with each other, and their marriages. Additionally, I asked if they had
moved when they were in Istanbul or when they came to Istanbul. After these
questions, I asked the interviewees when and where they were born, where they
spent their childhood and adolescence, how they spent their free time, and their
education. Thus, it was aimed to understand whether the interviewees grew up within
the community; who formed their environment, whether they went to community
schools or mixed schools with the wider society, and whether they participated in
community activities. Then, by asking what they did during summers, I tried to learn
if there was any socialization on Biiyilkada or Kinaliada, where non-Muslim
communities in Istanbul were concentrated. While talking about their choice of
university and department, I asked how their lives changed with the university life

with ethnic majority, and also whether they heard any comments from their elders or
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parents about marriage or whether they had any observations about the perception of
single women in the community. In the final questions of this section, the work life
questions, I asked about the age they started working, their experiences in
workplaces, and how their paths intersected with their current workplace. Thus, there
was a chronological transfer of memory and experience about every aspect of my

interviewees’ lives related to their families and themselves.

In the second part of the interview, titled “Questions on Interactions with Public
Space in Daily Life”, I began by asking my interviewees about their first encounters
with the wider community in their memories. I wanted to understand that did these
encounters take place in public or private spaces, what were the conditions that
created the conditions that created these situations, and what kind of spatiality did
they have. Next, I asked my interviewees if their parents or elders had any
recommendations, advices or warnings about interacting in public space. Through
these questions, I aimed to understand the intergenerational behavior in public
spaces, as the data I intended to collect would reveal which advice was adopted and
which was rejected. Then, I asked those who commuted to work or school about their
preferred mode of transportation, route and reasons for their choices. Similarly, I
asked the same question again to those who commuted to school. I then moved on to
ask about public transportation, asking my interviewees to rank the transportation
they used by security level and provide their justifications. Through this question, I
aimed to collect comprehensive narratives and experiences about the extent to which
public transportation is used in urban mobility, which ones are preferred and what
emotions they elicit. Keeping in mind the vital importance of intersectionality for my
research, I asked my interviewees if they experienced individual and/or institutional
discrimination due to their gender and/or Armenian identity in their work/school

lives.

After my initial questions, I had some questions to start a conversation during the
free time. I asked about who women hang out with after school/work, what they do
on weekends, what time they usually come home on workdays and holidays, how the
home reacted to that, and questions about nigh life. Although I had one question
about night life, I made a note to focus on who women go with, where and how often

they go, and tactics and strategies used to avoid discrimination and violence. After
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these questions, I had questions about the tactics and strategies used by women in
their individual relationships in Istanbul based on ethno-religious identities.
Additionally, I had a question about the general feeling of discomfort on the streets. I
thought this issue was crucial in public emotions and did not want to overlook it.
Later, I had questions about the church as a physical space. I focused on the
emotions inside and outside. After that, I prepared questions about neighborhoods of
Istanbul, including risky and unwanted areas, as well as places they want to live. To
not overlook the political use of public space, I prepared questions about political
tendencies and whether women participated in street protests, followed by questions
about emotions in spaces of Istanbul such as parks and shopping centers. As I
approached the end of my questions, I thought “walking” was significant in the
relationship between women and the city. So, I had questions about women’s
walking habits in the streets, what they pay attention to while walking, and how they
feel. Finally, I asked questions about “belonging”. I asked about places women call
mine and about taking ownership of the city. For my final question, I wanted to make
sure that my interviewees felt that they were the main ones who “have the say” in
this interview, so I assigned an active role, and agency, where they could express
their opinions on class differences. I asked them to think about what their lives

would be like if they did not have the financial means they currently have.

After each interview, I did not neglect to talk to my interviewees about the interview.
How they felt during the interview was very important to me. I embraced all kinds of
feedback because I did not want to give anyone a bad experience. Fortunately, the
feedbacks I received was highly positive, and I felt that I achieved to connect with
each of my interviewees individually. With all the questions I have prepared, the aim
is to reveal the relationships between public space in everyday life, the spaces and
places that are entered or not, the spaces that are considered safe or risky, the ways in
which women spends time alone in the city and the tactics and strategies for ensuring
safety in spaces, the practice(s) of being a flaneuse, the stories of claiming urban
space, and the political use of public space. At the same time, it is aimed to uncover
how Armenian identity is experienced in the public space, where it is revealed and
visible while also exploring where it is concealed and kept hidden in different

situations and places. Therefore, these questions are thought to be sufficient to
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comprehensively and thoroughly understand the intersecting experiences in urban

space.

3.1.2.2 The Schedule of the Field Research

In this section, while providing information about the timing processes of the field
research, some personal experiential sharing about this process will be presented. At
the beginning of 2020, the Covid-19 pandemic, which had an impact on Turkey,
caused me to pause my studies and to struggle focusing on my thesis. The year 2022,
which had started out difficult for me, was getting progressively harder, and I found
myself racing against time to complete my studies. The losses, like my beautiful
grandmother Miicella, 1 experienced had disconnected me from the world and
myself, and the field research helped me regain my footing. I had been living in
Ankara until 2022, and I needed to move to Istanbul for my field research. In June
2022, 1 made the radical decision to close my home in Ankara and move to Istanbul.
After all the losses I have been through, I spent the summer preparing for the field
research: I quickly prepared my questions, conducted a pilot interview, applied to the
ethics committee, and began searching for women to interview. With most of the
interviewees, | stayed in touch before obtaining permission to meet, and I arranged
appointments with them as soon as permission was granted. I began fieldwork in
mid-November, with a limited amount of time, so I tried to schedule four interviews
each week. As I had allowed for some flexibility in the dates I set, I was able to
complete the fieldwork on time. Later on, I realized the importance of this flexibility
because I was interviewing women who were working and/or studying. If we
consider that some interviews were confirmed just one day prior, I saw the great
advantage of living in Istanbul during the field research. I was lucky because despite
facing some difficulties, I was able to arrange all of my interviews. I realized the
importance of keeping the field research dates flexible, especially when it comes to
finding interviewees and scheduling interviews with working individuals. In my
opinion, field research should not be rushed, as it is not only about collecting
sufficient data but also about touching people’s lives and sharing intense emotions,
as well as touched by them. It is a fragile yet empowering and nourishing experience

that should not be rushed.
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3.1.3 Who Did I Interview? Sampling Design and the Interviewees

In this master’s thesis, I started the study by considering two criteria while designing
the sample in order to reveal the relationships established with the public space. One
of them was visibility and the other was mobility. Since I wanted the women I
interviewed to have high visibility and mobility in the public space, I decided to
interview working and/or studying women. This was also important to understand
their socio-economic positions. I distinguished women who worked for themselves
or were top-level managers from women who worked for others as employees. At
this point, the interviewees are also divided into those who share similar socio-
economic positions with their families and those who differentiate themselves. Since
I thought that unmarried women who had not “settled into a stable life” would have
more visibility and mobility in the public space, I set the age range as twenty-five to
thirty-five. However, considering the possibility of difficulty in finding interviewees,

I left some room for a few years of variation within the age range.

I used the snowball sampling method while creating the sample. Before starting the
fieldwork, I first started to research my own environment. I reached out to three key
persons, who will connect me to my interviewees, and branched out from them.
These people were very different from each other in terms of socio-economic and
age perspectives. Among these key people, one person was from my generation and
two were from older generations, and while two of them were Armenian, one was
Muslim, but his Armenian circle was wider. I tried to provide class differentiation
through these key persons consisting of two self-employed and one employee. In
addition to the advantages they provided me, there was also a disadvantage; I could
only reach the women within Kurtulus. Upon reaching another key person, I
contacted one of her students and he connected me with two women. After meeting
with two or three people reached through these key persons, sometimes before and
sometimes after, I asked if it was possible for them to introduce me to other women.
The snowball grew as these two or three people, each found me one or two more to
interview. I tried to diversify their professions as well as the locations they lived in. I
also tried to reach out to some institutions of the community, considering the socio-

economic diversity of the interviewees, but did not receive any response.
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My first contact with the interviewees was through a phone call after the key person
who connected us stepped back. Before calling them, I used to message them to
introduce myself and ask for a suitable time to talk. I believed that by making my
voice heard and explaining my purpose in detail, as well as listening to them, I could
establish a more intimate relationship with them. This mutual exchange of
information often started off like a conversation between two friends. When
permission was granted, I believed that face-to-face interviews with the interviewees
would take our relationship to a more intimate level. Considering the depth of the
issues the thesis sought to understand and reveal, in-dept face-to-face interviews
were considered the most suitable method for data collection. On the other hand, as
the Covid-19 pandemic continued, I always offered online interviews as an option.
However, the interviewees preferred to meet in person like me. By leaving the date,
time and place of the interview entirely up to my interviewees, we had become
accustomed to each other’s voices. The day before the interview, I always confirmed
the interview and asked the interviewees to come up with a pseudonym for

themselves.

I spoke with a total of fifteen women who were highly educated and proficient in
several languages, such as Kurdish, English and French, besides Armenian and
Turkish. Three of them worked for themselves, two of whom ran their own
businesses and one who had taken over the family business. One of them was a
senior executive in a private company, and one was a university student who worked
part-time. The remaining interviewees were full-time salaried workers in various
private sectors. All of them, including the university student, were employed, and
although they had stopped receiving financial support from their families, they still
lived with them. Among the interviewees were experts in different fields, including
teachers, psychologists, sociologists, architects, and engineers. The table below
shows the demographic profiles of the interviewees. The link between their
profession and age, educational level and the place they live, which is considered
important for the thesis, has been kept confidential for fear of exposing their
identities. These demographic findings will be explored in-dept in the following

sections where the findings will be presented.
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Table of Interviewees’ Sociodemographic Profile

Level of Employment Status
Education
Pseud. Age Place of (degree)
Residence
Margot 30 Kurtulus Bachelor Employee
Bunny 31 Bomonti Bachelor Employee
Azad Gin 23 Kurtulus University Part-time Employee
student
Antigone 30 Elmadag Bachelor Employee
Yeraz 24 Bomonti Currently Employee
pursuing a
master’s degree
Lala 27 Nisantagt Currently Employee
pursuing a
master’s degree
Solin 31 Cekmekoy Master’s degree Employee
Arev 31 Yesilkoy Bachelor Employee
Luna 28 Akatlar Master’s degree Employee
Luys 28 Samatya Bachelor Self-employed
Samsara 28 Ortakdy Bachelor Employee
Karianda 31 Bomonti Bachelor Self-employed
Tinker Bell 31 Kurtulug Bachelor Top-level manager
Zabel 31 Kurtulus Bachelor Employee
Susan 31 Bakirkoy Currently Self-employed
pursuing a

master’s degree
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3.1.3.1 Encountered Difficulties, Facilitations, and Some Self-Reflexive

Affectivities

In this section, challenges and facilitations encountered, as well as feminist ethics
and related emotions will be shared. The biggest challenge I faced during the course
of my research was that the focused group I was studying was limited in population.
Given that most women at this age are either engaged or married, it was quite
difficult. In fact, among my interviewees, there was a woman who had been engaged
at the age of twenty-three but then broke off the engagement. However, the limited
size of the group did not diminish my desire to study them. During the three weeks I
waited for approval from the ethics committee, my search continued tirelessly, and
when the concern to diversify demographic information was added, it became even
more challenging. In addition, due to the nature of the subject I was working on,
experiences and emotions that had been exposed or could be exposed in the public
space were being discussed. This caused me to think twice or even three times before
asking the question I wanted to ask, regardless of whether the question had been
included in the questionnaire or produced during the interview. Given the care I took
to maintain the flow of the interview, I had to think as quickly but carefully as
possible while listening to the interviewee and asking the question in a suitable
manner. Although I believe that this extra care and attention was necessary and not
something to complain about, I can classify it as a difficulty. In fact, two women I
reached out to, said they wanted to think about the sensitivity of the issue and asked
for time before declining to participate in the study a few days later. In such
situations, I was careful not to force the person in any way and respected their
decisions. Another challenge I faced was having to adjust to the working schedules
of the women I interviewed. Because | was racing against time, some interviewees
understandably postponed our meetings due to work pressures. In such cases, I tried
to fill the gaps by making interviews with other interviewees. The lack of comeback
from some of the institutions of Armenian community I reached out to for
socioeconomic diversity was a challenge and also a limitation I encountered. Finally,

the time constraint was a major challenge in itself that I had to deal with.

One of the conveniences I encountered while conducting my research was the central

location of Beyoglu Taksim, the area where I live. In addition to the abundance of

74



transportation options due to its central location, it was also quite close to the
neighborhoods where the community clustered. I went to many interviews by
walking, getting on the metro, or taking the bus or the ferry as a single means of
transportation. Being from the same generation as the interviewees was another
advantage. Despite ethnic and socioeconomic differences, we did not have any
communication problems, on the contrary, I could establish close relationships with
almost all of them. In addition, our similar education levels enabled us to build a
hierarchy-free relationship mutually. I never encountered statements such as “you are
educated, you know better”. On the contrary, I observed that my sincere answers to
all kinds of questions directed at me, along with my education level, established
closeness between us. Being close neighbors, having similar education levels, and
being in a similar socioeconomic position with my interviewees provided important
advantages. Lastly, I can say that my affinity to the field of ethno-religious
minorities that I have studied before, provided me with some conveniences. At the
beginning of the research, when I have had my assumptions, I saw the great
convenience of being familiar with the subject. And when I have been conducting
interviews, 1 was being able to see the meanings of the religious and cultural
practices of the ethno-religious minority women I interview. Additionally, I had
acquaintances within non-Muslim communities who were happy to assist me in

reaching the interviewees.

Although feminist field ethics focuses on the principle of protecting participants, it
does not fill the content of this protection unlike traditional ethical guidelines
(Kirsch, 1999). Instead, it envisages the formation of decisions in the field according
to the value of the relationship, not according to the principle as a requirement of the
ethics of protection (Erdogan, 2020: 292). The claim that it is not possible to decide
whether partial realities are good or bad by adhering to universal principles actually
constitutes the basis of feminist ethics (Erdogan, 2020: 293). In order not to harm the
participant, the researcher has to constantly think about the well-being of the
interviewee. During the research process, the power of interpretation of the
researcher and the power relations established with the interviewee require the
research to be reflexive. In the context of the processes of knowledge production,
“responsible knowing” is significant as well as determinant in order to be reflective

and transparent (Doucet & Mauthner, 2007: 41). As the researcher’s self-positioning
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processes as a subject within the research, reflexivity reveals how the socio-
economic and cultural baggage, such as class, gender, ethnicity or age, of the
researcher themselves influences the fieldwork. Although this approach has been
criticized, it is important in terms of explaining the researcher’s relationship with the

act of knowing and knowledge production processes.

Emotions and feelings against the traditional thought, which argues that they are
completely and always a hindrance to knowledge, actually help researchers in many
subjects. One of them is to make them reflect on their own position, who they are,
and their implications for the research. In other words, self-reflexivity reveals that
the unequal power relations between the researcher and the interviewees shaping the
data collected during the research, and the questioning of the negotiations between
both sides of the research. Feminist methodology and epistemology have asked “who
knows what and how?”. Thus, an answer to this question have been tried to be given
also from the inside. Research can be affected by the feelings and thoughts of
researchers. Therefore, the researcher’s questioning of their inner world and holding
a mirror to themselves ensures that, at the end of the day, their research processes
can be more egalitarian and more ethical. Social science research, which has a multi-
layered structure, has a transformative and instructive effect(s) for the researcher
(and the interviewees as well) through communication, observation, participation and

experience.

At a time when I was feeling alienated from my roots, from myself and my
surroundings, this research helped me find myself again. As I briefly mentioned
earlier, the losses I experienced last year shook me deeply. In addition, the conflicts
and alienation I experienced with my parents had created a love-hate relationship that
was already very draining. Over the past few years, along with a lifetime of
accumulated experiences, I had shut the doors of my memory to a point three years
ago. This research inevitably opened those doors, honoring my losses by taking me
on a journey into the past. The losses, both metaphorical and real, form the
experiences that I am still trying to make sense of today. On the other hand, during
my journey into my memory, I remembered the family tree I created while studying
for my bachelor’s degree. While creating this tree, I had the privilege of talking to

my grandmother and grandfather from my mother’s side, who were still alive and
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healthy at the time, but on my father’s side, there was no one except my father.
However, listening to my father’s family story deepened my relationship both with
him and with myself. The information that five generations ago, my family lived in
Arapgir, Malatya, had been verbally passed down to him as a child. He had a very
old father, lost his mother at a very young age, lived with his unmarried aunt and
very old grandmother, and was the only child, so family relationships were not very
deep. He had tried to ask his grandmother and father about their roots from time to
time, but had either been silenced or the subject had been changed, or he had been
told “we shouldn’t delve too much into the past.” However, he had still managed to
learn the story of his ancestor “Mehmed”, a timber merchant while being in Istanbul,
who had migrated from Arapgir, which was formerly an Armenian settlement, to
Istanbul generations ago, and was rumored to have learned lumbering from an
Armenian master, but “we are Armenian” was never mentioned. Even if it had been
said, would it have made us Armenian? I don’t think so. What ultimately makes a
religion is how much cultural and religious practices occupy a place in an
individual’s daily life practices, while of course keeping in mind the approval of the
community and the church. Still, this research in general, the people I met during the
field research, sharing my family history with them, and making peace with my

memory, transformed me and gave me an unforgettable experience.

3.1.4 Data Analyses

Before waiting for the field research to be completed, I started to transcribe the
interviews during their course, and thus the process of writing the thesis began.
Without using any transcription program, I manually transcribed the interviews. As I
transferred what I heard word for word to paper while transcribing the recorded
interviews, I remained faithful to the interviewees’ unique speech patterns, repetition
of words such as “um”, “you know” or “like”. When referring to family members, I
wrote down the Armenian words such as “kuyrik” or “ahparig” as my interviewees
have used, instead of using Turkish. I did not care about grammatical accuracy and
did not interfere with any original expressions. In cases where one sentence was
interrupted and another was started, I continued to the other sentence by putting three

dots. In addition, I did not neglect to convey what I observed, such as laughing,

pausing, or thinking, in box brackets. I thought that this would guide me in
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understanding the interviewee’s emotions at that moment while working on the
findings by reading the interview over and over again. On the other hand, when
talking about their families and friends, I replaced their shared names with “X”. I did
not transcribe some sensitive shares which were not related to my subject, that were
not off the record. Instead, I wrote a few words of explanation in box brackets and
passed on. I transferred my own questioning style and expressions in the same way.
Considering that each interview lasted at least one and a half hours and some
exceeded three hours, this was quite an exhausting process. While I was physically
and mentally tired, my familiarity with the collected data was increasing, reminding
me of my emotions during the interview and prompting me to highlight some points.
When I put these two sides of this transcription process on a scale, one side was
definitely heavier and took my fatigue away because it deepened the relationship I
established with the data. I saw the great advantage of not waiting for the field
research to be completed to start transcribing. On the other hand, during the field
research, I had no time or energy for anything other than conducting interviews,

taking notes, and transcribing.

In some interviews where I didn’t record the audio, I did not take notes because I did
not want to break eye contact, while my interviewee was opening up her heart to me.
But to remember what was said, I put in a lot of effort while I was writing down the
data afterwards, in comparison to recording interviews. I made sure to approach
those interviews with a clearest mind so that I could take good notes afterwards.
However, on the other hand, I did not neglect to jot down any striking narratives that
my interviewee used. After the interviews, I usually did not have a chance to stay by
myself. I did not immediately leave my interviewee’s company. We either walked
together or spent a little more time together because I noticed that this was due to the
bond that we had established between us. That is why I chose not to leave
immediately after the interview was over. So, I did not always have the opportunity
to immediately jot down my thoughts. When I was alone, I was able to take notes on
the first interview that I did not record, but it was very tiring. I just wrote down what
I could remember without thinking too much, but my hand could not keep up with
my thoughts. In the next interview where I did not record, I tried a different method.
As soon as | was alone after the interview, I took out my questionnaire and played

back the audio recording to myself, and without thinking about the questions, I
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talked non-stop about whatever came to mind about the interviewee’s sharing. When
I later wrote these down, I found that I was able to convey enough information. So, I

used this method in the next three conversations where I did not record the audio.

During the field research, I had developed a habit of keeping two separate notebooks.
One notebook contained data that was relayed to me during conversations where |
did not record audio, while the other was a personal notebook where I wrote down
my observations and feelings. Later, I realized that these notes were actually self-
reflective projections of each other. I noticed that writing my observations and
emotions as a researcher made me more invested in the research. In addition, during
the course of processing my findings, these notebooks guided me as I categorized the
data and turned it into findings. Thematic analysis was chosen as the method of
analysis for this thesis. This process involved extracting codes from the narratives of
the interviewees and then identifying themes from these codes. I began processing
my data based on the questions I asked. Since I categorized my questions into
clusters, I wrote down the answers under the questions, to each question and any
relevant answers embedded in the overall interview that I read repeatedly. This is
how I began processing my data by writing down every question and every answer to
that question. As I deciphered and processed the raw data, I began to extract codes
from the narratives. These codes corresponded to patterns within that narrative. I
continued by checking whether this pattern existed in the answers given by each
interviewee. After a while, repeating and varying patterns began to emerge clearly.
Codes related to the topic of my thesis, such as “hiding in public spaces”, “security”,
“visibility”, “femicide”, “being alone on the street”, and “encounters with men”,
began to emerge. Eventually, themes began to form under these codes, such as

“advice from elders” and “clothing strategies in public spaces”.

3.2 Methodological Limitations

The narrowness of the sample I created for this research posed certain difficulties.
Initially, I thought that I would be able to reach women who could more openly
represent class differences. However, it was quite difficult to find self-employed
women who are still quite few in number within the community, despite increasing
compared to the past. As I observed in the field and heard from some interviewees,

family businesses are mainly transferred to male children within the community,
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while female children are directed towards more gendered professions, which will be
discussed in detail in the sections where the findings will be presented later. This put
me in a difficult position. Although I reached many working women from the middle
classes, if we consider that class differences are classified on a scale, I had difficulty
reaching women from the two extremes. In addition, as I observed and heard in the
field, families were doing their best to ensure that their daughters graduated from
university. Therefore, class differences could have been more explicitly highlighted
in this study. However, keeping in mind that this thesis is a master’s thesis and

emphasizing the time constraint, I will move on to the next limitation.

The women I spoke to were highly educated women. As mentioned above, the high
tendency to maintain a high level of education within the community was a
limitation for me. Considering that variations in education levels would have an
impact on the socio-economic positions of women, different methods could be
considered to reach more diverse individuals. Finally, the fact that the research field I
focused on, the experiences of single women in a non-Muslim minority community
in the relationships established in the public space, had never been studied before,
within the limited literature on non-Muslim minorities in Turkey, represented a gap
in the literature. Without sufficient guidance from previous studies, I was unable to
anticipate potential limitations adequately, and the limitation of the literature became

a methodological limitation for me.
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CHAPTER 4

WHO ARE THESE SINGLE ARMENIAN WOMEN?

To thoroughly understand the single Armenian women I have interviewed, it is
crucial to take a journey through their memories in order to make sense of their
current experiences and emotions. In this section, first and foremost, their public
encounters with the wider society will be examined within the different layers of
their memories. Then, their experiences as single women within the community will

be discussed.

It was important to start with the parents to understand the homes in which my
interviewees were born. Here, determining whether the roots went to Istanbul or
Anatolia was important, as it would give rise to different memories, emotions, and
experiences. Of my fifteen interviewees, six had parents born in Sason, Batman. The
remaining six had parents born in various Anatolian cities such as Kayseri, Malatya,
Adiyaman, Erzurum, Diyarbakir and Mardin. Three interviewees’ families were from
Istanbul, but one of them had been living in Istanbul for generations, while the other
were born in Sivas, Bursa and Yozgat. Some of them came to Istanbul to work and to
have a better life. My interviewees were knowledgeable about their parents’
memories. Since migration stories were often discussed at home, they knew about
the various traumas their families had been subjected to before migrating. They had
come to Istanbul to be closer to Armenian community and to live a safer life. Some
had changed their identities to survive and had changed them again upon arriving in
Istanbul as Christian. Some of the parents were Kurdish Armenians, or half-Syriac
heritage, and some had mothers who had been Islamized Armenians. A few of my

interviewees spoke both Kurdish and Turkish at home, while some spoke Arabic on
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their mother’s side because of their mother’s Syriac heritage. Three of my

interviewees had learned Armenian at school.

Parents who were Anatolian Armenians and did not have any property in their
hometown mainly stayed in the foundation houses of the church when they came to
Istanbul. Some had to stay in the church because economically they could not stay at
those houses. In addition to the parents who stayed together with other families in the
foundation house in Tarlabasi, some stayed collectively with their extended families
in Sariyer, Samatya or Kumkapi. The first neighborhoods they settled in were
Tarlabasi, Sariyer, Taksim, Bakirkdy, Samatya, Caglayan and Kumkapi. After
accumulating enough capital, some of the parents moved to Kurtulus, Harbiye and
Ortakoy. Before this moving process, the overwhelming majority of parents worked
as tradespeople. In addition to the parents who opened fur, leather and textile shops
as family business, there were also those who worked in jewelry and restaurant
businesses. Some of my interviewees’ fathers still work as laborers in other
Armenians’ leather workshops. Their mothers worked as laborers in a factory until
childbirth and continued to produce at home after giving birth. After getting married,
the parents settled in Kurtulus, Harbiye, Ortakdy, Yesilkdy, Bakirkdy and Samatya
by purchasing houses with their accumulated capital. The vast majority of the parents
met in the community. Some got married through traditional matchmaking, while
others through common friendship groups in community spaces like the island. After
getting married, some continued their trades with the family, while others started
their own business. Among those are contractors, advertisers, electricians and former
journalists. Almost all men still work, even if they have retired. Some of these
parents have established companies instead of a shop. These companies have
increased their capital and enable them to purchase houses in Nisantasi, Akatlar,
Bomonti and Yesilkdy. eleven of the interviewees’ mothers continued to work after
getting married. Besides the four mothers who still work, only five did not work after

getting married.

4.1 Diverse Encounters in Daily Life

In this section, firstly, the socialization processes that the interviewees went through
will be examined layer by layer. In order to understand their current experiences and

emotions in the public spaces, past experiences are like a guide. Thus, by revealing
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the social and collective as well as individual aspects of their agency and actions, the
framework of the social context in which they constructed their individuality will be
uncovered. Then, the data collected on being a single woman within the Armenian

community will be presented.

4.1.1 Childhood

The themes of not opening up to the outside and staying inside emerged as a
prominent tendency among the majority of my interviewees’ families, with regarding
their education. I found that eleven out of fifteen interviewees had attended
Armenian schools until the end of high school. Different options for primary and
middle school were not discussed at home, and they were directly sent to Armenian
schools.

These things are not talked about much among us, Armenian

families send their children to Armenian schools. Now more people

are sending their children to private schools and such, but back in

our time, it wasn't like a choice. We had our school, and people

went to our school. It wasn’t talked about or anything. The subject
was already pretty clear cut. (Zabel, 31, university)3

During the interviews, I noticed that some parents had some personal connections
with these schools. Some had been graduated for generations, while others, including
all their siblings and cousins, had graduated from there. Thus, these parents wanted
to continue this family tradition. The interviewees shared that the choice of high
school was discussed at home, while they reached the age. Many families, including
the option of mixed schools where they would study with the wider society, chose to
enroll their daughters in Armenian high schools because they did not want to
separate from their friends. All of my interviewees had studied at Armenian schools
in their neighborhood until high school, mostly within walking distance. The
interviewees who were dropped off by their mothers or fathers in the first and second
year of the school, started going to school together after making friends. Since their
homes were already close, they would pick each other up at the door and go to

school together in the morning. They also returned together after school. I saw that

3 Bizde ¢ok konusulmuyor bunlar, Ermeni aileler Ermeni okullarina gonderiyorlar ¢ocuklarini. Simdi
kolejlere vesaire gonderenler ¢ogaldi ama bizim zamanimizda bu tercih gibi bir sey degildi. Bu
okulumuz var, bizim okulumuza gidilecekti. Konusulmazdi. Zaten belliydi gibi bir seydi. (Zabel, 31,
iniversite)
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the first relationships established with the public space started this way. Since they
moved in groups, their parents were also more at ease. As long as they were in a
crowd on the street, even if their crosses were visible, they were not bothered too

much.

4.1.2 Youth Years and High Education

Two of the interviewees who switched to mixed schools in high school decided on
“foreign nationality” colleges. I saw that their families were close to the community
but not very involved. They, who could afford these schools, thought that their
daughters would be safe in them, which had a more diverse ethno-religious
environment and where the children of upper-income groups were also enrolled. One
of my interviewees who shared this with me, said that she did not experience any
discrimination because she was surrounded by more educated people’s children.
Another one emphasized that this experience made her more extroverted and that she
had grown up in a “capsule” until then, but opened up with mixed high school. And
lastly, one of the two interviewees who always attended mixed schools and lived
outside of Istanbul most of her life, shared that she did not know her ethno-religious
identity until the university because her family had kept it hidden. The other had
parents who had a mixed marriage and kept their distance from the community.
According to this interviewee, being around the community too much makes people
more conservative, which she observed in her own circle. She said that this situation
“separates” people from their wider environment.

My mother is a bit anti on that subject. She thinks that staying

within the community makes people very conservative, and I agree

with her. My father wanted it [for me] at the time, and my mother

said no. I wanted to learn Armenian and become more familiar

with it. However, I agree with the idea that most people who grow

up in community schools are very closed off. Even though I have

friends who have gone to those schools and become very open, 1

think it generally disconnects most of them from the world and
from Turkey, so to speak. (Lala, 27, graduate student)*

4 Benim annem o konuda biraz antici. Cemaat iginde kalmanin insanlari ¢ok conservative hale
getirdigini diisliniiyor ki ben buna katiliyorum. Babam o zaman istemis annem hayir istemem demis.
Benim biraz sey isterdim mesela, Ermenice 6greneyim, biraz daha agina olayim falan. Ama sey
konusunda hak veriyorum bence hani o, ki hani yine de cemaat okullarina gidip ¢ok acgilan
arkadaslarim var ama geneli ¢ok kapali bir cephede biiyliyorlar. Ve o da bence biraz diinyadan,
Tiirkiye’den ve diinyadan kopariyor bence dyle sdyleyeyim. (Lala, 27, yiiksek lisans yapiyor)
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As will be discussed in the upcoming section titled “Being a Minority”, the first
encounters and awareness, which usually occur in the preschool period, have
maintained their continuity in varying frequencies and given way to habituation. My
interviewees have encountered many absurd questions, especially when going to at
private courses (“dershane”), such as “isn’t it difficult for you to come here from
Armenia every day?”, “are there no dershane in Armenia?”, “why is your name like
that?”, “what do you eat?”, and even “how do you hide your tail?”. While a large
majority of my interviewees responded to these questions with ridicule and mockery,
some of them remember getting into arguments with those who asked questions. For
example, one of my interviewees shared with her friend group at dershane that he
was expelled from the maritime high school exam because he was Armenian. In
response, someone from the group made the statement, “you are not even person
from this nation, why would he be accepted?”, and my interviewee expressed her
disapproval rigidly. Another shared that her history teacher at dershane asked her,
“when did you migrate from Armenia?” and she could not bear it, so she replied, “do
you even know about the Treaty of Lausanne, Mr.?”. Additionally, during history
classes, some of my interviewees were exposed to racist and fascist discourses from
their history teachers when discussing 1915. In such situations, some of my
interviewees shared that they became withdrawal. This experience can be explained
by being reminded the disadvantaged position in front of the state and society, by
being exposed to such exclusionary practices in environments where the ethnic
majority is present, and therefore “being a minority” (Morris, 2003). The transmitted
memory, discourse, and experiences lead to the formation of a minority reflex,
which, in this case, can be said to result in withdrawing into oneself for protection

(Kaymak, 2017).

Fourteen interviewees who attended a private university stated that they had a
relatively safe environment. However, one interviewee’s friend who attended a state
university was envious because her Armenian identity was constantly brought up.
Some interviewees emphasized that they could still adapt if they had attended a state
university, while others believed they would have different experiences.

My friends who go to Istanbul University and others envy the

situation I am in. Because it’s like I'm still in high school. Yes, my
teachers aren’t Armenian, but that doesn’t change anything
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because their perspective is similar. I said before that the fact that
the class is under the teacher’s control reassures me because the
teachers have such a similar perspective. If I were in a state
university now, I would be speaking very differently. But in that
sense, I'm more comfortable. (Azad Gin, 23, university student)?

In addition, four interviewees mentioned the lack of guidance when choosing their
university and major. While some were content with their choices, others mentioned
they would have explored other fields if they had known better. Six interviewees
admitted to choosing their major without much consideration, while five
intentionally chose it. In addition, three interviewees, who were teachers, recalled
that they had always been directed by their parents to be a teacher since childhood,
and had pursued this path naturally. Only one interviewee expressed dissatisfaction
with this approach, stating that it was sexist and that she would apply to a different
major for her graduate studies. The feeling and experience described here is in line
with the finding of Karakagl et al. (2009: 379-380) in their research. The direction of
women towards “female-specific” professions, as expressed by my interviewee, is
the reproduction of patriarchal norms in the gender-based division of labor within the

community.

When I look at the changes that come with university, one of the prominent themes is
the changes in social environment. Some interviewees, who made their first Muslim
friends, shared that although they are no longer in touch, they had formed good
friendships during their time in university, while others stated that they shed their
shyness as they had never socialized in a mixed environment before. An interviewee
who stayed in a dormitory shared that, by coming together with different people, she
got to know herself and the other well. They also shared that in the university, where
lots of people came from very different family backgrounds, they realized how
careful their own upbringing was. These interviewees, who always paid attention to
what they said and how they behaved, stated that for the first time, they encountered
people who could make all kinds of jokes and speak obscenely. On the other hand,

two interviewees who had attended Armenian schools emphasized that their friends

5 Istanbul Universitesinde okuyan arkadaslarim falan ¢ok 6zeniyorlar benim iginde bulundugum su
duruma. Yani ¢ilinkii ben sanki lisemin devaminda gibiyim. Evet 6gretmenlerim Ermeni degil ama bu
bir sey degistirmiyor ¢iinkii bakis agilar1 boyle. Gegen de demistim, sinif hocanin kontroliinde oldugu
icin hocalarin fikrinin boyle olmasi beni rahatlatiyor. Bir devlet iiniversitesinde olsaydim su an ¢ok
daha farkli konusuyor olurdum. Ama o anlamda daha rahatim. (Azad Gin, 23, {iniversite 6grencisi)
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from university were their “core group”. They said that in this group of friends, with
whom they still communicate but rarely meet after starting their professional life,
there were not only Muslim ones but also Alevi and Kurdish friends. In addition, one
interviewee shared that this group also fed her politically. Like this interviewee, who
never felt like “the other” with her feminist friends, there were other interviewees
who shared similar experiences. One interviewee who studied at a university in
Eskisehir shared that she made friends with a mixed group of Kurdish, Alevi and
Muslim leftists and joined street protests with them for the first time. Some
interviewees, who are no longer in touch with the friends they made, have preferred
to stay within their family and friends from the community. On the other hand, those
who maintained communication now had two different groups. Three of these
interviewees connected these two groups, while one interviewee did not connect
them as there was no special effort made and the groups did not coincide.
Interviewees who formed close friendships during university, started to gather and
stay at each other’s homes. While a group tended to be outgoing and embrace
outsiders, a small group tended to stay within their community and not socialize

much at university.

Another change that occurred with university was that many of the hobbies pursued
during high school were mostly abandoned. Some of the interviewees continued in
areas such as art and music, but most of them only had time for sports. Additionally,
the interviewees shared that there were changes in the time spent on the streets
during university. The universities were mostly in different locations from where
they grew up and were familiar with, which observed to be changed their relationship
with Istanbul. The interviewees also mentioned that they had the chance to observe
life in these new areas and learn new roads and distant regions of Istanbul. The use
of public transportation had become more frequent and varied for some. After
classes, the interviewees started to spend time with their friends around the school,
but now they did not have the constraint of being home early. However, many of the
interviewees spent more time on the streets at night. While some, who started going
to clubs during high school had no time restrictions, the intensity of the classes

resulted in less of a nigh life for other interviewees.
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In university, students who learned the interviewee’s name, always without delay,
asked the question, “where are you from?”. Especially during preparatory classes,
my interviewees who encountered students from mixed departments and whose
families were from Batman, Diyarbakir or Batman, shared that people just would not
believe that they were Anatolian Armenians. They often encountered questions like,
“how can you be from the East?”. They also faced a lot of questions about their
names, which were not asked in a discriminatory and condescending manner like in
dershanes, who felt like they were constantly explaining themselves. Questions about
the Armenia-Azerbaijan or 1915 issues were also something that exhausted them.
Together with these questions, the visibility forms of my interviewees in the space
can be explained by Pospech’s (2020: 3) concept of “moral visibility”. Accordingly,
the reinforcement of the otherness of my interviewees, who are perceived as “a
threat” (Gol, 2005: 137) against the official ideology, is at stake. Some of my
interviewees shared that they did not remain silent when faced with questions like,
“what do you think about the genocide?” and gave strong responses to those who
tried to corner them. When they told their families about these experiences, they
would often receive comments like, “well done, but still, be careful”. The vast
majority of my interviewees advocated for not withholding one’s words and giving
the necessary response as required. Another case that caught my attention in my
interviewees’ stories was the influence of teachers. As one of my interviewees
emphasized, if the teacher could silence and respond to racist and divisive discourse
in the classroom, they felt very comfortable there. As Azad Gin put it, “you get
strength from that teacher because they are the ones who run the place”®. However,
the opposite was also encountered; my interviewees’ withdrawal was related to the

power dynamics in the classroom (Morris, 2003).

4.1.3 Work Life

Along with their work life, the daily lives of the women I interviewed have become
more structured, and limitations have been imposed on the activities they were able
to do in their previous lives. The interviewees, who no longer receive support from

their families in their working lives, have had their options for places to go and

6“0 hocadan kuvvet aliyorsun giinkii orada oray1 yoneten 0.” (Azad Gin, 23, iiniversite dgrencisi)
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activities to do become more limited. Additionally, new limitations have been added
to the number of days and nights they can go out and the duration of these outings
due to their work commitments. There has been a decrease in the continuation of
hobbies and in their nigh life. I saw that the women I interviewed were started
working in early ages. Among the ones who grew up in Istanbul, between nine and
thirteen years old, most of them were taken to their fathers’ shops and workplaces
during their school years and helped them by standing at the cash register and
observe. For example, one of the interviewees who recently took the family business
over, said that her father initially implied and later explicitly told her that, “one day,
this will be yours”. She shared that she always looked at the business this way and
her desire to learn it grew. Additionally, many of my interviewees worked part-time
during summers thanks to network from the community. Half of my interviewees
stated that they worked in this way during their adolescence. The other half started
working through internships in the university. Today, almost all of them work. The
one who does not work today, had worked in her mother’s company during summers
before university, then work multiple jobs at the same time while studying. When we
had our interview, she had taken a short break to determine her future direction. Four
of my interviewees work for themselves, one works as a high-level executive, one
studies at university while working part-time, and the remaining eight work as
teachers, engineers, or white-collar workers. Regardless of their class, I observed that
working had a shared symbolic meaning for all my interviewees. Based on their
shared experiences and narratives, I saw that, becoming financially independent after
starting their careers and no longer receiving financial support from their families,
made them feel respected in the eyes of the families. Although their parents did not
question them about how they spent their time on the streets, they continued to keep
in touch with their daughters about where and with who she was. However, they did
not intervene excessively. Some of my interviewees said that their parents are no
longer treated them like children. Some also contribute to household finances. Even
those who are financially well situated, continue to work, such as one interviewee
who said that although she did not actually need to work, she shared her pride in
being able to cover her own expenses including the night life. One interviewee who
took over her family’s business shared that she made her father retired and supports

her household.
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Living with their parents, all of my interviewees emphasized that advantages of not
having to pay rent or bills. More than half of my interviewees found their current
jobs through community networks, while others were accepted through online career
platforms where they made their applications. I observed that out of nine
interviewees who had a dream of moving out of their parents’ house, six did not have
such a request or need. These interviewees emphasized the comfort of living in their
family home. Some of them wanted to stay close enough to their parents to not want
to move too far away. On the other hand, women who wanted to move out but were
facing obstacles from their families shared that their families were not supportive of
this decision. However, they added that if they could afford all their expenses,
including rent, their families would not get a say in this. All my interviewees, who
were very critical of Turkey’s economy and real estate market, many emphasized
that they could not survive with their current income in Istanbul without the support
of their families. Therefore, the primary reason for women who wanted to move out
but could not do so, was economic. In addition, interviewees who currently lived in
central districts of the city emphasized that they did not want to lose the advantages
of living in the center and being close to their community. On the other hand,
interviewees who had summer houses in Biiylikada or Kinahada, stated that they
already lived alone in the city when their parents went to these houses. In winter,
they could also go whenever they needed space and stay there alone. Considering all
these factors, although it is very desirable for some, moving out does not seem

advantageous for now.

Anxiety due to the ethno-religious identity was shared by an interviewee who
expressed her feelings while applying for a job. She shared that she was worried that
people in positions such as general managers might not hire her because of her
Armenian identity. Another interviewee shared her experiences of being rejected
from job interviews because her CV stated that she worked at an Armenian school,
even for jobs that were completely unrelated to her profession and workplace.
Different employers, regardless of her application’s context, have asked about her
Armenian identity, verified whether she worked there or not, and then thanked her by
escorting her out of the room. Regarding workplace experiences, just like in the
university, same questions about names and where they are from, were frequently

asked, in addition to questions such as “what do you think about the genocide?”.
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Interviewees who said that they did not encounter such questions from their
managers stated that they were mostly asked by their colleagues. As they answered
as necessary, did not remain silent and put those who were rude in their place,
interviewees shared that they “got used to it” and they also got used to their
colleagues. After this process of getting used to each other, they were subjected to
reactions such as, “we thought Armenians were bad, but you are very nice” ...

Every nation has good and bad people, so do we. But when you say

these people are bad through religion, there is an automatic

assumption that if they are Armenian, then they are definitely bad

people. But when you talk and chat, you show them that it’s not

true, then they say, ‘Oh, you 're not that kind of person.’ That’s how
I familiarized myself with them. (Margot, 30, university)’

The interviewees, who were exposed to discrimination in layers like this, shared that
they were often asked about their opinions on the Armenian Genocide, in addition to
questions about their name and where they were from, during their workplace
experiences. Some of my interviewees were subjected to jokes related to their
Armenian identity, but they thought that this was not done from a discriminatory and
exclusionary place. An example was shared where during a conversation about
frugality, one colleague said to my interviewee, “don’t be too Armenian”. Or jokes,
like “Temel jokes”, that mentioned Armenians were made. On of my interviewees
working the Grand Bazaar shared that she did not feel the need to hide her name or
use a nickname because her name resembled Turkish, but her cousins who worked in
another shop like her, used Turkish nicknames. She was scared by the way the vast
majority of employers dressed in a way that they were Muslim conservatives. She
added that if she had such a boss, she would definitely feel the obligation to pay
attention to her clothing, behavior and name. Three of the interviewees whose names
resembled Turkish said that they encountered people in their work and daily life,
who first attributed them to the Muslim Turkish identity. When they repeated their
name for them to understand it correctly, my interviewees faced reactions like, “we
thought you were Turkish”. The exclusionary discourse, persistent questioning, and

workplace anxieties experienced can bring to mind power relations that are inherent

7 Her milletin iyisi kotiisii var, bizim de var. Ama, din iizerinden bu insanlar kotii dedigin zaman
otomatikman bu Ermeni’yse tamam kotii bir insandir algis1 var. Ama bakiyor, a aslinda dyle bir insan
degilmissin, bana Oyle yargiyla yaklasiyor ama konusup muhabbet edince bakiyor a degilmigsin
aslinda diyor. Boyle boyle alistirdim kendimi onlara. (Margot, 30, iiniversite)
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in individuals’ relationships in everyday life (Suciyan, 2018). The tendency of one
group to behave towards another in such an exclusionary manner, and the
reproduction of such exclusionary practices, demonstrates the internalization of the

Turkishness ideology by the state (Cagaptay, 2002).

On the other hand, they also mentioned some situations where their Armenian
identities put them in an advantageous position in the work life. One of the
interviewees, who owned her own business, shared that a customer chose her instead
of a Muslim saying, “Armenians are hardworking, do their job well, and I do not
trust Muslims”. Another shared that when there was a need for some information in
the workplace about anything, she was directly asked because people think
Armenians were cultured, knowledgeable, and noble. While some interviewees were
not bothered by such situations, others were very uncomfortable. They were
uncomfortable with thigs assigned to them. Additionally, one of my interviewees
emphasized that she was uncomfortable with statements like, “I really like
Armenians”, in her daily encounters.

This bothers me, usually the conversation goes like this: ‘I have

Armenian friends like this and that’, and yes, it’s great, ‘I love

Armenians’. Firstly, I don’t need to be loved, and no Armenian

needs to be loved just because they are Armenian. Secondly, there

is no need for such discourse, it is very annoying. So, thirdly, why

do you need to say this? Will I love you more if you love Armenians

more? Will I talk more about them? Will I be around you more?

(Samsara, 28, university)®
Many of my interviewees shared that they also receive reactions based on their
names from customers they encounter in their work life. In addition to repeating over
and over their names, they are asked questions such as, “in what language your
name?”. A psychologist among my interviewees shared that a client who asked about
the language of her name, was not satisfied with her answer and kept questioning,
“your name is foreign”. The same client requested multiple appointments despite his

limit, and constantly called my interviewee outside of working hours. My

8 Su rahatsiz ediyor beni, genelde hep soyle ilerliyor ¢iinkii muhabbet, benim de sdyle Ermeni
arkadasim var bdyle Ermeni arkadasim var, evet eyvallah ¢ok giizel, ‘ben Ermenileri ¢ok severim’.
Simdi, bir, benim sevilmeye ihtiyacim yok, Ermenilerin herhangi birinin bir sey olmasiyla sevilmeye
ihtiyact yok. iki, boyle bir sdyleme hig ihtiyag yok ¢ok rahatsiz edici bir sdylem. Yani iig, niye bunu
soylemeye ihtiya¢ duyuyorsun? Ben seni sen Ermenileri sevince daha m1 ¢ok sevecegim? Daha mi
¢ok anlatacagim? Daha m1 ¢ok yaninda olacagim? (Samsara, 28, tiniversite)
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interviewee shared that she felt that she had to accept all of this in order not to be
reported. Feeling obliged to accept the fact that the client’s actions were illegal,
despite it being unethical, has become a source of stress for my interviewee in her
professional life. Another notable observation was that three of my interviewees,
some work in science and some in cinema industry, shared their experiences based
on their sexual identities rather than their Armenian identities. These interviewees
described how their environments were almost entirely made up of men, and how
they were able to find their place in such settings by identifying themselves as having
strong communication skills, being “like a man”, or having “high levels of masculine
energy”. Two other interviewees who work in the field of education shared that they
were marginalized due to their age, with one experiencing mobbing from a manager

and the other from her teacher colleagues for being young and not married.

4.1.4 Leisure Time

I have observed that the interviewees who grew up in Armenian schools were
surrounded by Armenians until the end of high school. Even if these interviewees
made Muslim friends at dershane, they did not socialize much because they went to
dershanes with their Armenian friends from the school. Two of my interviewees who
stayed within community until the end of high school described themselves as quite
conservative. However, two other interviewees who attended mixed schools
mentioned that they had two different groups of friends. One of them emphasized
that they found their first close Muslim friends in high school. Except for one
interviewee who grew up outside Istanbul, all of my interviewees participated in
community activities in their spare time. Some participated less and some more, such
as folk dance, choir, theater, volleyball and music classes at school. Some of them
were in church choirs or took music lessons at community’s associations. Except for
one interviewee who went to a sports club in Kinaliada, some of them also
participated in activities outside of the community, such as going to Sisli Sports Club
or taking ballet and chess lessons or private piano and guitar lessons. Fourteen of my
interviewees attended community parties, which were safe spaces where young ones
socialized. One of my interviewees who had always attended mixed schools also

established a connection with the community through these parties. Most of my
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interviewees who started going out with their friends from the last year of middle
school were able to go to the cinema, theater or drink tea in a café.
Plus, my parents knew everyone. They knew who I was with when [
left school and never worried about it. Most of them were my
childhood friends. We started in kindergarten, and we still talk to
two or three people from back then. We 've never been apart. That’s
why they never asked where we went or to do what. In our family,

we had this thing where the emphasis was on with whom we were,
wherever we went. It’s still the same way. (Margot, 30, university)®

Although they saw the advantage of their parents knowing each other, they always
mentioned that there were time limits. They mostly spent time near their homes.
Three of my interviewees who were very restricted by their fathers shared that they
had gatherings at home. One of them was not allowed to stay at a friends’ house,
even if they were from the community, so her friends always came to her house. The
other two were allowed to play on the street but not allowed to hang out with friends
outside the neighborhood. As they approached the final years of high school,
especially when they turned eighteen, most of my interviewees started going out at
night. They began going to clubs in Ortakdy with groups of female friends as long as
their older brothers were with them. Some of them, who attended high school in
Taksim and Karakoy, also mentioned that they drank alcohol in Taksim after school.

Thus, relationships with the public space developed during the high school years.

The majority of my interviewees were going to summer houses to spend the summer.
Only one of my interviewees who grew up outside of Istanbul, mentioned visiting
her relatives in Bakirkdy, Istanbul and going to the village to visit her grandparents.
The other fourteen talked about their summer houses. Three of them had houses in
Kinaliada, and four had houses in Biiylikada. The remaining seven had summer
houses in Marmara Ereglisi, Cinarcik, Silivri, Tekirdag and Altinoluk. Some of those
who had summer houses rented for the season and gathered their extended families
there. Similarly, in a building complex of five or six houses, the entire extended
family lived separately. Some of them went with their nuclear family to the houses

they had purchased, without anyone from the community around. But in these cases,

® Bir de herkesi taniyorlardi babamlar, okul ¢ikiglarinda kimle oldugumu bilirlerdi sorun etmezlerdi. E
zaten bir¢cogu cocukluk arkadasim. Ana smifinda basladik diyeyim hala 2-3 kisiyle goriisiiyoruz
diistin. Hi¢ ayrilmamisiz. O ylizden o zamanlar nereye niye gittin demezlerdi. Bizimkilerde sey vardi,
nereye kimle gittigini sdyle. Hala da dyleler. (Margot, 30, iiniversite)
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they generally felt safe because the houses were usually in a gated community and
belonged to people with a certain income level. Some of the interviewees who did
not have summer houses in the complexes began their interactions with the wider
community. On the other hand, regardless of whether they interacted or not, speaking
Armenian was prohibited in these environments. At the time of sharing their
experiences during the interviews, my interviewees emphasized repeatedly that they
did not find it right to be so closed, although they understood the traumas of the past.
According to them, identities were not something to be hidden. Going back to the
summer houses, I observed two tendencies in the parents in the context of the
locations of the summer houses. The first was that they could not afford to buy or
rent a house on the island. The second was that they wanted to keep their distance
from the community and/or to get away from the crowds of tourists and have a more
refined vacation.

We don’t really swing with the Islands crew. My dad doesn’t like

the [Prince’s] Islands very much. What would we do? Well, when

yaya came to visit us, they would go to the Islands with my mama a

lot because we have relatives who still live there, and they would
go back and forth doing visits. (Yeraz, 24, graduate student)'’

On the other hand, the families of my interviewees who had summer houses on the
islands were people who had close relationships with the community. My
interviewees, who had a house in Biiyiikada, explained that there was a very diverse
ethno-religious environment there.

The atmosphere on Biiyiikada and Kinali was quite different. We

had Armenian friends in Biiyiikada, but it was more mixed, with

Greeks, Jews, and Turks. There was everything, you know. It was a

completely mixed group, and I liked it more because it had every
kind of person, you know. (Luna, 28, master’s)"!

Three out of four of them shared at length the pleasure of being part of many

different groups, including Muslim, Jewish and Armenian. One of them shared that

10 Biz adac1 tayfa degiliz. Babam g¢ok aday1 sevmez. Biz ne yapardik? Mamam, daha dogrusu sdyle,
mamam yayam geldikleri zaman buraya onlar ¢ok adaya giderlermis hem akrabalarimiz var hala orada
hala yastyor onlar vesaire, onlar ¢ok adaya gider gelirlermis. (Yeraz, 24, yiiksek lisans yapiyor)

! Biiyiikada’yla Kinali ortamlar1 bayagi farkliydi. Biiyiikada’da Ermeni arkadaglarimiz vardi ama
daha karmaydi, Rum’u vardi Ermeni’si vardi Yahudi’si vardi. Zaten ne bileyim her seyden vardi.
Tiirk de vardi. Tamamen her seyden vardi komple ve karma bir grubumuz olmustu, onu daha ¢ok
sevmistim hani bdyle her tiirden insan olmas1 daha bana goreydi yani. (Luna, 28, yiiksek lisans)
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her father had rented a house in Biiyiikada to offer her a more diverse environment
due to the concentration of the Armenian community in Kinaliada. This interviewee
also attended a mixed high school. One of four, who had a house in Biiyiikada, on
the other hand, shared that she could not adapt well to this diverse environment and

went to Kinaliada for a day-long to see her cousins and friends.

In this section, it would not be wrong to say that the majority of my interviewees
were remained inside. As Morris (2003) emphasized, groups in minority status are
organized and institutionalized, and children socialize within this structure. Thus, my
interviewees have not been able to fully participate in the social structure, mostly
socialized within the community for various reasons. The concept of “exclusion”
(Morris, 2003), which I will elaborate on later, is also evident here. If a community is
formed by sharing the same belief, values, traditions, and customs system in a
common environment, as well as sharing the same historical context and memory
(Kaymak, 2017), sharing similar behavior patterns and having a common
consciousness can also be added to this equation (Oran, 2018: 98-99). As seen in the
pre-university socialization processes of my interviewees, families have tried to keep
their daughters within the community as much as possible, created opportunities for
them to socialize with their peers from the community, and thus tried to protect them
from discrimination and exclusion. Additionally, clustering around churches and
schools has been preferred. The tendency of Armenians to settle in “minority
neighborhoods™ historically located in Istanbul is also a behavior observed in
parents, and is proportional to their capital (Kaymak, 2017: 131). This is related to
staying within the community, being inside, remaining closed for the safety of their
children, and therefore being associated with adopting the culture of the community
and ensuring its continuity. It would not be wrong to say that the closed structure of
associations or churches creates fluid spatialities, despite the fact that the boundaries
of the public space are not clearly defined (Bora, 2004). It can be said that the
activities of inward-looking community parties or the practices of the community
members in churches on the days of worship, as well as the areas where the
community gathers, such as islands, are semi-public spaces where the community
creates safe spaces (Rodo-de-Zarate, 2013). As Fraser suggests, it can be said that
“public spaces” are created where alternative safe spaces are formed, rather than a

single public sphere (Acar-Savran, 2019: 157). Finally, Ors & Komsuoglu’s (209:
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332) concept of “imaginary community” can be applied to the spatial construction of
being Armenian, in explaining the socialization experiences of my interviewees in
“safe spaces”. These spaces where “being an Armenian” is practiced are safe spaces

that exclude the outside.

4.2 Life As a Single Armenian Woman

In this section, the unique experiences and emotions of women as unmarried
individuals belonging to a minority community will be discussed. Firstly, my
interviewees’ first memories about their ethno-religious identities will be shared.
Here, the spatiality of the first encounters with the wider community will be
revealed. Then, the experiences, thoughts and emotions of these young and
unmarried women within the community will be presented. Their individual
approaches to marriage will also be highlighted, along with the patriarchal structure

of the community.

4.2.3 Being a Minority

The first memories of realization of the ethno-religious identity are actually the
earliest moments of positioning oneself against “the other”. These moments manifest
themselves in direct or indirect contacts with the wider society in the public space or
within the household. Most of my interviewees shared memories from their pre-
school years of becoming aware of their ethno-religious identities, some more
vividly than others. I saw that these women’s identity awareness began to form with
the questions they directed to their mothers after encountering interactions in streets,
even in areas with a high Armenian population like Kurtulus. The interviewees who
shared their experiences from their memories has deeply shattered me. At the age of
three or four, one interviewee remembered children she played with in the street,
leaving her after learning her name, while another remembered children making
snowman and telling her she would burn in hell when they learned she went to
church, and she ran crying to her mother. Another interviewee did not remember any
“bad” encounters but shared that whenever she played outside with other children,
her mother’s face would appear in the window. Similarly, some of my interviewees
who did not have summer houses in Kinali or Biiyiilkada, remembered their

experiences from summer vacations. One of my interviewees, who shared that her
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aunts and cousins usually gathered there, recalled that her mother only wanted her to
play with her cousins. Similarly, they remembered that they were not allowed to call

12¢ or speak Armenian in front of other children. One of my

their mothers “mama
interviewees, who said that, in retrospect, she could not be angry with her mother,
shared that she did not know how other children would react and how it would affect
her because she herself had also experienced similar situations. On the other hand,
these interviewees remembered realizing that their names were different from other
children through these encounters.

You always notice that because you are raised that way. (...) You

are a child, 3-4 years old and you shout out ‘mama’, and your

mother says don’t call me ‘mama’. You ask why not. Or your

friends’ names are Ayse, Merve, Ahmet, and when you say your
name, it’s X. (Tinker Bell, 31, university)"3

Some of my interviewees who went to Armenian schools have shared their first
encounters in elementary or middle school when they went to dershanes. They have
subjected to discriminatory and exclusionary attitudes from their peers who asked for
their names. Furthermore, they have particularly been exposed to discrimination
from history teachers. Children who asked for their names would not believe that
they lived in Turkey, and history teachers made racist remarks about 1915 incidents.
One interviewee shared an experience where a student tried to convert her to Islam,
while another remembered that even questions asked out of curiosity but not
discrimination, were tiresome. After these experiences, many interviewees
emphasized that they hated going there. Another example was the experience of an
interviewee’s brother that she remembered. When she was in elementary school, her
brother had a traffic accident and was not given medical attention for a long time
because the doctors saw his Armenian name on his ID at the state hospital. My
interviewee heard about this at home from her parents and realized her identity for
the first time. I observed that the more violent the first encounters with Muslims in
the public sphere were, the more intensely and painfully women experienced feeling

“othered”. The ways in which children express and internalize their nationalist

12 Armenian word meaning mother.

13 Ya onu hep fark ediyorsun ciinkii dyle yetistiriliyorsun. (...) daha gocuksun 3-4 yasindasin ve
maman sana diyor, sen mama diye bagirtyorsun, maman sana mama diye bagirma diyor. E ne diye
bagirayim diyorsun. Ya da iste arkadaslarinin adi Ayse, Merve, Ahmet sen adimi sdyliiyorsun X.
(Tinker Bell, 31, iiniversite)
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sentiments from a young age can be explained by Cagaptay’s (2002: 76) dimensions
of Turkishness. Armenians are seen as a threat to the nation because they are
excluded on both ethnic and religious dimensions. Encounters in institutions such as

state hospitals also serve as evidence of the validity of this ideology.

In addition to these experiences, I have seen that the murder of Hrant Dink had a
great impact on my interviewees. Many of them, who were in high school or middle
school at the time, said they did not know who Hrant Dink was before his death, but
they realized that the murder caused a great deal of sadness and mourning at home.
They began to research Hrant Dink, some by asking their families and some by doing
their own research. They shared that they discovered who he was, what he said, what
he stood for and who was responsible for the murder, and started reading the
newspaper Agos. These experiences demonstrate how the traumatic dimension of
collective memory operates. As Kaymak’s (2017) findings on traumatic collective
memory suggest, this situation shapes individuals’ memories and reproduces their
connections with the community. One of my interviewees, who had attended mixed
schools rather than Armenian ones since primary school, recalled a dialogue about
Armenians among students which made her feel alienated for the first time. Two
other interviewees who attended mixed schools in high school remembered being
exempted from religious classes made them feel different in both good or bad ways.
Finally, there were interviewees who had attended Armenian schools until high
school, never went to dershanes, and had realized their identity to some extent in the
university. As they began to answer the questions directed at them, they shared that
they had become more aware of their identity. Some interviewees stated that when
they could not answer a question, they went back home and made some researches,

and that they started to use to word “minority” frequently for the first time.

In addition to public encounters, three of my interviewees stated that they became
aware of their identities at home. One interviewee shared that she had lived with her
great yaya who had experienced the period of 1915 and learned some things from
her. Additionally, she shared that the issues of identity were always discussed at
home, nothing was hidden from her, and she were encouraged to keep her identity
open. Another interviewee remembered, in Diyarbakir, when her grandfather spoke

some words in Armenian while playing with her and her sister. Unable to understand
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this language that did not resemble either Turkish or Kurdish, the interviewee said
she attributed these “ramblings” to his old age, and shared that she learned this was
Armenian in college and spoke with her mother about that. The third interviewee
remembered a dialogue with her father from when she was little. When she told her
father that she wanted to become a police officer, her father said, “you are a
Christian, you can’t”. It was the first time she realized that she was different in the
eyes of the state. Perhaps for this reason, she added, since childhood, she went
towards more verbal and artistic fields and had never considered a civil servant
position for her future profession. As Morris (2003) emphasized in the context of
being a minority, the experiences of exclusion and not being able to fully participate
in social life are evident here. Through these spatial encounters shared with me, I
saw that spatial encounters in the public space were more blurred in the memories of
my interviewees compared to those in the private space. Many of them realized this
during the interview that their memories were blurry and said, “I must be deleting
bad things”. As emphasized by Maksudyan (2005), Gol (2005), and Cagaptay
(2002), the encounters of Armenian women with Muslims in the public spaces
reproduce their position as “others” in ethnic and religious terms in front of state
ideology and wider society. In addition, I observed that these experiences leave
deeper scars compared to the first experiences of otherness within the household, as

they are often more intense.

I observed three tendencies among my interviewees in their public encounters with
the wider society. The vast majority of them were in favor of not hiding their
identity. When meeting someone new and not feeling threatened, almost all of them
would reveal their name. They believed that their identities, which they considered
an important component of who they are, should be known and not concealed. This
stance can be explained by the equality and freedom ideas adopted within the
changing social structure, as emphasized by Kaymak (2017). One of my
interviewees, who used to be hesitant about revealing her name when she was
younger, said that she had changed since and now believed that hiding her identity
was not the right thing to do; an identity should not be hidden. My interviewees now
wanted the person they were meeting to reveal “their true colors” right from the start.
My interviewees wanted them to know who they were dealing with and how they

though, so that they could adjust their behavior accordingly. Thus, they demanded
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that the other person know them and position themselves accordingly. Many of my
interviewees mentioned that they could understand the intention behind the way the
other person asked for their name, and the words they chose. A few of my
interviewees, who encountered discriminatory individuals, preferred to use Turkish
names instead of their own names for writing on Starbucks cups or in similar places.
According to them, the common feature of these cafes and relationships with
discriminatory people was that they were temporary and did not require continuous
interaction. They shared that they preferred to use a Turkish nickname because they
were tired of repeating or even spelling their name to those who did not understand
it. On the other hand, the vast majority of my interviewees, as they put it,
“stubbornly” emphasized their names without getting tired.

You go to Starbucks, buy a coffee, and I insist on saying my name

because I want it written down. If you can say Frappuccino, then

you should easily be able to write my name. (Tinker Bell, 31,
university)'*

All of my interviewees who revealed their identity, also added that they still
remained cautious. I noticed that they were all attentive when facing someone where
the majority of the wider society was present, such as in a store while shopping, they
did not object their mothers called them by a Turkish name. Women also mentioned
that they carefully examined the person, including their gaze, choice of words, facial
expressions and the body language. All of these emotions and experiences are
disguise strategies employed to protect oneself as a minority. As Brink-Danan (2011)
points out, it is the erasure of difference in the public sphere against the danger that
language may create in the public spaces. As most of my interviewees emphasized,
what the person though and said about the “other” was a warning signal to them.
This “other” could be anyone, from women to LGBTI+, immigrants to non-Muslims.
They highlighted that they distanced themselves from anyone who produced divisive
and discriminatory discourse about marginalized groups. They added that, as women,
they paid particular attention to the person’s gaze and body language. If they noticed
that a man was staring at them too much, scrutinizing them, or looking at them from

behind when they went to the bathroom, they quickly moved away from that man.

14 Starbucks’a gidiyorsun bir kahve aliyorsun, adimi sdyliiyorum 1srarla ¢iinkii yazdirtmak istiyorum
yani sen Frappucino diyebiliyorsan benim adimi haydi haydi yazman lazim. (Tinker Bell, 31,
iniversite)
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Those who shared their experiences of flirting with someone noted that the vast
majority of Muslim men they met, behaved in a way that implied or even said
directly they were requesting sexual relations by saying, “you are a Christian
anyway”. These men could be work colleagues, someone they met while out at night,
or a friend of a friend. My interviewees, who had been exposed to this approach
since they attended middle school, shared some of their very disturbing and
unsettling personal experiences. On the other hand, they emphasized that they could
protect themselves now because they could tell at a glance what a man’s intentions

WwEre.

Regardless of which class they belong to, the spatial encounter experiences of the
women [ have spoken with were both unique and similar. Although they were
subjected to different layers of discrimination in all levels of life, I saw that they did
not remain silent. One of my interviewees described the older generations as the
“silent generations” (“sus kusagr’). The description made by some of my
interviewees can be explained by Brink-Danan’s (2011: 452) concept of minorities
being “low-profile”, which will be further discussed later. The majority of parents
premonished their children to hide, to avoid discrimination and violence. However,
my interviewees insisted on speaking out. They defended who they were fearlessly
mostly against everyone, from their teachers and schoolmates to their bosses,
coworkers, and people they flirted with. Through their struggles in different spaces
of the public space, they have “acclimatized” themselves to the people there, as
revealed by the interviewees. These people started to apologize to them or
demonstrate changes in their speeches. Likewise, my interviewees who struggled
against their history teachers have been able to touch many classmates and teachers.
On the other hand, the state’s institutions, which they always felt anxious about, were
spaces that made them feel “other” and “marginal”. Women, who were aware of the
Sunni Muslim Turkish perception attributed to those spaces, mostly felt uneasy,
defensive and helpless when they entered. As mentioned above, their own
experiences and/or experiences shared with them, make them feel like they do not
belong there. This raises the uncertainty of the need for “sense of place” and “sense
of belonging”, concepts that Gholamhosseini et al. (2018: 19) referred to.
Experiences of exclusion make the meaning of this need ambiguous. Unlike other

spaces, | saw how state’s institutions have fixed and unchangeable boundaries based
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on how my interviewees experienced them. While some spaces could change where

my interviewees existed and fought, these spaces were solid.

4.2.4 Being a Single Woman from an Ethno-Religious Community

Except for one interviewee who was a university student, all the women I
interviewed with, who had been working for years and declared their economic
independence from their families, shared memories of being told to get married,
whether within the community or by their parents. My university student
interviewee, on the other hand, was advised to focus on establishing her own
economic stability before getting married. Half of the other interviewees heard
comments from their parents that it was time to get married, while the other half
heard them from extended family members, married friends, elders or community
while gathering in the church, asking “are there no suitors?”. It was mostly mothers
who emphasized marriage to their children, while the interviewees felt their fathers
were so devoted to them that they did not bring up the topic of it. Additionally, some
parents seemed to have the idea that if their older children were not married, it was
not yet time for their daughters. Three of my interviewees over thirty, shared that
they started hearing these comments once they passed the age of twenty-six.
However, all my interviewees were raised and heard expressions that emphasized
their independence and not being reliant on a man, even if they were encouraged to
get married. This experience aligns with the norm of women within the community
ensuring the continuity of culture through marriage, as Ekmekcioglu (2016: 34-35)
emphasizes. Although today, women’s attendance at university, work, and gaining
economic independence is supported, the role of protectors of tradition remains

unchanged in the eyes of older generations (Ekmekg¢ioglu, 2016: 35).

All the messages about marriage were oriented towards endogamy. This can be
explained by the continuity of culture and the survival of the community
(Ekmekgioglu, 2016). The transfer of memory through centuries of oppression and
exploitation can legitimize the discourse and practice of endogamy. These families
were strongly opposed to their daughters marrying outside their culture, based on the
trauma of previous generations’ experiences of mixed marriages and its lasting
effects on their memories. Many from the older generation had been rejected by their

families, took a long time to be accepted, and some were still not accepted by some
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members of the families. Additionally, some parents were strongly influenced by
examples they saw within the community. For instance, three of my interviewees
shared that their parents had attended a mixed marriage, and told their daughters that

it was like a funeral rather than a celebration.

Well, inevitably, I mean, what they actually tell us is that they grew
up in very difficult conditions and survived, and the message
passed on to us is for us to continue the survival of [our ways].
There aren’t many of us left, and they think it’s the right thing for
us to be marrying people like ourselves, but they pass it off as a
subtle message and like, you know, of course, if I were to say
something like, ‘There’s this person and they are so and so, but
also they are Muslim’, then, of course, it would inevitably be a
little, you know, we have those kinds of moments. (Yeraz, 24,
graduate student)"

On the other hand, I observed that if one of their children did marry interculturally,
the families of my interviewees who had this experience were still hesitant but more
likely to accept it. Among families where parents were divorced or had mixed
marriages, there was a tendency to accept a son-in-law from different cultures as
long as he was not Muslim. Finally, I observed that gossip had an impact on their
stance against mixed relationships. Within the community, the fear of “spread of the
word” created a motivation for parents who had close relationships within the
community to prevent and oppose mixed relationships. The function of gossip in
maintaining the continuity of culture by keeping individuals under control in various

ways has also been demonstrated in Kaymak’s (2017) comprehensive research.

I observed that the tendency of parents to prevent or approve of pre-marital mixed
relationships was reflected in some of the warnings and/or advices my interviewees
received during childhood. Almost all of my interviewees adopted them. The
motivation to maintenance of the cultural and religious practices was evident in the
interviews. This situation can be explained, as emphasized in the studies conducted
by Kaymak (2017), Ors & Komsuoglu (2009), and Karakash et al. (2009), by the

inevitability of internalization of transmitted memory. Even if their own families

15 S6yle ki ister istemez hani nasil anlatayim, aslinda onlarn bize anlattii sey, hani biz ¢ok zor
sartlarda biiylimiigiiz hayatta kalmisiz ve survive olmusuz, hani sdyledikleri bir sey degil ama verilen
mesaj bu, sizin nesil bunlari devam ettirin. Zaten ka¢ kisi kalmisiz kendimiz gibi insanlarla
evlenmenizi dogru buluyoruz ama bunu hem mesaj olarak veriyorlar sey olarak da hani tabi ki desem
ki su su var, Miisliman birisi, o zaman tabi ki ister istemez bir sey olur, dyle bir siirecimiz de var.
(Yeraz, 24, yiiksek lisans yapiyor)
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approved mixed relationships and marriages, some interviewees believed the other
part’s family would not approve a Christian bride. Also, they had a very strong desire
to continue rituals such as passing on the language to their children, baptizing them,

or continuing the table culture and traditions such as painting eggs in easter.

You both have different religions, you may understand each other
but the families will clash at some point. Some will say, maybe the
child should be baptized, while the others will not want it. It is
reasonable to not want it. If one party is entitled to wanting it, then
the other party also naturally has the right to not want it. (Margot,
30, university)'®

Because after I had a Muslim boyfriend and other friends like that,
I realized that I really love my own core culture. I mean, I want to
get married in that church, dye those eggs, decorate that Christmas
tree, go to that society, that party ... I love this very much. All by
myself. Of course, my father’s influence is also very important, but
I realized this in myself. (Azad Gin, 23, university student)'’

Additionally, some interviewees said that there were limited options within the
community. They pointed out that knowing everyone’s childhood in the community
was both an advantage and a disadvantage, as they could not have romantic
relationships with these “friends”. In addition, one of my interviewees mentioned
that she has seen Armenian men in their social circle who were in relationships with
Muslim women:

But there are no men. No men, all the men are almost always with

Muslim girls as far as I can see. Yes, I had an Armenian boyfriend,

but for example, the reason why it didn’t continue was not me. It

was the other side. What can we do though? It’s hard to find a

match. It’s like a limitation within a limitation. You are already in

a society, you need to first separate from that while also trying to
find the right fits. You have to pick fitting options from a very

16 fkinizin de dini farkli, sen anlasirsin ama aileler bir yerde kapisir. Kimi diyecek benim ¢ocugum
vaftiz olsun belki 6biirii istemeyecek. Hakli olarak istemeyecek. Makul bir sebep. Sen diyebilirsin ben
istiyorsam senin de istememe gibi dogal bir hakkin var. (Margot, 30, tiniversite)

17 Ciinkii sunu fark ettim, Miisliiman bir erkek arkadasim oldugunda daha bu tarz arkadaslarim
oldugunda, ben kendi ¢ekirdek kiiltiiriimii ¢ok seviyorumu fark etim. Ben o kilisede evlenmeyi, o
yumurtayt boyamayi, o yilbast agacini siislemeyi ki o tabi ki ¢ok tartigilan bir sey ama sey igin
diyorum o kiliseye gitmeyi o dernekte o partiyi... ben bunu ¢ok seviyorum. Kendi kendime. Babamin
etkisi de ¢ok biiyiik tabi ki ama bunun degismesinde kendimi fark ettim. (Azad Gin, 23, iiniversite
Ogrencisi)
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limited pool and it’s difficult to pick and choose. (Luys, 28,
university)'8

Furthermore, four of my interviewees complained about young unmarried men in the
community. They observed that these men could not stand on their own feet, were
overly attached to their mothers, and were raised to be spoiled, as well as finding
them quite masculine. One of these four interviewees, who, like all my interviewees,
sought an egalitarian relationship with their spouse in all levels of division of labor,
emphasized that the Armenian men she knew could not even wash a piece of
laundry. As emphasized in the studies of Ekmek¢ioglu (2016), Karakash et al.
(2009), and Ors & Komsuoglu (2009), in traditional gender roles within the family,
women are responsible for transmitting culture from home to children while men are
associated with the public sphere. However, the young women I spoke to are in favor
of equality within the home, in line with changing times, as also found in the study
by Kaymak (2017).

1 still think they all remain very conservative. All the Armenian

boys I come across are either very... You know those macho types

who always go about asking, what are you doing what did you do,

who are you with, where are you, what are you wearing... You

know like, woah there hold up a minute. I've always met such

people. Maybe if I were to come across somebody different, why
not? (Lala, 27, graduate student)"

Except for the three interviewees, every woman I spoke with, had been in
relationships with men from other cultures, including Muslim ones. Interviewees
who had never a romantic relationship with a Muslim, emphasized that they had
developed self-control in this regard. On the other hand, women, who had been with
a Muslim, shared that most of their romantic relationships with Muslim men ended
abruptly with sudden demands for sexual intercourse, with these men having the

perception of “you are Christian, you will be fine with it”. Some of my interviewees

18 Ama erkek yok. Yok, erkekler, kimi gérsem mesela gogunluk hep Miisliiman kizlarla beraber. Ben
Ermeni erkek arkadasim oldu evet ama mesela hani devam etmemesinin sebebi ben degilim. Kars1
taraf. Ne yapabiliriz? Zor denk gelmek. Hani bir sey i¢inde bir sey. Sen zaten bir toplumun i¢indesin,
onun iginden de ayrigtirman lazim ve dogruyu bulman lazim. Siirlinin iginde dogruyu bulman lazim,
secenek zor. (Luys, 28, liniversite)

1% Yine ¢ok conservative kalryorlar bence hepsinin iginde diye diisiiniiyorum. Karsima ¢ikan biitiin
Ermeni ¢ocuklar ¢ok... ya vardir ya boyle erk erk, hani ne yaptin ne ettin kimlesin nerde oturuyorsun
ne giyiyorsun hani arkadas o kadar da degil gibi. Hep Oyle insanlarla karsilastim. Belki aksini
goriirsem neden olmasin. (Lala, 27, yiiksek lisans yapiyor)
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indicated that when these men did realize they were Armenian, they expressed
statements such as, “this is against us” (“bize fers”) or “I want to send my child to a
Muslim school”. The three interviewees also shared that they were left by their
Muslim partners because their relationship was not approved by his family. Other
interviewees said that they knew deep down that their relationship with a Muslim
would not work out, but they also added that they were willing to endure any
obstacle if the right person came along. Despite the desire to maintenance of the
culture, they acknowledged that they were ready to face any challenge if they found

someone they were willing to risk everything for.

I observed that some of my interviewees had contradictory views on mixed
relationships and mixed marriages, but they had very clear and straightforward
thoughts about marriage. Eleven of them emphasized that they were not against
marriage, but it should not restrict their social lives. Among these interviewees were
women who were previously against marriage, but they did not want their mobility in
public space to be limited.

I used to be against it, yes, partly because of you know, I used to

say and actually still say that it will limit my freedom. I won’t be

able to move as freely as I want... This is also valid for men, by the

way. I think if I were a man, I would still think the same way. You

limit yourself in some way. When you want to do something, you

are just going to have to think for two people. Maybe it’s not

necessarily a bad thing, but it depends on your expectations from

life. You won’t be able to move as freely as you used to. You may

not be able to go out and have fun like you used to, so of course,

it’s all different when you decide to go down that road. (Margot,
30, university)*

All of these eleven enjoyed exploring the city by walking alone, going to exhibitions
after work, and having routines such as having meal alone in a café¢ or enjoying a
glass of wine by themselves to relieve the fatigue of the day. Some of them loved the

night life more often, while other enjoyed getting together with their friends to

20 Eskiden karstydim evet o da seyden kaynakli biraz, sdyliiyordum hala da sdyliiyorum uf mesela
evlilik ozgilirligiimi kisitlayacak istedigim gibi rahat hareket edemeyecegim... bu erkek igin de
gegcerli bu arada. Erkek de olsam ayni kafada diisitiniirdiim diye diistiniiyorum. Bir yerden kisitliyorsun
kendini. Bir sey yapacakken iki kisilik diisiinmen gerekecek. Kotii bir sey degil belki de ama biraz
beklentiyle alakali hayattan. Rahat kafana gore hareket edemeyeceksin. Eskisi gibi ¢ikip
gezemeyeceksin belki o seyin olmayacak. Is o yola girdigi zaman tabi baska olur. (Margot, 30,
iniversite)
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unwind the tiredness of the week/month. They were going out with people they
wanted to be with, while taking precautions but always found a way to dress as they
wished when going out at night, and returned home at the desired time. The
interviewees, who believed that someone who would restrict their lives would
certainly not be suitable for them, shared that the person they chose would respect
their space and take on an equal share of the division of labor in the house. Women
under thirty who were at the beginning of their careers, indicated that they prioritized
their careers. For instance, one of the interviewees who was a junior executive shared
she did not dream of getting married before achieving her goal of being self-
sufficient within several years. In addition to women who were against marriage as
long as they were not restricted, four women stated that they believed marriage
would certainly restrict them. These women, who thought of getting married before

reaching a reasonable age to have children.

Almost all of my interviewees, with whom I discussed their marital status and
romantic relationships, shared that they observed a perception within the community
that being single was something that must be changed. Based on their life long
intuitions and observations, rather than concrete examples, they described a
widespread perception within the community that marriage was something that must
be present a woman’s life. Although they observed that the population of single
women was increasing and becoming more and more visible, my interviewees
noticed there was such a whisper circulating within the community that there was
something wrong with these women. This situation can be explained by the norm
within the community that associates womanhood with motherhood, as emphasized
by Ekmekg¢ioglu (2016: 35). Motherhood, which is an essential phase in a woman’s
life, can only be possible through marriage. The preferred type of marriage here is
endogamous. Although today, the families of the women I interviewed with support
their education and careers, I also saw that almost all of them have the desire their
daughters to get married when the time comes.

Being single, unfortunately my parents would be quick to label

them a spinster. By the way, I hear a lot of this, because there are

many single women. I have an aunt who is single, for example. She

didn’t get married. We never heard about any relationships either.

(...) Most likely, people label her like that too. But I also hear a lot
of things like, ‘She’s such a beautiful woman despite becoming a
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spinster’ or ‘Can you believe that one is a spinster too’ or I hear a

lot of things like, ‘She became a spinster because of her family,

they didn’t let her meet someone’. Marriage you know... It’s

always about marriage. People have to be shoved into a marriage.

(Azad Gin, 23, university student)*!
A similar approach was also present towards younger women. If a young single
woman did not have a relationship or did not have long-lasting relationships, it was
somehow implied that the problem was with this woman. So much so that most
young women were asked questions in this regard, in spaces like churches, such as

“what are you going to do about marriage?”, “when will you get married?”, “do you

have someone?”.

21 Bekar olmasi, evde kalmig derler yani bizimkiler maalesef. Bu arada ¢ok duyarim ya ¢ok var ¢iinkii
bekar kadin. Benim bir tane teyzem bekar mesela. Evlenmedi. Higbir iliskisini de duymadik. (...)
Biiyiik ihtimalle insanlar da onun i¢in dyle diyordur. Ama ben de seyi ¢ok duyarim mesela hani 30’lu
40’1 yaslarinda su an gevremizde ¢ok var evlenmemis kadin, ‘ya o da giizel kadin ama evde kald1’ ya
da iste, ‘bak su da evde kald1’. Ya da seyi ¢cok duyarim, ‘ailesi yiiziinden evde kaldi, karsisina su ¢ikt
izin vermediler’. Evlilik hani... evlilik olacak. O insan atilacak oraya yani. (Azad Gin, 23, {iniversite
Ogrencisi)
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CHAPTER 5

EMOTIONS SURROUNDING SAFETY IN ISTANBUL

The feeling of safety is often associated with feeling comfortable in spaces, places
and locations that are perceived as safe in the public space. My interviewees
consistently described feeling safe in places where they felt at ease. Here, Roy &
Bailey’s (2021) concept of familiarity was key in creating a sense of safeness, as
getting to know the local shopkeepers and maintaining good relationships with them
made my interviewees feel secure. I found it significant that those living in Kurtulus
immediately responded without hesitation that they feel safe there. Whether
Armenian or not, the fact that the neighborhood’s shopkeepers had remained
unchanged since their childhood made them feel comfortable and safe.

Kurtulus. I feel like I belong here. Taksim is like that too. My

childhood passed here. I know everybody from the grocer to the

shoemaker on the street. They know me too. Many of them know my
childhood. Even the supermarket. (Margot, 30, university)**

On the other hand, another interviewee pointed out Kurtulus as an example of feeling
close to the community and thus knowing that she is not alone. She emphasized that
being a part of a close-knit community in Kurtulus provided her with a strong sense
of support and belonging, which in turn made her feel safe and secure. Knowing that
there is a church, school, Armenian residents, and shops meant that there was a
sanctuary available in case of any danger. Kurtulus, as a part of the community’s
“Relief Map” (Rodo-de-Zarate, 2013: 17), is in a way an area that separates the
inside from the outside (Ors & Komsuoglu, 2009).

22 Kurtulus. Ait hissediyorum. Taksim de dyle. Gergekten burada ¢ocuklugum gegmis. Bakkalindan
caddedeki ayakkabicisina kadar taniyorum hepsini. Onlar da beni taniyorlar. Cocuklugumu bilir
birgogu. Marketi bile. (Margot, 30, {iniversite)
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But what makes me feel safe in that neighborhood is not actually
the neighborhood being that neighborhood, it’s having something
that belongs to us. Our people being there, our institution being
there. A church... Maybe it’s more accurate to say, the part where I
have something to take refuge in if something happens to me. For
example, if [ scream, no one may hear me, but if I shout something
in Armenian, someone may come to help. It might be easy to find
an Armenian among that crowd. Or if someone is following me, for
example, being here [Uskiidar coast] is risky for me, but if I am in
Kadikéy coast, I can run to the Aramyan School Association. Or [
can take refuge in the church there. (Solin, 31, master’s)*

Another prominent tendency was to emphasize their home. Throughout generations,
for non-Muslims who hide their difference in order to avoid discrimination and
violence in public spaces, home becomes a place where identity can be lived freely
(Ekmekgioglu, 2016: 39). Most of the women put their homes and rooms first,
sharing that they felt unconditionally safe there. Their responses, starting with
indicating their private spaces, then shifted to public spaces where they could feel
like they were at home. For example, one interviewee living in Kurtulus shared that
she felt safe in Nisantasi because it was close to her home. The feelings of belonging
and comfort were related to being surrounded by people and places where they did
not feel the need to hide or be made to feel bad about their identities. People and
places where they could talk openly about almost anything, sit and stand
comfortably, and not have to resort to self-censorship strategies to avoid
discrimination were always on their minds. At this point, people who were
compatible with their own age groups and coherent ways of thinking, and places that
included them, were emphasized. Places where Armenians often gathered in their
own neighborhoods were usually cited as examples. Some of the owners of these
places were also Armenian.

You know how there are some people who make you feel at home,

it’s about those people. (...) Because we love each other because

we are human. Of course, you need to know their identities, you
need to know yourself, maybe you need to explain yourself, but you

23 Ama yine hep giivende hissetmemi saglayan sey o semtin o semt olmasi degil aslinda, bize ait bir
seylerin bulunuyor olmasi. Bizim insanimizin olmasi, bizim kurumumuzun olmasi. Bir kilise... Belki
de soyle toparlasam daha dogru olur, basima bir sey gelirse sigmabilecegim bir sey var kismi.
Atryorum ¢i1glik atarim duymazlar ama Ermenice bir sey bagirip sdylersem biri yardima gelebilir. O
kalabaligin i¢inde Ermeni birini bulmam kolay olabilir. Ya da biri beni takip ediyorsa atryorum simdi
burada [Uskiidar sahil] olmasi benim igin risk ama Kadikdy sahilde olursam Aramyan Okulunun
dernegine kagabilirim. Ya da oradaki kiliseye sigmabilirim gibi. (Solin, 31, yiiksek lisans)
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feel good in an environment where you are not excluded when you
do that or treated differently because you are a woman. (Yeraz, 24,
graduate student)**

My interviewees shared that their needs of safety could be met in spaces with a dense
public transportation network, plenty of shops and cafes, even if they were
unfamiliar with the location. The determinant factors were the centrality of the area
and the reassuring availability of amenities. Additionally, even if they were in an
unfamiliar place, being able to recognize that it was a neighborhood where families
lived was another factor that made them feel safe. Another notable aspect in terms of
safety was the preference for branded, or what could be called “established” places
such as Midpoint or Cookshop. Some of my interviewees emphasized that even if
they were in an unfamiliar place, entering a Starbucks, for example, gave them a
sense of security. One of my interviewees with a high socio-economic level shared,
this expression I noted down, that, “I feel safe because people from the lower
segment do not come to upper segment places”. Therefore, to feel safe, my
interviewees who were economically advantaged preferred to go to “upper segment”
or “fancy” places. The concept of the “third space” that Kern (2019: 122) refers to
could be used in explaining this experience. These spaces, with their designing
manners, become a part of women’s daily lives as places where they feel safe and
comfortable. In addition, these spaces, which Bookman (2013) defines as “a home

away from home”, are semi-public spaces.

In addition to the data I gathered, I found that frequenting a place, becoming a
regular there, and making a habit of going there creates a quality among my
interviewees that they can say “it is my place”. Furthermore, knowing the
employees, managers or owners of the place gave them confidence. The belief that if
they reported someone who was bothering them, that person would be kicked out
was very effective. Quoting Samsara, “if [ am going somewhere, it is because I know
those people and I am going there for them”. For many of my interviewees who think
like Samsara, attachment to a place is established through the people there. When we

talked about belonging, the places where they spent their childhood, grew up, and

24 Hani boyle bazi insanlar seni evinde gibi hissettirir ya hani, biraz o insanlarla alakali. (...) Ciinkii
insan oldugumuz i¢in birbirimizi seviyoruz. Hani tabi ki kimliklerini bilmen gerekiyor insanin kendini
tanimasi bilmesi anlatmasi belki gerekiyor ama ondan dolay1 diglanmadigin veya kadin oldugun i¢in
farkli bir sekilde davranilmadigin bir ortamda iyi hissediyorsun. (Yeraz, 24, yiiksek lisans yapiyor)
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had memories were emphasized. Women generally feel a sense of belonging to the
places where they were born and raised, and they added that they know these places
like the palm of their hand. “Knowing” and “being known” stood out. Here, Rodo-
de-Zarate’s (2013: 17) concept of “safe space” can be borrowed. The strategy of
creating their own safe spaces, which my interviewees resort to in order to eliminate

the fear of violence within the city, manifests itself as a way of coping with violence.

Some of my interviewees added that they feel a sense of belonging when they enter a
church. On the other hand, most of my interviewees shared that they do not feel like
they belong anywhere. While being seen as a foreigner in Turkey and being seen not
enough Armenian in Armenia, upset and angered them, some interviewees who did
not feel a sense of belonging like others who did, also cited Biiyiikada as a close
option that enables them to experience this feeling. Biiylikada and Kinaliada were
described as a place where they can freely live their identities, just like in their own
homes. The answer given in association with belonging, Biiyiikada, was provided by
only three out of seven women who have a summer house there, which has surprised
me quite a bit.

Ada. Obviously. The church, yes, but I'd say Ada. Not the central

places, but the unknown corners. Because we know those places. [

love them. It’s nice to have discovered the undiscovered. (Bunny,
31, university)**

I really feel like I belong to Ada. Anything related to the island, the
people I'm with when I go there, the nature... I love everything I do
there. Above all, I feel peaceful, happy, and free there... (Luna, 28,
master’s)*%

I observed that knowing, being known, and thus being visible, and being familiar are
associated with feeling safe. Feeling safe is used interchangeably with feeling
comfortable. The feminization of spaces and their transformation into more cozy,
comfortable and thus home-like ones, as emphasized by Bookman (2013), serves as a

way of ensuring safety in public spaces. However additionally for my interviewees,

25 Ada. Tabi. Kilise tamam evet, ama Ada. Merkezi yerleri degil de daha kdse bucak bilinmeyen
yerleri. Oralar1 biz biliyoruz ¢iinkii. Buralar1 seviyorum. Kesfedilmemisi kesfetmis olmak giizel.
(Bunny, 31, {iniversite)

26 Ada. Adaya ait hissediyorum gergekten. Adayla ilgili herhangi bir sey yani, oraya giderken
takildigim insanlar, doga... yaptigim herhangi bir sey ¢ok hosuma gidiyor. Orada huzurlu
hissediyorum en 6nemlisi, mutlu, 6zgiir... (Luna, 28, yiiksek lisans)
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in such spaces, it is necessary for women to not feel like the “other”, not be reminded
of their identities, not be a subject of such discussions, and to be able to behave as
they wish an speak Armenian. The sense of security, safety and belonging that my
interviewees feel within their inherited or self-created circle of security is different
for those who are economically more advantaged. They have the privilege of
frequenting the city’s more luxurious neighborhoods and venues, which they
describe as the “upper segment”, and draw their own circle of security from there.
Experiencing the city in this way actually brings to mind the visibility of some
women in “proper-to-women” spaces, while keeping them as far away as possible
from the ugly sides of the streets (Kern, 2019: 118). It can be related to my
interviewees who are in a privileged position, ensuring their own safety by staying
away from the ugliness as much as possible. Compared to the other group, I observed
that the majority of interviewees in this group do not seek an ethno-religious
affiliation with the place or community they inhabit. For them, it was not necessary
to have familiar people around to feel safe (Koskela, 1997). However, I found that

both groups did not stay too far from their own places of residence.

5.1 Dreadful Places and Dragging Heels: Involuntary Journeys

Spatial emotions in the context of mobility and visibility in public spaces of the city
is sharp and clear in neighborhoods, areas and places women do not want their paths
to cross with, where they made to feel like the “other”. Along with unwanted visits
from relatives and invitations, government offices were among the top answers for
some interviewees when it comes to places that come to mind. These interviewees
expressed feelings of stress, fatigue, anxiety, and reluctance when they have to enter
a government office, and they prefer not to enter one unless it is absolutely
necessary. These interviewees encountered suspicious and scrutinizing gazes from
the other side, as well as questions such as “why is your name like this?”, “where are
you from?”, “you must be a foreigner?”. Even if their national ID states “Turkish
citizen”, their names were also repeated multiple times. My interviewees who even
encountered similar behaviors during the passport renewal process, stated that they
were not surprised by what they encountered, as similar experiences were shared
with them within their family and friends. These experiences can be explained by the

way Armenians are positioned in the state ideology (Cagaptay, 2002: 77). In
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addition, women’s experiences can be seen as a mapping of danger and fear through
memory, experience, and sharing in certain places of public spaces, such as

government offices (Valentine, 1992: 27-28).

When we talked about neighborhoods and regions, the common response from every
interviewee was Muslim conservative areas. My interviewees who felt uneasy as
women when they went to those areas, often felt the need to hide their crosses. One
of my interviewees used to work in an area that was cited as an example such as
Fatih, Eyiip, and Halkali, and shared that, while going there, she had to pay attention
to what she wore and what time she left work every day. Additionally, areas where
explosions occurred came to mind, and Taksim was at the forefront of those areas. I
talked extensively with many of my interviewees about Taksim. In addition to
explosions, my interviewees, who were also complaining about the demographic and
spatial transformation of the area, shared that as women, they could not even walk
comfortably during the day. Taksim, which was a place where some had attended
high school and where many had spent their entire high school and university life on
its streets, had become a place they no longer recognized and wanted to visit. The
streets they used to wander had changed, the cafes and bars they used to frequent had
closed down and were replaced by shopping stores. As someone who was born and
raised in Taksim and still lives there, I deeply shared their sadness. I had been to the
same places and spent the nights on the same streets as many of them. Taksim had
become a place where no single woman was found at night, where male tourists
could not get their eyes off the few women there, and where they deliberately walked
towards them. While some of my interviewees described Taksim as a Muslim
conservative place, for others it was described as mixed-up, strange, and chaotic. The
areas mentioned above, such as Taksim, Eylip, and Fatih, have a complex cultural
and class structure, as they are both touristic and likely to encounter immigrants or
refugees. Simmel’s (2013: 26) emphasis on complex social networks and crowds
when defining the metropolis comes to mind. As Massey indicates (1994: 179), the
increasing population density, changing demographics, and decreasing number of
familiar faces negatively affect women’s relationships with these areas and indirectly

affect their access and mobility.
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5.2  “No way I’m Living There!”: Uninhabitable Locations

Muslim conservative neighborhoods were undoubtedly among the undesirable places
to live. The top of these places was Fatih, followed by Balat, Tarlabasi, Halkali,
Gaziosmanpasa, Zeytinburnu, and Umraniye for the Asian side. One interviewee
shared that when she walked around Balat wearing ripped jeans one summer, men
wearing skullcap who looked obviously religious stared at her with disapproval
regardless of their age. She had had the urge to hide her cross so that they would not
see it. Similar experiences were shared in other interviews as well. The interviewees
who did not feel safe primarily as a woman shared that they felt tense, anxious,
angry, and scared. In addition to not feeling comfortable as a woman, they also stated
that if they had to live there, they would not want their Armenian identity to be
recognized, out of fear. One interviewee shared that it would not be possible to stay
there when these identities are combined:

There used to be a Wednesday marketplace there [in Fatih], and 1

love marketplaces. Usually, it’s just me and my mama, or me, my

mama and my aunt because they know that market. Women there

all wear headscarves. The three of us stand out among them. Old

men sitting in coffee shops, staring... I would never live there. It’s

too conservative. They look at you like they could cut you up with a

machete at any moment. Why would I want to go to that

marketplace if I could help it? People’s profile there is very bad,

their gaze almost hints at murderous intent. I'd much rather go to

the one in Yesilkoy. I say this having both identities, woman and

Armenian. I would never feel comfortable there with my Armenian

identity. Imagine. (Azad Gin, 23, university student)*’
The way the demographic structure of a place affects its transformation is
highlighted once again in this quotation. Azad Gin, who loved the bazaar there, felt
the need to change location and go to another one farther away to feel safe, as the

locals there made her uncomfortable with their staring gazes. Other interviewees

with similar experiences have added that they would not want to live in any place

27 Carsamba pazari olurdu orada [Fatih], ¢ok severim pazar. Genelde ben mamam ya da ben mamam
teyzem, ¢linkii onlar biliyor o pazari. Zaten sey yani kadinlar falan da hepsi kapali. Biz arada
siritiyoruz zaten {iglimiiz. Ug acik. Dedeler falan kahvede oturuyor zaten hepsi sey. Orada asla
yasamam. Cok kapali. Her an seni satirla kesecek gibi bakiyorlar. Oray1 evet hig tercih etmem diye
diistiniiyorum. Ne gerek var niye gideyim ki o pazara? Baska yere, Yesilkdy pazarma giderim. Cilinkii
insan profili ¢ok kotii yani, bakisiyla dldiiriiyor adam seni. Diyorum ya burada bu arada da her ikisi
beraber, kadin ve Ermeni kimligim. Bir kere Ermeni kimligimle orada hi¢ barmmamam. Diisiinsene.
(Azad Gin, 23, {iniversite dgrencisi)

116



where there is no church and community. In addition, others emphasized that they
would not want to live in places that are Muslim conservative, such as Kumkapi,
even though there is a community there.
We are close-knit in Kurtulug, it’s warmer and more family-like in
Kurtulus. Much safer too. Thereabouts of Fatih and Kumkap:...

Those places are foreign to us. Even if our community is larger
there, they are still foreign to us. (Zabel, 31, university)*®

In fact, we have our main church in Kumkapi. Especially imagine
going there by walking or public transportation. The area has a
very mixed population. The area around the Armenian church is
like heaven, with beautiful sidewalks and everything, because the
Patriarchate is located there. It’s incredibly beautiful. Continue
walking past that sidewalk though, and you’ll see that it’s like two
different worlds, there’s no gray, only black and white. There are a
lot of Africans, Afghans, Pakistanis - mostly men unfortunately.
There are lots of street vendors and so on. We do have our
Armenian church there, as well as our school but despite all that,
no. (Azad Gin, 23, university student)*

It has been observed that, in addition to Muslim conservatism, these regions that host
a large number of immigrants with their associated uncertainties create endless fears.
As Kern (2019: 173) highlighted, the disorder and chaos of the crowds, added to
conservatism create unlimited insecurity for single Armenian women. These women
I interviewed, almost all of whom have a desire to go out at night, cannot see the end
of what could happen to them in the streets. Therefore, at the end of the day, having a
church in the region does not mean much to most of my interviewees, as who lives
there becomes more important. One of my interviewees shared that she loves the
streets of Uskiidar but is scared away from there because there are too many hodjas
there. The symbolic meanings that change and transform parallel to the
transformation of spaces are intertwined with the space itself. Women who do not
want to be in places with religious and Muslim conservative connotations, both as

women and as Armenians, cannot establish a sense of belonging there (Fortuijn,

28 Kurtulus’ta biz i¢ i¢eyiz, daha sicak kanli daha aile gibi Kurtulus. Cok daha giivenli. Fatih taraflari,
Kumkapi... Oralar bize yabanci. Cemaat fazla olsa bile yine de. (Zabel, 31, {iniversite)

29 Kumkap1’da ana kilisemiz var bir de yani. Hele bir yiiriiyerek git ya da toplu tasimayla. Cok karma
bir niifusu var. Yani Ermeni kilisenin etrafi boyle kesinlikle cennet gibi bdyle kaldirimlari falan ¢ok
giizel ¢iinkii Patrikhane var orada. inanilmaz giizel. O kaldirimi geg, hani gercekten iki farkli diinya,
siyahla beyaz yani grilik yok. Cok fazla Afrikali var, Afgan var, Pakistanli var, genel olarak maalesef
ki hepsi erkek. Sokakta saticilar bilmem neler falan ¢ok sey. Ki Ermeni kilisemiz var yani,
okulumuzda var ama ona ragmen hayir. (Azad Gin, 23, tiniversite grencisi)
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Horn & Ostendorf, 2004: 215). So much so that, experiencing almost total exclusion
by voluntarily choosing it due to the emotions created by the fear of violence
(Massey, 1994: 179). In addition to all these sharing, most of my interviewees
emphasized that they do not want to move away from the city centers, citing
Bayrampasa and Beylikdiizii as examples. Although these areas are quite deserted,
secluded and therefore unsafe, and the public transportation networks are sparse,
they shared that they think living there would end their social life. These experiences
can be explained by the concept of fear of violence, which Navarrete-Hernandez et
al. (2021: 3), like many theorists, focused on in the context of urban mobility and
visibility. When this fear is combined with the phenomenon of women estimating
dangerous places and times to violence, which Valentine (1992) studied, the
intersecting aspect of Armenian women’s experiences becomes more apparent. In the
interviews, I saw that the spaces and places my interviewees did not want to live in
and did not want to go back to actually overlapped with each other. Women were
aware that they would not be accepted in these areas, although they did not want to
be associated with them or wanted to keep their relationships to a minimum. On the
other hand, these places differed in terms of potential time spent there. Women
distinguished between going to a place for a specific task and living there
permanently. The idea of living in a place where they only had to go occasionally,
but constantly, was like a nightmare. They could go there reluctantly during the day
but had to return to their safe spaces in the evening. Maintaining this was actually a

matter of survival.

5.3 Dream Locations to Live In

After listing the reasons above, when I asked my interviewees where they would like
to live, the answers I received were not very surprising. These answers clearly
demonstrated their perceptions of the city and urban life. While some of my
interviewees living in Elmadag and Kurtulus complained about the increasing
overcrowding of their neighborhoods and the tightly packed buildings, but not their
homes they lived in. Their homes and rooms were their safe spaces. Nevertheless,
when I asked them about the places they dreamed of and longed for, the majority of
the interviewees mentioned a place different from where they currently live. This

difference was primarily in the context of urban design. The interviewees who
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dreamt of living in places with spacious streets and wide sidewalks, where buildings
are not adjacent and have gardens, were looking for order in urban structure. The
longing for places near the sea, with plenty of green areas and lots of trees on the
streets where they would not have to go to parks to see greenery, was palpable in
each of them. The interviewees living in the neighborhoods of Kurtulus, Bomonti
and Elmadag were tired of the chaos and bustle of the city. They did not want to give
up the advantages of being in the city center, but they wanted a slightly more
peaceful life.
[For Yesilkéy], there is no chaos, no disorder. Houses are

spacious, streets are airy, and there is no garbage on the streets.
(Zabel, 31, university)*°

I love the other [Anatolian] side. We used to go back and forth
more often because of our family friend. It seems more organized
to me there. For example, the wide streets and sidewalks give me a
sense of peace. Because here [Bomonti], everything is cramped.
(...) Yes, Bomonti is close to everywhere, but there is no green area
here, no area where you can find peace. That’s why I would prefer
the other side because of its wider and more spacious environment.
But, of course, if I could find a house in Yesilkoy without going as
far as the other side, I wouldn’t say no to that. On the other side, 1
mostly go to Bagdat Avenue, Suadiye, and Moda. I love those
places too. (Yeraz, 24, graduate student)’!

On the other hand, the interviewees who lived in neighborhoods a bit further away
such as Yesilkdy, Akatlar and Cekmekdy mentioned that they might want to go to
more central areas like Kurtulus, Cihangir, Bomonti, Fulya, Bebek and Arnavutkdy,
while Bostanci, Moda and Goztepe on the Anatolian side were among their preferred
options. I was surprised that only one woman considered Kinaliada as an option.
Meanwhile, the interviewees living in Samatya, Nisantasi, Bakirkdy, and Ortakdy

stated that they did not want to move away from their current neighborhoods, but if

30 [Yesilkdy igin] Kargasa, kaos yok. Evler genis, yollar ferah, sokaklarda ¢6p yok. (Zabel, 31,
iniversite)

31 Kars1 tarafi seviyorum. Eskiden daha sik gidip geliyorduk iste bu aile dostumuzdan kaynakli. Orast
bana daha diizenli geliyor. Mesela o caddelerin sokaklarin daha bdyle genis, kaldirimlarin daha genis
olmasi bir huzur veriyor ister istemez. Ciinkii burada [Bomonti] her sey sikis tepis. (...) Burasi
[Bomonti] evet ¢ok her yere yakin vesaire ama burada o yesil alan yok, insanin huzur bulacag: alan
yok. Onun i¢in karsida iste o genisliginden belki daha ferah olusundan tercih ederdim. Ama hani o
kadar gitmesem Yesilkdy’den bulsam evi belki sey olmam, hayir demem yani. Karsida tabi benim
gittigim yerler daha ¢ok sey Bagdat Caddesinin taraflari, Suadiye tarafi, Moda tarafi. Oralar da ¢ok
giizel cok hosuma gidiyor. (Yeraz, 24, yiiksek lisans yapiyor)
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they had to, they would like to move to neighborhoods like Yesilkdy, Cihangir,
Moda and Gilimiigsuyu. Another popular option on the European side was to live in a
house on the Bosporus. It is clear that the preferred and desired areas are those with a
high socio-economic status. The class dimension of these areas creates a sense of
security in my interviewees (Kern, 2019: 118). In addition, there were other
symbolic meanings associated with these areas; in light of my interviewees’
narratives, more cultured, enlightened, and open-minded people lived in these
neighborhoods, and thus, this created their relief maps and identified safe spaces by
considering less likelihood of experiencing violence in these areas (Roy & Bailey,
2021: 7). At this point, my interviewees were almost evenly divided into two groups;
some stated that they wanted Armenian community where they would like to live,
while others did not require it. The interviewees who did not require a community
emphasized that there should be intellectual and secular people in the area where
they would live and that they did not want to be discriminated against based on
religion. Hence, citing Kumkapi, Bakirkdy and Samatya neighborhoods as an
example, even if people from the Armenian community live there, they would not
want to live there because, according to them, those areas are “closed” in terms of
both mindset and socio-economic aspect, consisting mainly of conservative Muslims.
Many women who considered alcohol and nightlife as criteria when evaluating these
regions shared that a place where alcohol is consumed and where cafes and bars are
open at night seemed more livable to them. Some stated that their answer may be
considered as a caricatured response, but unfortunately, they emphasized the need to
take these criteria into account in today’s Sunni Muslim conservative Turkey.

If it were to be this side, it could be around Caddebostan, because

that area is more relaxed, more... it’s like alcohol and

progressiveness go together, but yes, everyone seems to be minding

their own business over there. But in Umraniye, everyone is in

everyone else’s business. You know that saying, ‘to have a finger in

the pie’? Umraniye is such a place, everyone has their fingers in

each other’s pie, it gets to you. One day, they might even come up

to me and say, ‘You have a cross around your neck, you're setting
a bad example for our children.’ (Solin, 31, master’s)>

32 Bu yaka olmus olsaydi Caddebostan taraflar1 olabilirdi ¢iinkii o taraflar daha rahat, daha... alkolle
aydinlik bagdasiyor gibi olacak ama, evet benim igin herkes kendi derdinde orada. Ama Umraniye’de
herkes herkesin derdinde. Hani derler ya milletin derdi seni mi gerdi gibi, Umraniye 6yle bir yer,
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5.3.1 Relationships with Church as a Physical Space: Emotions Indoors and
Outdoors

The relationship with the church was primarily shaped by the frequency of visits and
the preferred location. Most of them who said they went every Sunday when they
were younger, now go to the church either on special occasions like easter and
Christmas, or just occasionally without a set period. Almost all of them go to the
church for rituals such as weddings or baptisms. While some women go to the
church to pray and make wishes by lighting candles during difficult times, others
find peace by entering a church on their way home from work. Some even take their
Muslim friends to the church. Almost all of the women I spoke to were attached to
cultural practices and traditions, but the majority did not identify themselves as
religious. Those who identified themselves as a religious did not consider themselves
as fanatical and stated that they just valued some religious traditions more than
others. Most of the interviewees who go to the church less frequently after the death
of their elders shared that they question religion as an institution. While emphasizing
their attachment to their culture and ethnic background, some also expressed their
concern about how religions can be both unifying and divisive.

Sometimes, [ think it would be better if there were no religions. We

would be more comfortable. I have a more modern perspective.

None of us knows anything, nobody dead has ever come back to tell

us. They pretend about this idea that there’s some place

somewhere and that Muslims go there while Christians go

elsewhere... But there is no such place. We are all the same, we are

human beings. There’s no difference between how Armenians are

buried and how others are buried. We all go under the same

ground when we die. We all breathe the same air, walk the same
earth. (Tinker Bell, 31, university)*

In addition to this rightful criticism, I talked to women who criticized gossiping,

closed-mindedness, and conservatism in the community. Some of my interviewees

geriyor. Bir giin bana sunu bile diyebilirler, boynunda ha¢ var ¢ocugumuza kotii 6rnek oluyorsun
diyebilirler. (Solin, 31, yiiksek lisans)

33 Bazen sey diyorum keske dinler olmasaydi diye diisiiniiyorum. Daha rahat olurmusuz. Daha modern
bakiyorum ben seye bakmiyorum hani kimse 6liip oradan buraya gelmedi, kimse bilmiyor, hani sey
varmig gibi yaratiyorlar, Misliimanlar suraya Hiristiyanlar suraya... boyle bir yer yok ya. Hepimiz
insan olarak ayniy1z yani. Hepimiz dldiiglimiizde topraga gomiiliiyoruz Ermeniler farkli gomiiliir diye
bir sey yok yani ayn1 topragin altina giriyoruz. Ve ayni yeryiiziinde nefes aliyoruz. (Tinker Bell, 31,
iniversite)
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who said they distance themselves from the church because they were tired of
gossiping also shared that tradition and closed-mindedness limited their freedom, and
they were uncomfortable as women with religion putting them in a secondary or
even tertiary position. On the other hand, these women embraced their ethno-
religious identities by embracing some cultural practices like painting eggs for easter
without discomfort. In addition to a few interviewees who said they wanted to study
Armenian history and the 1915 incidents, almost all of them said they never missed
family meals every week or during holidays and they found their sense of belonging
there; in language, in food, in gatherings. Four of my interviewees who tried not to
miss going to church every Sunday shared that this activity kept them alive. Zabel,
one of them sharing this, said that this action connected her to this country.
According to the notes I took during the interview, she said, “if I also break away
from there, then I will feel like I have no purpose in this country, and I cannot
establish a sense of belonging”. Consistent with Kaymak’s (2017) doctoral research
findings, my interviewees were quite critical of religion as an institution and the
community, compared to older generations. Shared values and memory resulted in
most interviewees valuing ethno-cultural practices over religion itself. The concept
of belonging that Ors and Komsuoglu (2009: 331) associated with explaining the

state of being a community comes to mind.

My interviewees mostly preferred to go to churches concentrated in their local areas.
This tendency can be explained by not only the easy access dimension but also the
dimensions of staying within safe spaces (Rodo-de-Zarate, 2013) and staying close to
the community for the sake of feeling safe and secure. Those living on the European
side of Istanbul went to churches on the European side, while those living on the
Anatolian side went to churches on the Anatolian side. The U¢ Horan Church in
Beyoglu, the Surp Vartanants Church in Ferikdy, and the Meryem Ana Church in
Kumkap1 were among the most preferred ones. In addition to Surp Hovhannes in
Narlikapi, churches in Unkapani, Ortakdy, Bomonti, and Kurugesme were also
popular choices. As for the Anatolian side, the Surp Garabet and Surp Hac were
among the most preferred churches. A large majority of the interviewees went to the
church with their families and then visited relatives’ homes afterwards. On the other
hand, they preferred to go to the nearby churches during the day when they were

alone. In the interviews, I observed that this behavior was to avoid any discomfort
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around the church’s surroundings. Additionally, going to the churches located in the
areas where the community is concentrated helped alleviate any concerns or
discomfort.

No, I never felt like that because Ortakoy is a very free place in

that regard. We grew up this way. Everyone here is very

knowledgeable about the Armenian life, all the locals. It doesn’t

matter if they are Armenian or not. Therefore, everyone knows the

church and the school and about who is who and who goes where.

So, I never felt uneasy. If there was someone around, we would

even say good morning or good day to them before entering and
they would say it back too. (Samsara, 28, university)>*

Look, there are many Armenians in here [in Kurtulug], and even
the Muslim people, the shopkeepers, they all know our holidays.
They know about our festivities. For example, they make paskalya
coregi [easter breads] for us on Easter. So, I feel like I'm living in
a small Armenian camp. (Tinker Bell, 31, university)’’

Some of the interviewees who shared that they usually attend large ceremonies such
as weddings or baptisms at the church in Unkapani, prefer to go to Ortakdy or
Kurugesme by car because they find the surrounding area disturbing. These
interviewees, who have the privilege of owning their own cars, stated that they can
come to these areas on their own any day. The interviewees who said that they find
the surroundings of the churches in Ortakdy and Kurucesme “decent”, stated that
they prefer those areas for this reason. Another strategy adopted to avoid feeling
uneasy was preferred by some of my interviewees, which was choosing to go to
churches inside schools. For instance, one of my interviewees who went to the
church inside Esayan expressed that they did not appear as “an Armenian who came
to the church” from outside when entering the school. Additionally, another strategy
employed by families besides using the cars was to instruct the taxi driver to drop
them off at a nearby location instead of the church or any space of the community as

their destination.

3* Yok hig dyle bir his olmadi ¢iinkii Ortakdy ¢ok o konuda dzgiir bir yer. Biz dyle biiyiidiik yani.
Buradaki herkes o Ermeni hayatina ¢ok hakim biitiin yerliler. Ermeni olmasina gerek yok. Dolayisiyla
iste herkes kimin ne oldugunu bilir, kiliseyi de bilir okulu da bilir kimler gider onu da bilir. O yiizden
hi¢ tedirgin hissetmedim hatta birileri oldukc¢a giinaydin iyi giinler deyip gireriz onlar da sdyler zaten.
(Samsara, 28, liniversite)

35 Bak burada [Kurtulus] ¢ok Ermeni var ve buradaki Miisliiman halk esnaf da biliyor, bayrammmizi
biliyor seyranimizi biliyor hani Paskalyada ¢orek ¢ikartyorlar bir siirii bir siirii, o ylizden ben kendimi
kiiglik bir Ermeni kampinda yasiyor gibi hissediyorum yani. (Tinker Bell, 31, iiniversite)
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Reminds me of the last time we went to the cemetery. My father
always watches what he says in the taxi, he would say, ‘There is
this gas station, do you know it? We’ll go there.” He would never
mention the words ‘Armenian cemetery’ in a taxi. (Luna, 28,
master’s)3%

Many of my interviewees emphasized that they entered the church quickly and did
not spend time outside the church after the ceremony. Similarly, they moved together
before heading back home. One of my interviewees who had their own car, Susan,
shared that when she was returning alone, she would slow down at bus stops and if
there were people from the community, she would stop to drop them off at their
homes. It has been observed that individual and collective tactics and strategies such
as these have reduced the uneasiness of my interviewees. When I asked them in
which situations, they felt uneasy around the church, many of them shared that the
first reason was the fear of being stigmatized due to standing out too much when
dressing up for ceremonies such as weddings and baptisms.

For example, sometimes there are weddings or baptisms at the

Three Horan Church by the fish market. Shopkeepers and people

working close by know that you are going to the church by looking

at you because they can tell that there is a wedding or something

else going on with all the dressed-up women and men. You have to

pass by them to get to the entrance. It can feel like I'm in a

somewhat secure area when I finally enter through the doors of the

church, but not if I'm right outside or far from the entrance.

Especially since I'm going there as part of a certain profile of

people. When people normally see me from the outside they don’t

think about my Kurdish or Armenian identity. But when it’s evident

I'm going to the church, they can tell for sure that I'm not a
Turkish Muslim. (Azad Gin, 23, university student)’’

One of my interviewees shared that on days when they stayed late for choir

rehearsals, she and her friends would ride back with their teacher’s car. She also

36 Mesela en son mezarlifa giderken, Ermeni mezarhigina, takside babam higbir zaman sey demez,
‘surada benzinci var biliyor musun oraya gidecegiz’ bilmem ne der, Ermeni mezarlig1 diye bir
kelimesi gegmez hani hig¢. (Luna, 28, yiiksek lisans)

37 Mesela balik pazarindaki Ug Horan Kilisesinde orada falan bazen diigiinler falan olur, kiliseye
gittigin belli yani biliyorlar ¢linkii oradaki kisim da biliyor yani, slislenmis kadinlar erkekler varsa ya
bir diigiin vardir ya bir vaftiz ya bir sey vardir ki onlar oraya gidiyor, boyle sey olur yani, gittigin belli
olur oraya. Ya da tam Oniinden gireceksin oraya bir siirii ¢alisan falan var. Girdiginde belki biraz
giivenli bolge diyebiliriz oraya. Girmeden uzagindaysam falan degil ama oraya gidiyorsam hele bir de
sey olarak, daha belli bir profille gidiyorsam, hissedebilirim. (...) Hani disaridan bir insan beni
gordiigiinde Ermeni Kiirt bir sey demiyor ama o kiliseye girdigimde, ‘evet gelmis oraya demek ki
Tiirk Miisliiman degil yani’ oluyor. (Azad Gin, 23, {iniversite 6grencisi)
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mentioned feeling anxious when going to the Taksim church alone after work around
7 pm. Getting off the bus at Tarlabasi, she felt uneasy due to the surroundings and
the late hour. She felt like anything could happen at any moment. Many of my
interviewees also shared feeling anxious in Unkapani. Both being a woman and
Armenian, my interviewees expressed feeling uneasy due to the stares of the local
shopkeepers. As a result, they often choose not to go there intentionally. This
experience can be explained by the concept of fear of violence that women associate
with spaces and places, which is in line with Massey’s (1994: 179) idea that places
contain and reproduce symbolic meanings that evoke fear of violence in women.
Accordingly, women’s mobility and access are limited, and at the same time, the
ways of living their identities are restricted (Massey, 1994: 179). Arev, one of my
interviewees, added that during times of bombings, the police waiting outside the
church added extra stress to her already anxious state. Like the shopkeepers, the
police’s presence created a sense of unease, making her want to leave the area as
soon as the mass ended. On the other hand, Susan, another interviewee, shared
feeling no anxiety in Unkapani. She said that the shopkeepers knew them, and she
could even tell the parking attendant that she was there for the church and would
leave in two hours. However, like Arev, Susan also felt stressed by the police waiting
at the door. As Maksudyan (2005), Cagaptay (2002) and GOl (2005) noted,
encounters with individuals, apparatuses, and institutions representing the ideology
of the state, along with their ideological labeling as “the other,” serve as a reminder
of this position and make the individual feel uneasy. Another interviewee, Samsara,
who stated that she never felt particularly anxious outside any church, added that she
had never seen her family anxious around the church since childhood, perhaps why

she also was not anxious.

5.3.2 “One church, one school. Where there is a school, there is a community”

The interviewees, who wanted to have a community in their desired location,
emphasized the necessity of more secular individuals sharing the spaces they want to
live in, and stated that having at least a few members of the community, a church, a
school, would make them feel more peaceful. According to them, having a church, a
school, and therefore a community in an area can mean that local Muslims will be

more likely to accept them. In addition, being close to family members or knowing
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that trusted people are living in the neighborhood would make them feel safer.
Women who wanted to be close to their families were women who lived close to
their cousins, aunts, uncles, and yayas in their current neighborhoods. They shared
that they wanted to maintain these family ties because they had the habit of stopping
by family members’ house when they went out. Some of them emphasized that they
never wanted to be too far away from their mothers and fathers. All these statements
and narratives were actually based on the need to create a safe space. It was an effort
to bring/build their safe spaces to the places they dreamed of.

I would feel more peaceful if there was. Because having a church
means having a community. (Luys, 28, university)*®

Interviewees who did not consider the requirement of being with the community
emphasized the importance of being open-minded and living among secular people,
stating that those who have cars can go to church when necessary. Other
interviewees who emphasized the importance of neighborly relations cited Kurtulusg
as an example, stating that everyone knew each other and they would immediately
come to each other’s aid if something happened. Having such neighborly relations in
places they would like to live makes them feel much safer. Another aspect
emphasized by my interviewees was the centrality of the desired living location,
meaning the abundance of transportation networks and areas where cultural and
artistic activities can be found. Lastly, only one interviewee stated that she would
like to live close to her workplace, but only if the place meets the factors listed

above.

Ending this section, I saw that regardless their class, women wanted to live not in
fear, but with joy. This experience can be explained through Carr and Francis’ (2006:
231-233) definition of public space. According to this definition, individuals with
different needs are able to relax in a public experience that suits them. Carmona’s
(2014) concept of “good public spaces” refers to a balanced, diverse, visible, social,
free, safe, and meaningful public realm, which evokes the kind of public space that
women envision in their narratives. These young and single Armenian women who

had a desire to live while enjoying the city, wanted to walk on tree-lined streets on

38 QOlsa daha huzurlu hissederim. Ciinkii kilisenin olmasi bir cemaatin olmasi1 demek. (Luys, 28,
iiniversite)
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their way to work, spend time in green areas without spending any money in their
free time by taking their chair, coffee and book and go to the seaside to sunbathe,
without being harassed by anyone. They did not want anyone to look or interfere
when they lay on the grass wearing shorts, or to feel obliged to hide the cross around
their neck. They wanted to live in a place where they had access to transportation to
be able to go to exhibitions, cinema, and theater when they could afford it. Almost all
the women I spoke to shared that they were financially constrained by cultural and
artistic activities, but they wanted to live in a place close to them. They wanted to be
able to reach those places easily when they had the opportunity. Although the
answers given to me by my interviewees may seem no different from those that any
urban dweller could give, in fact, they differ in terms of the origin of their answers.
As single Armenian women, they all have given, consciously or unconsciously their
answers based on the potential negative experiences they could face in the future as a

result of their own experiences and/or what they have witnessed from the firsthand.

The interviewees who do not insist on having a church or a religious community in
the place they want to live, would like to live in areas where open-minded and
educated people can be found and where prosperity can be felt. On the other hand,
some of them wanting to have a religious community in their area shows their
relationship with the community, while also explaining the class dimension of
spatiality (Kaymak, 2017: 131). Thus, I can summarize the two most critical aspects
of this section as follows: (1) Women wanted to live in places where they were not
made to feel like the “other” and were not reminded of any disadvantaged position,

and (2) those places had to be safe to walk around at night without any fear.
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CHAPTER 6

IMPLICATIONS OF “LAYING CLAIMS TO URBAN SPACE”

In this section, I will discuss the relationships of the women I interviewed with the
public spaces of the city in their daily lives outside of work/school. Firstly, I will
discuss the influence of class on the relationships established with the city. Then, I
will delve into the topic of “walking”. Followingly, I will discuss how they spent
their free time outside the home, who they preferred to go with and what the
limitations were in these places. Additionally, I will explore whether they spent time
alone in public spaces of the city, how they felt during those times and what they did
in those places. The final section will discuss focus on their participation in street

protests, their frequency, and how they received reactions from home.

6.1 The Class Aspects of the Sense of Appropriation and Belonging

There are different aspects to the relationship established with the city. Along with
those who began to consider feeling appropriated of the area they live in; some
interviewees also mentioned the Bosporus as coming to mind. Others though about
the people living in the city. Only one interviewee gave the answer of Kinali.
However, the majority of them based their sense of appropriation and belonging,
which they said this expression evokes, on their own neighborhood, and spoke from
there. When I asked about the situations where these feelings arise, I received
answers containing different experiences and emotions. One common answer among
a few women was the knowledge of the history of the neighborhood or area where
they were born and raised, and where they witnessed its changes and
transformations.

I spent my childhood here, when [ was small I used to walk this

street, and now I'm 30 and still here as a young woman. I know all
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the places, many of them have opened and closed over time, when
you know every little thing it feels very... For example, you look
around and you think, ‘That one closed down, this one opened up’.
And you know this place, you can count almost every little thing on
the sidewalk by heart, it’s all in my memory. (Tinker Bell, 31,
university)*®

In addition to Tinker Bell’s picturesque description, it can be said that most of my
interviewees’ memories are related to those places. Some recalled their memories in
the places they have had a sense of appropriation, such as being together with loved
ones during difficult times, having good news, celebrations, laughter and tears. In
addition to the connections they have established with the places they live, their
likings were also evident. For example, one of my interviewees living in Akatlar
emphasized that she really liked the urban texture of the area. The low-rise buildings
surrounded by green areas made him feel like she was living in a small town.
Coming here and walking on these streets after a long workday gave her peace and
relaxation. Others, while answering my question, recalled the longing they felt when
they were away from the place they lived in. One of my interviewees, who went to a
relatively distant place from the city center like Atasehir, shared that she did not feel
connected to that place and wanted to return to her own neighborhood, and she
realized that she missed it when she returned home.

When I come here, I feel like I'm home, the smells carry an air of
nostalgia reaching out from my childhood... (Luna, 28, master’s)*

Luna’s account undoubtedly points to the memory, along with feelings of longing
and appropriation. The majority of my interviewees emphasized that they knew
many people in the place the lived, had good relationships with shopkeepers, knew
and recognized their neighbors, in short, grew up, in their words, with “neighborhood
culture”. My interviewee Samsara described this culture as being able to take an
apple from the fruit stand without paying and have no problems. Everyone in the

neighborhood already knew where she lived, and no one made a big deal out of

39 Ya benim g¢ocuklugum burada gecti, kiigiiktiim bu yolda yiiriiyordum 30 yasina geldim geng bir
kadin oldum hala buradayim yani. Her yer bildigim yer, daha bir siirii yer agild1 kapandi, her seyi
biliyorsun ya, o yiizden sana ¢ok sey geliyor. ‘Bu kapand1 bu a¢ildi’ mesela diyorsun. Benim bildigim
yer, neredeyse kaldirim seylerini sayabilecegim kadar yani hani artik ezberimde. (Tinker Bell, 31,
iiniversite)

40 Boyle geldigimde evime geldigimi hissediyorum boyle, bir kokusu var kiigiikliigiimden beri gelen
bir nostalji duygusu... (Luna, 28, yiiksek lisans)
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taking just one apple. In this culture, which is based on personal relationships, what
is critical is being “known” and “being acknowledged”. Being recognized, respected
and accepted were key concepts for many of my interviewees. As Zabel put is, “the
more they can accept you, the more you can just be yourself”. Therefore, I realized
that the sense of appropriation comes from not only knowing the history and
surroundings of the place they grew up in but also from not being marginalized. In
addition, two of my interviewees remembered moments when they felt a sense of
appropriation towards their neighborhood and “took responsibility” for it. One of
them said it was noticing was missing in her neighborhood saying “we need a
technology store here”, while the other described it as keeping a watchful eye on
every detail, from the bus stop to the sidewalk and the lamppost. This interviewee
shared that being able to report to the municipality by taking videos of burnt-out
streetlights or the need for a bus stop triggered a sense of appropriation. So, this was,
in a sense, being able to interact physically and materially with space. In addition,

this can also be explained as an intervention made to feel safe (Kern, 2019: 172).

On the other hand, some of my interviewees who could not feel a sense of
appropriation and belonging argued that it was impossible to think of the city
independently of the people living in it. They emphasized that when they stepped out
of their comfort zones, they encountered discriminatory people. On one hand,
considering the country’s history, my interviewees could say “it actually never
belonged to us”. Some interviewees who loved Istanbul geographically shared that
they could even consider leaving the country due to racist and divisive people,
policies and political discourses of government. Some of them felt a sense of
appropriation towards the neighborhood they lived in. They could feel a sense of
appropriation towards the streets they ran as children, the shopkeepers and neighbors
who knew their childhood, or the mosaic history, architectural structures of the city
and memories within, but they could not feel the appropriation towards the people.
One of my interviewees shared that the thought of “they will kick us out any
minute”, never left her mind during the slightest political crisis. Another one asked,
“has the city owned me for me to own it?”. Here, they emphasized the bitterness of
being othered, discriminated, and exposed to racism. Additionally, most of my
interviewees emphasized that the changing texture of the city was related to the

political climate. According to them, the increasing visibility of police and the
130



transformation of the city into a concrete jungle evoked authoritarianism, leading my
interviewees to feel alienated from space. Arev, one of my interviewees, shared that
the closure of the places she used to go to frequently on Istiklal Street, the
transformation of Galatasaray Square and Siireyya Opera House into police
headquarters, made her feel the loss of the sense of appropriation. Another
interviewee, Susan, mentioned that the first thing that came to her mind when
answering my question was the Bosporus, but then she felt that it was captured by
the concrete buildings around it. Later, she mentioned her participation in the Gezi
uprising, and as someone who knew it used to be an Armenian cemetery, she said, “it
never belonged to us”. I have seen that the visible transformation in the texture of the
city due to the government’s intervention destroys created a feeling of “being taken

away” for these politically inclined interviewees, destroying their sense of belonging.

I have observed that the sense of appropriation or urban space is related to the sense
of belonging, which is established mostly through the area where my interviewees
live. The tendency of them to answer my questions based on the space they defined
as safe and comfortable was actually an attempt to establish a relationship with the
city. Many of them stated that they could not establish a relationship with Istanbul as
a whole due to their forced marginalization, which seemed like a longing for a city
life where they would not be marginalized. The safe spaces of the community where
they were born and raised were directly related of urban belonging (Ors &
Komsuoglu, 2009: 331). However, areas like Akatlar, Ortakdy and Nisantasi, are
relatively livable in terms of socio-economic welfare, so the urban experiences these
spaces provide to my interviewees living there, can approach the spatiality described
by Carmona’s (2014) concept of good public spaces. It is understandable that the
interviewees who have this privilege do not want to leave these areas. On the other
hand, although the interviewees from the middle and lower classes complain about
the urban texture, changing demographic structure, and overcrowding, they still do
not want to move away from locations close to their communities. These areas,
which provide them with a comfortable breathing space, constitute their safe zones;
in most of the cases their “third space” (Kern, 2019: 122). Their experiences of
exclusion are minimized as much as possible. These interviewees actually approach

and relate to the city through their relationships with their communities.
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In addition, I observed that the more politically inclined interviewees, regardless of
their class, were aware of the political aspects of the city’s transformation and
therefore could not have any sense of appropriation or belonging. However, the
interviewees with a higher socio-economic level who described themselves as
apolitical, emphasized that they embraced Istanbul as a city, not just their own
neighborhood. Two of them who owned their own businesses shared, if I were to
quote from my notes, that they were “able to enjoy the cream of the city, such as
dining in a restaurant with a Bosporus view any time they wanted without worrying
about the cost”. For them, Istanbul was limited to Yesilkdy. Another interviewee
who belonged to the same social class as them but was more politically inclined, on
the other hand, said that she could not have any sense of belonging and thus
appropriation of Istanbul due to her political stance. Hopkins & Dixon (2006)
associate individuals’ sense of belonging, attachment, and feeling at home in a place
with political visibility, stating that political imaginations such as nation, state, and
community are constructed through political consciousness established in a place and
space. However, based on the experiences of my politically inclined interviewees in
terms of their sense of belonging and appropriation of the city, this situation was
different. It is clearly seen that these emotions and experiences contain power
relations within themselves. The traumatic collective memory (Kaymak, 2017) in my
interviewees causes them to take a more critical approach and weakens their sense of
belonging by reminding them of state’s ideology of Turkishness whenever they

encounter it.

6.2  Flaneuses and Walking at Night

The reason I want to emphasize on the act of wandering around the city as another
way to spend leisure time is because walking and exploring are experiences that
women share solely with themselves. When feeling overwhelmed or wanting to clear
their minds and organize their thoughts, walking was a common method used by
twelve out of fifteen of my interviewees, especially during difficult times. These
women often got lost in their thoughts while listening to music with the headphones,
on while taking walks around the city. Kern (2019: 105-106) argues that headphones
are part of the “survival kit” in the city and also highlights that they prevent

unwanted interventions from men, thus being a means for women to protect and
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claim their own spaces. The other two interviewees mentioned they had a habit of
spending time alone at home and only walked outside when they needed to go
somewhere. As they put it, they “always had a purpose” when they went out. On the
other hand, one of the three women shared she could not walk in Istanbul out of fear.
She used to take walks frequently, regardless of the time of day, when she was
studying in Eskisehir. Since it was a “student city”, it was possible to see groups of
students on the streets at any time, which made her feel safe.

No. Especially when my head is full, I never walk outside because

even when your head is clear and you take a walk it is by chance

that you survive, and I don’t feel safe because I can’t predict what

could happen to me when my head is full. I used to walk outside in

Eskisehir a long time ago when [ was a student, but it was safe for

me. It was a student city, and students were hanging out in the

Streets no matter what time it was. But since I came here, I always

think about going straight to home and I keep telling myself,
‘You 're alone, don’t stay outside.’ (Solin, 31, master’s)*!

One of the women who had a habit of walking around the city shared that she did not
spend time alone outside like other interviewees, and walking was just a habit of her.
When she wanted to spend time with herself, she would stay in her room. Again, my
interviewees talked about the strategies they used to feel safe while walking. Not
walking in the dark was one of the most common ones. When it got dark, they would
only walk on well-lit streets with streetlights. While some women were home by
seven pm, others might not return until ten pm. Additionally, if a street was well-lit
but empty, some interviewees would avoid that street and increase their pace when
they felt uneasy. Another common response was to choose a safe route. All of these
are strategies that women use to avoid violence, in line with the symbolic meanings
contained in gendered public space, as emphasized by Massey (1994: 179). We
talked about this in detail with almost every interviewee. I found that every woman
who had a habit of walking preferred to walk in places they knew and felt safe.
Again, familiarity (Roy & Bailey, 2021: 7) evokes safety. While most of them

walked in their own neighborhoods, some were able to walk in places they did not

41 Yok. Hele kafam doluyken digarida asla yiiriimem giinkii zaten kafan yerindeyken yiiriidiigiinde
sans eseri yasadigin i¢in, kafam doluyken disarida basima neler gelebilecegini kestiremeyecegimden
giivende hissetmem. Kafam atikken disarida, ¢ok eskiden Eskisehir’de yapardim iiniversitenin orada
ama oras1 giivenliydi benim igin. Ogrenci sehriydi ve gece saat kag olursa olsun 6grenciler ortalikta
fink atiyordu. Ama buraya geldim geleli sey diistiniiriim hep, teksin eve git, disarida kalma. (Solin, 31,
yiiksek lisans)
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live in, such as Moda and Cihangir. According to them, those places were walkable
because they were, with their words, “secular”. In the streets they walked, my
interviewees’ eyes searching for crowds also looked for open cafes. Interviewees
who lived in Kurtulus and Bomonti shared that even on side streets in their
neighborhood, cafes and bars had opened up, and this made them feel safer while
walking. They added that the people who lived there came and had a beer in the
evening, and there was no other disturbing crowd. Seeing them there, I saw that it
made my interviewees more attached to their neighborhoods and made them feel
safer. Another factor that gave them confidence was walking on familiar, busy and
secular main streets and areas. They mentioned places like Rumeli Avenue,
Nisantasi, Tesvikiye, Magka, Besiktas and Sisli as examples, while emphasizing that
they avoided Dolapdere, Harbiye and Kustepe. Loose groups of local and/or tourist
men wandering around there would scare them. This experience brings to mind
Spain’s (2015: 13) emphasis on changing demographics. This factor affects women’s
sense of belonging to the city, as well as their participation in public spaces and the
time they spend on the streets. Because they feel uneasy, they always informed their
families or friends before leaving the house. If their time outside was going to be
extended, they would notify them again. One interviewee shared that her partner,
who lived very close to her, accompanied her when she wanted to walk at night. She

said she had no fear when he was with her.

During the field research, I noticed that many of my interviewees who had
experienced the city alone often performed their own rituals outside the home. Some
women, who sought peace within the city on their own during busy work schedules,
ate alone on their days off, while others read books in a café or even frequently
crowned their walks with this activity. My interviewee Antigone, who often went to
a café to read her book or spend time on her laptop, shared the criteria that would
convince her to go inside if it was an unfamiliar café. According to her, the inside of
it must be modernized, there should not be large groups of men inside, and there
must be women. In addition, most of my interviewees have shared that they walk
through crowded and central areas like Beyoglu or Besiktas when they have free
time or energy on their way home from work, they enjoy visiting museums and
exhibitions that come across their path. My interviewee Arev, who said she likes to

visit exhibitions alone, also spends time in these areas while waiting for someone.
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Referring to my notes taken during the interviews, she added that “we need such safe
spaces”. As another example of activities done alone, my interviewee Lala said she
loved going to the cinema alone and if she had a tough day at work, she would go out
alone to have two glasses of wine in the neighborhood where she lived. This activity
made her feel strong. These experiences can be explained by the phenomenon
conceptualized by Kern (2019: 115) as the “right to be alone”. Spending time alone
in the city and practicing to be flaneuses may not always be a pleasurable experience
due to the gendered structure of public spaces. Excitement, pleasure, joy and anxiety
are intertwined.

I have gone out for drinks a lot before. But again, those are

neighborhood bars. I am generally a person who hangs out near

my own locale. I do this if I get bored. Or if I want to feel

confident. For example, if I have had a bad day, if I am beating

down, if my ego is broken, then I tell myself that I have to go out

for recovery and I kind of act like I'm achieving something in my
own way. (Lala, 27, graduate student)*

The feeling of “achieving something” that Lala described above has also been
expressed by many of my interviewees. The one that impressed me the most was the
night walks of my interviewee Antigone. Referring to her night walks, Antigone,
who said “we are living the normal as a reward”, proves herself every time she
returns home from her walk by saying, “look, you have achieved this too”. Night
walks are undoubtedly a very sensitive issue for most women and LGBTI+. Walking
with fear at night but still walking, not giving up, brings many emotions as fear,
pleasure, freedom, panic, and happiness. My interviewee, with whom I shared this
intense experience while sharing her powerful experience, shared that, putting fear
aside, every night walk made her feel strong and free. These experiences can be
explained by Koskela’s (1997) concept of “bold walks”. Women’s courage is formed
with the awareness of experiencing a fearful experience. These bold and anxiety-
filled walks prove the gendered structure of public space and the flaneuse
experience. On the other hand, by making women aware of challenging this gendered

structure, it reveals the emotions that come with daring to do so. In most of my

4 fcki igmisligim vardir gok. Ama yine o mahalle barlar1. Kendi lokasyonumda takilan bir insanim
genellikle. Canim sikilsa yapiyorum bunu. Ya da kendimi 6zgiivenli hissetmek istiyorsam. Atiyorum
iste kotli bir giin gecirmisim, literatiirde ezilmisim, bir egom kirilmis, okay hani benim kendime
gelmem lazim deyip hani boyle sanki kendimce bir sey basartyormusum gibi yapiyorum aslinda.
(Lala, 27, ytiksek lisans yapiyor)
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interviews, I observed that walking in the city evokes strong emotions for many of
my interviewees. For instance, Antigone mentioned how she finds and hears herself,
while others shared how they particularly feel free. I also noticed the desire of these
women to observe, feel and explore the city. Many of them have routines of visiting
areas where there are historical buildings such as Balat and Karakdy. Women who
enjoy walking and examining the architecture of these areas feel that they discover
new things. I will leave the floor to them as they express their experiences and

emotions beautifully:

When I walk, I feel stress free, I listen to my music at that moment,
I walk and breathe at the same time. That’s why I feel very
comfortable. I feel happy, 1 feel like I am releasing the stress of the
day, I feel like I am throwing away the tiredness and stress of the
day. (...) For example, I always as a woman... Well I say, ‘I am
glad I am a woman’. I walk upright and confidently. I feel free. It’s
a very beautiful feeling. (Tinker Bell, 31, university)*

When I walk, I feel that I am free, unlike in a taxi, where I am
forced to have a dialogue with someone. I go wherever I want,
perhaps 1 take this way, or maybe that one. I also listen to music,
especially if the weather is nice, I look around, observe... I see that
life flows, and I like that. I become aware of the outside world.
Someone passes by, maybe I like their style, or maybe sweet-
looking couples are passing by, I like that. I like encountering
different scenes. (Luna, 28, master’s)**

Well, I tell myself I want to sightsee. I like discovering streets and
especially my favorite areas. It makes me feel happy. For example,
I love walking through the backstreets in Emirgan. There are
structures like old ramparts in those streets and they feel more
nostalgic, beautiful, and different... They feel peaceful. (Luys, 28,
university)®

43 Ben yiiriirken stres atiyorum yani, o anlarda miizigimi dinliyorum, yoldayim hem yiiriiyorum hem
nefes aliyorum. O yiizden ¢ok rahat oluyorum. Mutlu hissediyorum kendimi, daha rahat hani stres
atryorum giiniin yorgunlugunu stresini atryor gibi hissediyorum. (...) ben mesela kadin olarak kendimi
her zaman. .. diyorum ki iyi ki kadinim ya. Béyle dik yiirilyiip dzgiivenli yiiriimek hani... (...) Ozgiir
hissediyorum. Cok giizel bir hissiyat o. (Tinker Bell, 31, {iniversite)

# Yiiriirken 6zgiir oldugumu hissediyorum yani bdyle taksideki gibi sikismus, birileriyle zorla diyalog
yerine istedigim gibi, istersem oradan giderim istersem buradan giderim bir de miizik dinliyorum
boyle hava giizelse ozellikle, bdyle etrafa bakiyorum goézlemliyorum... boyle hayatin aktigim
goriilyorum ve bu ¢ok hosuma gidiyor. Disarmin farkina vartyorum. Biri yanimdan gegiyor, belki
tarzin1 begeniyorum hani belki sevgililer geciyor ¢ok tatli goriiniiyorlar falan ne bileyim boyle farkli
manzaralarla karsilagmak hogsuma gidiyor. (Luna, 28, yiiksek lisans)

4 Bir seyler goreyim derim. Kesfetmeyi seviyorum boyle sokaklari, sevdigim yerleri 6zellikle. Mutlu
hissediyorum. Mesela Emirgan’daki boyle ara sokaklari gezmeyi de seviyorum. Sur gibi bdyle yerler
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The strong emotions and shared experiences of my interviewees correspond to the
concept of “empowered female flaneur**“. According to Munt (1995: 125), spaces
are not fixed and unchangeable structures. They always conceive new possibilities,
intersections, routes, and twists. Seeing, experiencing, and even creating these
possibilities emphasizes the vital importance of being there, i.e., being present at the
scene. | clearly saw this in the women I interviewed. This also brings Rose’s (1993)
emphasis with it, on the liberating potential of spaces. Additionally, the fact that my
interviewees felt safe in the routes, areas, and times where they flaneuse can be
explained by Simmel’s (2013: 26) point of one’s tendency of self-preservation by

reducing contact with the crowds that create uncertainties in metropolitan life.

6.3  Parks, Malls, Nightlife and the Public Space in Between

One of the activities that my interviewees especially enjoyed doing in their leisure
time in public spaces of the city was going to parks, particularly during summer
months. It is undoubtedly an effective factor that the late sunset has provided a great
advantage for my interviewees who work during the day. Some interviewees who
regularly went for walks during the spring months and pandemic period stated that
feeling close to nature refreshed them. Some who complained about crowds, on the
other hand, would gather with their family or friends and go for day trips to
Polonezkdy or Belgrad Forest, away from the city center, to go hiking and have
picnics by taking their own cars. Those who did not have this opportunity mostly
spread out on the grass in Magka, Bostanct or Moda on cool summer evenings, and
chatted with their friends while holding cold beers. Some shared that they often
stayed up all night together. Most of my interviewees living in Kurtulus shared that
they preferred Magka Park because it was close to them. One of them who lived in
Bakirkdy but usually went to Bostanci shared that she preferred there because she

could easily take the last ferry from there to Kinaliada. Some interviewees who did

oluyor sokaklarda, oralar daha nostaljik geliyor, giizel geliyor farkli geliyor. Huzur veriyor. (Luys, 28,
iniversite)

46 This concept is derived from Munt’s (1995) concept of “lesbian flaneur”. Challenging the
heteronormative patriarchal structure of the public space and standing against the “male gaze”, this
concept helps to construct Munt’s (1995: 115) own lesbian identity in public spaces. This concept
enables the lesbian identity to become an active agent in the process of constructing the temporal and
discursive dimensions of space. The “lesbian flaneur” proposes a challenge to the male flaneur and it
emphasizes the transformative power of individuals being present in public space, at the scene of the
event. Therefore, this concept has a contribution to this study in this regard.
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not feel safe in crowds and darkness in Magka shared that they preferred Moda
because they always found it safe. Three of my interviewees shared that they found
parks uncomfortable and allergic, so they preferred not to go often. As seen from
these narratives, they are concerned about the darkness, overcrowding and isolation
in parks. To say that women develop certain imagined dangers in such situations
would be explanatory (Valentine, 1992: 22). In response, going in groups, avoiding
dark spaces while walking alone, and being cautious about the time are among the
strategies they use. In addition, one of my interviewees emphasized that she always
kept an eye on the time while sitting with her friends in parks far from home. She felt
always alert no to be too late for public transportation, often giving up on fun by
leaving friends no later than 8pm. She explained that the reason for this is to
overcome the anxiety caused by being alone late at night on public transportation.
Another factor that concerns women I interviewed is the attacks that occur in parks:

For example, when a seemingly drunk man passes by with wine in

his hand at a late hour, you feel uncomfortable, and in fact I had

this happen before, I remember saying to the person next to me,

‘This is not a very safe place’. Take that instance on the news a few

years ago, where some guy harassed people, I mean, he hurt them.

When I see that kind of news, I don’t feel safe in Macka Park.
(Yeraz, 24, graduate student)¥’

Similar experiences and emotions to Yeraz’s narrative have been shared by several
interviewees. On the other hand, other interviewees who are familiar with the crowds
in parks said that they feel safe due to knowing the crowd and do not feel uneasy.
Some interviewees who feel uneasy but long for nature shared that during the
summer months, they can go for walks in the forest or on the road, regardless of
whether it is day or evening, when they go to their summer houses on Kinali or

Biiyiikada, and they feel safe.

When we talk about shopping malls, only four out of fifteen interviewees shared that
they enjoy using them, while the other eleven prefer not to go unless they have to.

According to them, shopping malls are enclosed, suffocating, and for some, even

47 Mesela ozellikle geg saatlerde boyle igkili iste elinde sarabi bdyle yanindan bir adam gegiyorsa
rahatsiz olursun ve yasamishigim da vardir yani, burasi ¢ok tekin bir yer degil demisimdir
yanimdakine. Veya haberlere ¢ikiyor, gecen senelerde gitmis birisine musallat olmus. Yani zarar
vermis vesaire. O tarz haberleri goriince bana Magka Parki gilivenli gelmiyor. (Yeraz, 24, yiiksek
lisans yapiyor)
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phobic spaces that are more disturbing than calming in terms of their features. In
comparison to parks, where they feel they can find peace and breathe freely,
shopping malls provide a cramped and crowded experience. Some interviewees
prefer those that are close to their homes to finish their shopping quickly, while
others prefer open-air malls such as Kanyon that are easily accessible by metro.
Among these interviewees, who said they felt completely safe, only parents with
small children expressed concerns about security, as shopping malls are places where
families can leave their children to play comfortably. Therefore, those who have
security concerns and small children are the only ones who prefer shopping malls.
Most of the interviewees said they generally go to City’s, Kanyon, and at most Zorlu
Center alone, finish their shopping and leave quickly when they have to. Cevahir was
the last choice for almost all of my interviewees. It was considered to be quite

crowded with a lot of tourists.

On the other hand, shopping was a daily practice that some interviewees enjoyed
doing in their free time, and they felt comfortable rather than anxious in shopping
malls. For some interviewees, browsing through stores or shopping malls was a
pleasurable experience. Among this group, some of my high socio-economic level
interviewees preferred shopping malls such as Istinye Park, Emaar Square and
Akasya, which they considered to be exclusive venues. Shopping in these places
stands out in socio-economic terms compared to other shopping centers. This space
has class and symbolic meanings in terms of the privileges it evokes, connoting a
higher cultural and economic level. For these interviewees, these places turn the act
of shopping into a more pleasure-oriented, exclusive experience. Interviewees who
did feel anxious in shopping malls shared that this anxiety was mostly caused by
incident such as theft. Some interviewees on the other hand, also emphasized that
they security measures taken at the entrance of shopping malls no longer meant
anything to them and did not make them feel safe, following the Atatiirk Airport
attack.

During my field research, I observed that women were pretty active in the public
spaces of the city. Women, who have work and/or school lives, go out in their free
time to refresh in the parks during the summer themselves and they have a nightlife

regardless of the season. Undoubtedly, nightlife was the area where class limitations
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were most visible. While some started to going out at night regularly since high
school, the vast majority used to go out two or three times a month before the
pandemic. However, this frequency has decreased significantly with women starting
to work and the worsening of the economy. Women who said they work very hard,
may not feel as energetic as they used to be and may feel tired most of the time, but
they have shared that they could still go out every two weeks if the economy was not
so bad. Therefore, it can be said that economic reasons were the main factors limiting
women. On the other hand, two of my interviewees who are self-employed continued
to go out regularly every week. These women shared that they preferred luxury
venues when they go out at night. Most of my interviewees go out with their friends,
while only one interviewee prefers to go out with her aunties and cousins regularly.
Those who go out with their friends usually belong to two different groups; one
consists of childhood friends from Armenian community, while other one is mostly
made up of friends from the university or from work. Many of my interviewees who
live in Kurtulus prefer places in Taksim such as “45°lik”, while others choose Joker
in Nisantasi. Those who do not prefer dancing mostly go to “new generation taverns”
(“veni nesil meyhane’). These taverns in Kurtulus, Karakdy and Sariyer were among
the preferred places. Some of my interviewees, who want to dance and drink, prefer
clubs in Pera, Kurugesme, Bebek and Arnavutkdy. On the other hand, interviewees
who do not like going to clubs but want to drink, prefer pubs in Taksim Nevizade,
Cihangir, Kadikdy and Moda. These referred venues are differentiated socio-

economically.

During the interviews, while discussing nightlife, we focused on tactics and
strategies that women use to feel safe rather than where and with whom they go.
Some of my interviewees shared their experiences and thoughts at length, giving
examples of what they have been through. Most of the women I spoke with
fearlessly shared their accumulated experiences. One thing stood out was that most
women preferred to go to places they knew. For my interviewees, having good
relationships with the staff was an important part of feeling safe while enjoying
themselves in a closed space at night. In addition to specially reserved tables and
discounts, knowing that they would be thrown out if they complained about any male
who bothered them, gave them confidence. One of my interviewees shared that when

she went to places where she had made friends with the bartenders, they looked after
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her to make sure she did not drink too much, which worked very well for her.
Another strategy used was to research and ask around beforehand. Most of my
interviewees mentioned that being recommended the place by people they trust,
mostly within the Armenian community, created a perception that the place was
reliable. On the other hand, some interviewees emphasized that they inspected the
place from outside before entering if possible. According to them, a place being a
“safe zone” depended on not having too many young or old men inside, as they
evoke the image of “dangerous men” (Valentine, 1989: 386). Additionally, the
majority of the people inside were women in their age group or one generation above
them, and seeing them having a good time was a convincing factor for my

interviewees to enter the place.

Another strategy commonly used was to choose a place near their home, which gave
them a sense of security. Some of the interviewees, who were able to walk to nearby
places, preferred Nisantasi, for example, because they felt closer to their homes. This
experience can be explained by referring to the phenomena of staying within the
“Relief Map” (Rodo-de-Zarate, 2013: 17) they constructed within their safety circle
and being close to the community (Ors & Komsuoglu, 2009: 332). When they had to
take a taxi, the short distance was also another factor. The interviewees who usually
went out in groups of at least four shared that moving together made them feel safe.
Going to the place together, sticking together inside, and walking or taking a taxi
together made them feel secure. Some interviewees always included a male friend in
the group, to make the group more crowded and diverse. My interviewees who went
out with their female friends shared that they did not need a man in the group, but
they were constantly on guard and looked out for each other. Some middle-class
interviewees who wanted to go to the more luxurious clubs in areas like Kurugesme,
Bebek or Arnavutkdy said that they could not take a taxi back as a group before, due
to economic reasons, but one of them always had a car and would stay sober to look
after everyone. The cultural, class, and symbolic meanings evoked by these areas
affect the preferences of economically advantaged women (Fortuijn, Horn &
Ostendorf, 2004: 215). More financially advantaged interviewees could drink and
take a taxi without worrying about the cost and could call for a ride using apps like
Uber or BiTaksi, if they could not find a taxi. Interviewees who went to nearby

places and returned by taxi together said they would take turns dropping each other
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off at their homes, and the last person would share their live location on their

WhatsApp group.

In addition to staying together inside, fear of getting too drunk and losing control
was something I observed in many of my interviewees. Many of them said they
never lost self-control, even when they drank as much as they wanted, because they
constantly had in mind that they would either have to walk or take a taxi home. Some
added that they had adopted their parents’ warnings about not getting drunk when
they went out. Only one interviewee recalled being so drunk that she did not
remember anything the day after, but even she said that her trusted friends never let
on that she was drunk. It seems that even if she could not remember, not losing
control was a learned behavior. Some of the interviewees who chose to have fun in
places far from their homes, such as Moda, said that they felt safer staying with
trusted friends who lived nearby and going home in the morning. Additionally, I
noticed that almost every interviewee communicated with their family, mostly with
their mother, to let them know where they were and who they were with. Lastly, as
mentioned multiple times before, women also dressed in layers to protect themselves

from any violence they may encounter in nightlife.

Based on the narratives of the interviewees when asked how they spend their free
time in the city, most of them were complaining about being confined to parks in
midst of Istanbul’s intense concrete jungle and feeling suffocated by the invading
structures of shopping malls. It can be observed that in capitalist societies, the
confinement of “appropriate women” as “appropriate consumers” to shopping spaces
(Bondi & Domosh, 1998) is inversely proportional to the political tendencies of the
interviewees. The more critical the interviewees can look at the city’s structure and
texture, and the more aware they are of their relationship with state mechanisms, the
more they tend to stay away from shopping centers. Many women who long for
walking in a forest and breathing in fresh air cannot afford to go there due to
economic constraints. The class divide in urban mobility is evident in the narratives
and daily practices of the interviewees. On the other hand, nightlife is the most
distinct level where class divisions are observed. It is evident in the frequency of
going out at night, preferred places, and transportation to and from these places.

Urban mobility in the context of nightlife reflects more class restrictions than
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daytime practices. During the day, even if women do not have a car, they can use
public transportation to go to work, meet friends or go to a school far away from
home, and their circles of urban mobility can be wider. However, at night, they can
cut off their mobility by choosing not to use public transportation, even if it is
available. For example, a woman who can go to school beyond Beylikdiizii during
the day chooses to stay at her friend’s place in Moda at night, even if there is a
dolmus to Taksim or a metrobus all night long, because she does not feel safe.
Taking into account economic reasons, they have to either rely on a friend with a car
who has to sacrifice drinking, or choose short distances within walking distance or
by taxi. Interviewees who do not have these constraints can and do go out every
week at night, go to Sariyer from Bomonti by taxi, have a drink, and come back by
taxi. Therefore, the intersection of class and gender is most evident in urban mobility

in the context of nightlife.

6.4 Political Use of Public Space

Out of my fifteen interviewees, six actively participate in street protests, including
the commemorations of January 19 Hrant Dink and April 24, the March 8 feminist
night march, and the November 25 International Day for the Elimination of Violence
Against Women march. One of the two interviewees who used to be politically
organized but stopped after entering the work life mentioned that she still attends
protests individually. One of the interviewees who actively participates in political
protests also mentioned attending Pride marches. Almost all of my interviewees,
including those who currently do not participate in street protests, shared that they
were present at Gezi Park during the Gezi Uprising. Only one of my interviewees
who could not attend mentioned that she was living outside the city at that time and
could not participate, but she stated that she would definitely participate if she was in
Istanbul. In addition to interviewees who prefer to attend protests with friends they
feel safe with, there are also those who attend protests with their families. Generally,
the entire family gathers to attend commemorations. On the other hand, for feminist

protests and Pride marches, interviewees preferred to go with friends.

From what I observed, most of the attendees of these protests were outside of their
community and generally attended with feminist and/or activist friends they made

during their university years. I observed that women who participated in the protests
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were motivated by their desire to assert their rights as women and defy patriarchy. In
the commemorations, their Armenian identity was highlighted. However, it would
not be entirely accurate to draw sharp distinctions between those two identities. The
women [ interviewed did not overlook their Armenian identity while participating in
the protests as women. They shared that raising their voice together during
commemorations and marching with all women and LGBTI+s on March 8" and
Prides made them feel empowered. I also noticed that for many of the interviewees
who only attended commemorations, these events created a perception of being less
“dangerous” compared to other protests, which reduced their anxiety and became a
source of motivation to participate. On the other hand, I observed a sense of
solidarity with any minority group among women who participated in protests other
than commemorations.

If there was a march for Hrant Dink, I would join. If there was

something related to Armenians, I would participate. If there was

something related to the LGBT community, I would join. I would

participate in anything related to minorities, anything that is

ignored or overlooked. Because there are critical points where that

[ needs to become 1000, and when one realizes things can change

when a thousand people come together, one becomes willing to

participate. (Solin, 31, master’s)*
I have observed that the reactions of the interviewees’ families towards political
activism vary. Families who approve of political activism are often those who
discuss political issues at home. Some of my interviewees in these families have
shared that politics has been a part of their household since childhood. Some
approving families even participate in protests or commemorations with their
daughters. On the other hand, families who disapprove of political activism are
divided in to two groups; those who, even if they discuss politics at home, do not
want their daughters to participate due to fear and anxiety, and those who do not
discuss politics at all and raise their children to be apolitical. This “apolitical”
definition is made by three of my interviewees in these families to define their

political stance. They also added that they feel the lack of political activism in their

* Hrant Dink’in yiirilyiisii olur katilirrm, Ermenilerle ilgili bir sey olur girerim, LGBT bir sey olur
katilirnm... Azinlik gordiigiim, o yok sayilmaya giden ne varsa giderim ona katilirim. Ciinkii o 1’in
1000 olmaya ihtiyact oldugu kritik noktalar oluyor ve 1000 olunca bir geylerin degistigini bilince kisi,
katilmaya istekli oluyor. (Solin, 31, yiiksek lisans)

144



lives. Most of these interviewees have shared that they have adopted their family’s
anxieties and fears. In addition to them, almost every interviewee had concerns about
the fear of death and/or the uncertainty of what could happen to them if they were
detained. At this point, during the interviews, I could clearly see the stress,
discomfort and anxiety that being and Armenian woman created.
It is not meaningless to be there, especially since no protest is
allowed to be carried out the way they are supposed to be; on the
contrary, 1 find it very meaningful to be there. I really appreciate
those who can do it. [ would like to be able to do it too, but I can’t
somehow, I'm afraid of the things that could happen to me... Many
people experience bad things, but some people can experience

extra bad things especially because of their Armenian identity.
(Samsara, 28, university)*

The sense of empowerment that I observed in my interviewees as Armenian women
through their solidarity with other minority or marginalized groups, the feeling of
safety and increased courage that comes with being with people who share similar
feelings and experiences, affects the relationships with spaces even in situations
where there is a high risk of violence. In addition to Koskela’s (1997: 304) emphasis,
the potential for liberation in spaces is experienced in all dimensions and aspects of
women’s daily lives, as well as in the political use of public space. At the same time,
with the opportunities and possibilities brought by metropolitan life, as Massey
(1994: 180) underlines, women’s rebellions, their refusal to give up the streets by
resorting to various tactics and strategies, and the political use of public space can be
seen as a rebellion against the patriarchal structure itself. It was clear from the

narratives of my interviewees.

To summarize this section, the sense of security and safety plays a determining role
in the relationship between my interviewees and the city. Consciously or
unconsciously, they construct relief maps to create safe spaces where they will not be
subjected to violence and/or discrimination due to their gender or ethno-religious
identity, and which are free of dangerous men. These spaces can consist of

neighborhoods where they live or socio-economically luxurious areas. Sense of

4 Ciinkii burada zaten higbir protestonun gerektigi gibi yapilmasina izin verilmedigi igin bulunmanin
anlamsiz oldugu degil, bence ¢ok anlamli, yapabilenleri ¢ok takdir ediyorum yapabiliyor olmay1 ¢ok
isterdim ama bir sekilde ¢ikamiyorum korkuyorum. Yani neler gelebilir bagima... bir¢ok insanin
basina bir seyler geliyor ama bir de simdi Ermeni kimliginle ekstra basina geliyor bir siirii insanlarin.
(Samsara, 28, liniversite)
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belonging is often established with the neighborhoods they were born and raised in,
but they do not feel a sense of belonging to the city as a whole, in most cases. This
feeling can vary depending on the political tendencies of my interviewees; some,
who define themselves politically and have a political use of public space, tend to
look at the urban structure and texture more critically, while some who define
themselves as apolitical and have a high socio-economic position can establish an
affiliation with Istanbul through its luxurious and therefore safe spaces. All of my
interviewees, who seek an enjoyable urban experience in the city’s public spaces
outside of work and school, are searching for spaces where they can feel this
experience. Some of my interviewees who have cars go to areas outside the city,
such as forests where they can feel nature and relax, while those who do not have
this privilege try to have a pleasant experience by going to parks and the seaside. In
addition, almost all of my interviewees enjoy spending time alone and have
ritualized habits. In light of all this data, as elaborated in this section, it can be said

that my interviewees do not have a “task-oriented” public space use.
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CHAPTER 7

STRATEGIES IN THE PUBLIC SPACE

In this section where themes such as disguise, hiding, concealing, and security come
to the forefront, among my interviewees, thinking about the advices they received
from their elders, some of them pondered while others answered quickly with
anecdotes. Women being sunk in thoughts seemed to be busy sorting out what they
had internalized and turning them into answers, because usually the first thing I was
told was, “they did not have to say anything, actually, we knew everything”. In their
article, Valentine (1992: 23-24), emphasizes that even though experiencing domestic
violence is higher compared to the public space, parental warnings and everyday
arguments have shaped the place of fear in women’s public lives socially and
ideologically. Disguise as a public space strategy that manifests itself in almost all
interviews was an information given to their daughters and/or grandchildren by
parents and family elders. To hide the religious symbol, especially in the more
conservative districts of the city; not wearing the cross or “throwing it behind” was a
fairly common strategy. This case can be related to Burchardt & Griera’s (2018)
article on the visibility of the headscarf in Europe. The visibility of religious symbols
that evoke otherness can affect individuals’ use of public space and can be explained
as reproducing otherness. In the advice given in this direction, the feelings of
distrust, uneasiness and fear of the upper generations towards the Muslim society in
general increase in more conservative places such as Fatih:

They still say things like ‘Be careful’, for example, when I go to

Fatih, they tell me not to change or put away my cross. They say,

‘Be careful, take off your cross or put it away’. I don’t get mad at

them for this. Because some really could attack you if they see your

cross. Someone could say something or do something. They have
valid reasons for warning me, and I agree. I don’t always put my
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cross away in certain places, but I don’t have the habit of wearing

a big cross just so everyone can see it. They talk about this a lot,

my father also says it a lot, ‘Be careful with your cross, be careful

as a woman’. These warnings from my elders have gone beyond the

‘religion’ aspect though they don’t bring that up as much anymore,

the warnings are more about being careful as a woman. In fact,

both of these together were at an ultra-level, but nowadays the

warnings have even gone beyond those. Now it’s ‘Walk with the

crowd’, ‘Stay away from secluded places’, ‘Don’t be walking late

at night’, ‘Always keep your phone on’, ‘Are you coming or going,

what time will you be back?’... These things are done for a reason,

and they are rightful. If [ were in their shoes, I would do the same.

(Margot, 30, university)>°
As can be seen in the quotation, the interviewed women generally cannot predict
what might happen to them when they are those places. Feelings of uneasiness, fear
and insecurity formed by warnings, advices and/or personal experiences lead to the
need for disguise and concealment of the Armenian identity. After a while, some
women have begun not to wear large crosses, even if they were to wear them.
Therefore, the crosses worn can be shrunk, tucked into clothing, thrown back or
removed so that they do not attract attention. The concealment and disguise of
Armenian identity by covering or removing religious symbols has also manifested
itself in the context of political stance. During interaction with the Muslim
community, it was seen that Armenian women were warned by their elders not to do
politics in front of anyone. This experience brings both the erasure of differences in
the public spaces (Brink-Danan, 2011: 452) and the problematics of not being able to
exist in the political space (Karakasli et al., 2009: 380-381) as a way of self-
protection.

I think they don’t need to say anything anymore because they

always brought us up with a paranoid mindset. In the past 10-15

years, in our first 15-20 years of childhood, we were always
reminded about things like ‘be careful, don’t talk about anything in

50 Sey agirlikli diyorlar, hala derler, mesela Fatih’e gittifimde hagimi degistirmem ya da arkaya
atmam gibi, aman derler. Dikkat et, hagini ¢ikar ya da arkaya at. Kizmiyorum bu konuda onlara.
Ciinkii hakikaten orada hagi goriip saldira da bilir. Bir sey diyebilir bir sey yapabilir. Hakli
sebeplerden diyorlar, tamam diyorum. Bazi yerlerde atmiyorum ama yine de 6zellikle aman herkes
gorsilin diye goze de sokmam, bdyle kocaman ha¢ takma huylarim da yoktur. Bunu ¢ok sdyliiyorlar,
babam da ¢ok der, hagina dikkat et aman diyeyim vesaire. Biiyiiklerin uyarisi artik dini gegti, dini cok
sdylemiyorlar da kadin olarak aman dikkat diyorlar. Sira oray1 gegti. Ikisi birlikte ultra bir seviye tabi
ama sira oray1 gecti, simdi bu ‘kalabaliktan yiirii’, ‘tenhaya girme’, ‘ge¢ saatte yiirtime’, ‘telefonun
acik olsun muhakkak’, ‘geliyor musun gidiyor musun kagta geleceksin’... bunlar yapilir ki haklilar.
Ben de olsam ben de yaparim. (Margot, 30, {iniversite)
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front of anyone’, ‘don’t get involved in politics, don’t do this or
that’. (Solin, 31, master’s)>!

The possibility that Armenian women speaking and engaging in dialogue in public
could become a target by attracting attention through politics was a cause for concern
by elders. As Brink-Danan’s (2011: 452) concept of remaining in low-profile can be
referred in this direction, disguise was encouraged. Another advice given was the
concealment of the mother tongue. Since their childhood, most of the interviewed
women have been strictly instructed not to call their mothers “mama” in public. It is
considered dangerous to reveal identity through the mother tongue while walking on
the street, shopping, or on the beach in holidays, in spaces and places where one is
intertwined and/or interacted with the wider society. As Brink-Danan (2011)
emphasizes, the perception of otherness nurtured by languages other than the
language of dominant ideology poses a threat, leading to the silencing of different
voices and the erasure of different identities in the public space. The overwhelming
majority of women who learn Armenian at home, know from childhood to hide their
mother tongue after stepping out of the house. Armenian should not be spoken,
especially when being alone with the other, such as in taxis. It would not be wrong to
state that taxis are not safe spaces in this respect. The thought of not being
understood is another element of anxiety in the context of safety and security.
Limiting the interaction with Muslims as much as possible was encouraged by the
upper generations. An example of this is the statement of an interviewee from her
family that “do not tell too much, they will not understand anyway”. Some parents
warn against staying away from the Muslim community and not communicating. All
of these experiences are strategies for self-protection by staying within one’s own
community and not venturing out, in order to avoid exclusion and discrimination, but

they are also a part of the experience of being a minority (Morris, 2003: 5).

52 at home remember that yayas

Young women who grew up with their “yayas
warned them not to share everything with everyone. Not knowing how and which
reaction will come from the other side creates anxiety and fear, and they are advised

to be cautious when approaching the Muslim community in this regard. The vast

5L (...) ¢ocuklugumuzun ilk 15-20 yil1, ‘aman dikkat edin kimsenin yaninda bir sey konusmayin’, iste
‘siyaset yapmayin, su olmasin bu olmasin’ gibi seyler illa konusuluyordu. (Solin, 31, yiiksek lisans)

52 Armenian word meaning grandmother.
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majority of women I interviewed, who made clear that they do not hesitate to speak
up for others in public, have grown up with the advice of their parents to “keep a low
profile”, “stay quiet”, and to “lay low”. These concepts, which are also used by
Brink-Danan (2011: 447) in their article, result in the erasure of differences within
Istanbul’s cosmopolitan structure. In the field, some women shared that they do not
hesitate to seek the rights of other women, that they can argue, if necessary, but that
the sense of seeking justice fades when it comes to them because in their ears, they
have these words of their parents. A woman I interviewed, who grew up with her
great-yaya, shared with me the fear of the Muslim society in her memory. Triggered
by every siren great yaya heard on television, she hid behind the sofa and said,
“Turks are coming, hide”. 1 was deeply shattered that this fear, which has a
behavioral expression, took place in the presence of a small child in this way. Later,
this interviewee, who shared the municipality’s illegal confiscation of the land they
owned and selling it to someone else, heard her great-yaya’s saying “the land is the

state’s, the house is yours>*

. At a very young age, women, who learned to avoid
discrimination and violence as much as possible due to security concerns, also
learned that their ethno-religious identity practices are free in the private space, not
in the public space. While one of my interviewees shared that she received advice
from family elders to “do not be friends with Turks, do not let them into the house”,
another remembers that she was told to “stay away from ‘dacik®*‘ boys”. Taking an
untrusted, unknown stranger to the house, which imagines the interior, has
connotations of privacy and secrecy, and is the only place where identity can be lived
freely, creates security concerns. In addition, association with dacik boys has been

shown to cause concerns of mixed marriage and thus assimilation (Karakagh et al.,

2009: 356-357).

Parents who are worried about their daughters being alone in the public space make
certain warnings in the context of safety. Warnings such as “walk through the
crowd”, “do not go into seclusion”, “do not walk late” were followed by keeping cell
phones switched on. Some interviewees remember that the elders were worried about

their grandchildren spending time outside and that they told them not to linger on the

53 “Toprak devletin, ev senin.”

54 The word used in the meaning of Muslim Turk.
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street and go straight home. Parents, often fathers, who were worried that their
daughters would lose control and become more vulnerable, so bad things would
happen to them, often reminded their adolescent daughters, who started to spend
time, that they should not get drunk. The fathers of some interviewees, on the other
hand, interfered with their daughter’s clothing and forced them to dress more
conservatively. In addition to these situations created by fear, anxiety and worry, the
advice was about getting along with the Muslim community. Parents experience the
city again in their memories loaded with the history of their ethno-religious identity.
Therefore, as Kern (2019: 25) emphasized, the urban experience is not only physical
but also mental. These experiences can be explained by Navarrete-Hernandez et al.’s
(2021: 3) concept of fear of violence. The restrictions that parents impose on their
daughters due to their sexual identities, by considering the possibility of them
experiencing violence, have actually been discourses that affect the visibility and
mobility of women in public spaces. In order to avoid discrimination and violence,
one of my interviewees, who was advised to approach every issue carefully,
remembered the phrase, “as long as you are good, everyone else will be good”. One
of my interviewees, who was taught again to assume a humble attitude so that
nothing would go wrong, shared that by an elder endlessly repeating, “sweet talk,
smiling face” every time they met, it almost made her tired. In vast majority of other
interviews, women were advised not to respond, not to answer, and ignore it if
someone said something, so that nothing would happen to them. In this way, silence
and speechlessness are encouraged, even if it is done for safety reasons (Brink-
Danan, 2011: 447). Here, the discourses imposed by parents actually reveal the
multi-layered nature of my interviewees’ identities. When the fear of violence that
women may face in the streets and the possibility of discrimination they may
experience due to their Armenian identities are combined, the position of my
interviewees in public spaces becomes quite unique. This situation can be
conceptualized with the “minority within minority” status of Armenian women
within the community (Karakasli et al., 2009: 379).
Since we always went to crowded places, and they knew everyone’s
mama and father, or knew they were like-minded people, we never

had any problems during that time. They still know many of the
people I talk to by name or they have personally met them. They
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are more comfortable since I'm around similar people. (Yeraz, 24,
graduate student)’>

The interviewees, who mostly went to Armenian schools in the neighborhoods they
lived in, stated that since primary school, they had been meeting and moving
together with other children who went to the same school. As seen in the quotation
above, this made both children and parents feel relatively safe and secure. This
behavior, which later turned into a habit, created a security shield. This case can be
explained as a strategy of spatial clustering for non-Muslims to stay within a circle
for security (Ekmekgioglu, 2016: 39) (Kaymak, 2017). However, it eventually
restricts urban mobility. In the interviews, it was seen that women developed their
own strategies against the advices and admonitions of the elders. Interaction was not
denied, and it was stated that communication could be established by creating a
suitable language for different people:

My yayas [grandmothers] say things like, ‘Don’t trust anyone,

don’t share everything with everyone, you never know what people

are capable of, many people smile to your face and stab you in the

back... You trust everyone and share everything, but times have

changed...’ I reply that ‘I won’t burn down the whole tree because
one apple is rotten.” (Tinker Bell, 31, university)>°

But I don'’t think as they do. Everyone can understand with a clear
enough language. I could talk to you in one way and a completely
different way to another, since there are so many cultures and real
differences in mannerisms between each one. (Bunny, 3I,
university)>’

The interference and restraint of their parents in their clothing was embraced by most
of my interviewees and became a strategy to avoid violence. Hatuka & Toch’s (2015:

2) concept of visibility can be related here to making gender associations as invisible

55 Hep kalabalik gittigimiz igin bir de herkesin mamasimi babasim taniyorlar, ya iste bizden onlar ya
da iste kafa olarak ayniyiz olduklari i¢in, o donemde &yle bir seyimiz olmamigti yani, simdi hala
birgok insani tantyorlar goriistiiglimiiz. Veya ismen taniyorlar, iste benzer insanlarla goriisiiyorsun
onun i¢in daha rahatlar hani. (Yeraz, 24, yiiksek lisans yapiyor)

56 Yayalarim sey der, kimseye giivenme, herkesle her seyini paylasma, kimin ne ¢ikacagi belli olmaz
iste, senin yliziine giiliip arkandan kuyunu kazan ¢ok insan olur... iste sen herkese giiveniyorsun her
seyini anlatiyorsun devir boyle degil... ben de diyorum ki ben bir elma ¢iiriik ¢ikt1 diye biitiin agaci
yakamam. (Tinker Bell, 31, tiniversite)

57 Ama ben onlarin diisiindiigii gibi diisiinmiiyorum, dogru bir dille herkes anlayabilir. Ciinkii bir siirii
kdilttir var ve sana farkli anlatirim onlara apayri bir dille anlatirim ¢ilinkii gercekten gorgii farkliliklar
da var aralarda. (Bunny, 31, {iniversite)
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as possible against the dangers that being visible as a woman in public spaces may
create. In Istanbul, women started to cover their bodies in the spaces and places of
the city, as they did not feel comfortable and safe with clothes that would expose
their bodies, such as mini-skirts, especially at night. Despite the interviewees
expressing their reluctance to wear those clothes, the others stated that they dressed
in layers to be able to wear what they wanted. For example, one interviewee shared
that if she wants to wear a blouse with an open chest, she can stay out of sight on the
road by wearing a sweater that will cover her chest, and thus she can take it off after
arriving. Another said that when she wears a short or slit skirt or dress, she keeps her
coat long, so that she feels comfortable and safe in public transportation, including
the taxi. One of my interviewees, who stated that they felt very comfortable in Kinali
or Biiyiikada and that they could wear whatever they wanted, shared that by creating
two separate wardrobes, she separates what would be worn on Ada from what would

be worn in Istanbul.

Symbolic meanings inherent in places and spaces reproduce the gendered structure
of public spaces through emotions such as fear of violence. The experiences listed
above can be explained in the direction of both limiting and restricting mobility and
identities in public spaces, as Massey (1994: 179) pointed out. Being close to areas
where the community is clustered spatially, moving collectively, and resorting to
various clothing tactics and strategies clearly demonstrate this. Another finding that
made me shattered during the interviews in the field research was that women were
exposed to verbal abuse, that is, sexual violence, because of their religion. This
approach and perception of Muslim men was because Armenian was because
Armenian women were Christians:

Be careful, don’t let anyone take advantage of you, because

sometimes that happens. It can also involve sexual exploitation,

“You must be comfortable since you’re Christian, you must be okay

with...” There is always a be careful part to it. (Solin, 31,
master’s)®

58 Etrafina iyi bak, kimseye kendini yedirme, kullanilma, ¢iinkii bazen onu yapan da oluyor. iste cinsel
anlamda somiiriilmeye giriyor, sen rahatsin sen Hiristiyan’sin yaparsin... Hep bdyle aman dikkat
kismu vardir. (Solin, 31, yiiksek lisans)
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7.1 Being Alert

The public spaces of the city, as spaces and places of encounter with the wider
society, affect the Armenian women I interviewed in many ways. While some shared
anxieties, fears and desperation they had to go through because of being a woman,
others shared that the extent of violence they exposed to or could be subjected to
would increase by being an Armenian. Some women, who started they narratives
with their uneasy experiences as a woman, ended with scenarios about what would
happen to them if they were found out to be Armenian. These experiences are the
layered and intersectional experiences in public spaces that Karakagl et al. (2009:
379) describe as being a “minority within a minority”. It was seen in the interviews
that the uneasiness felt in the public spaces of the city was quite complex,
multidimensional, unique but also familiar.

1 feel uneasy as a woman. Not because of my religion. As a woman.

Of course, when I walk on the street after a certain time, [

involuntarily flinch. I check if someone is following me or if

someone is walking behind me. Maybe the person is just walking

normally, but there are so many incidents happening now,

especially in Istanbul or let’s say Turkey, that it always keeps me

on my toes. Sometimes I enter a shop just to test and see if the guy

is really just passing by or if he’s waiting around... (Tinker Bell,

31, university)>°
Tinker Bell undoubtedly touched upon a situation that we have to face every day like
all women and LGBTI+s, which deeply affects and shapes the relationship
established with the public space; femicides. According to Valentine (1992: 26),
media representations of violence play a significant role in shaping women’s
perceptions of the “geography of fear” and reinforcing their fear of male violence.
These representations often focus on cases of violence, femicides and depict women
as passive victims, reinforcing the idea that violence against women is a normal and
inevitable part of life. This situation can also be associated with Navarrete-

Hernandez et al.’s (2021: 3) concept of “perceived safety”. Even if crime rates are

59 Ben kadin olarak tedirginlik yasiyorum. Dinimden degil yani. Kadin oldugum igin tabi ki de belli
bir saatten sonra sokakta yiiriirken ister istemez bir irkiliyorum. iste arkamdan biri geliyor mu diye
kontrol ediyorum ya da biri yiiriiyorsa, belki adam normal yolunda yiiriiyor oluyor ama artik o kadar
¢ok olaylar oluyor ki artik istanbul’da yani Tiirkiye’de diyeyim yani, acaba mi1 sorusu oluyor, ya bir
diikkana giriyorum test ediyorum adam yolunda gidiyor mu yoksa orada bir yerlerde bekliyor mu...
(Tinker Bell, 31, iiniversite)
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quite low in the neighborhoods where women live, there cannot be a decrease in
women’s fears. Living in a country where dozens of women and LGBTI+s are
murdered every month does not always remind itself in the flow of daily life, but this
information is owned by all women and LGBTI+s. When a murder takes place, this
knowledge, which is covered by all the rushes of daily life, comes to the surface by
shaking the dust off it. In general, this dust does not accumulate much... Many of the
women [ interviewed stated that they were affected by the news of women being
murdered or subjected to violence in public. This news creates situations where
women feel extra uneasy in public. They often have to remember their disadvantages
position again and again as they see the news of femicides and violence against
women in the public spaces of the city, which they already stated to be uneasy.

Not because I'm Armenian, but because at that time there were a

lot of women’s murders. Actually, they are still happening, but this

was during the period of the Ozgecan case. It made me really
worried. (Margot, 30, university)®°

I used to speak up back then. Now, you feel like you have to keep
quiet (...) Because for example, a man, or the driver of a dolmus
[minibus] starts beating up a woman for wearing a skirt and drags
her off while harassing her. Or some random guy makes a fuss
about a woman in shorts in some other place, while another
harasses a woman even if she’s wearing pants. I don’t want to get
into an argument because I can’t keep my mouth shut, and it might
cause trouble. I don’t want to deal with that. I don’t know what the
person might do. Will they take out a knife or what else? (Samsara,
28, university)®!

As a result of the interviews, it was seen that the increasing femicide and violence
and the uneasiness and fear felt in the public space are actually directly proportional.
This phenomenon, which is one of the main veins of the women’s struggle with
patriarchy, has become more integrated into daily lives as policy production

increases without slowing down and therefore its visibility in the media has

60 Ermenilik tizerinden degil ama bir siire sonra, kadin cinayetleri ¢ok oluyordu gergi hala oluyor da o
ara Ozgecan donemiydi, onun tedirginligi ¢ok oluyordu. (Margot, 30, iiniversite)

'O zaman susmuyordum. Simdi artik susmak zorunda hissediyorsun yani. (...) E ¢iinkii abi adam
dolmusta kadin etek giydi diye kiz1 dévilyor indiriyor laf atryor bilmem bir sey yapiyor sofor. Obiirii
bilmem nerede sort giydi diye bir sey yapiyor. Digeri iste pantolon bile giyse laf atiyor bir sey
sOylilyor. Yani artik miinakasaya girmek istemiyorum ¢iinkii agzimi tutamadigim igin sikintt ¢ikacak
orada, gerek yok o sikintiya da ¢ilinkii ugragmak istemiyorum ne ¢ikacagini bilmiyorum adamin. Bigak
mui ¢ikaracak bir sey mi ¢ikaracak? (Samsara, 28, iiniversite)
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increased. This is on the agenda of every interviewee who has to use public transport
and/or walk frequently, and who is active in the public space for working, as well as
those who have to use public transport frequently and/or walk. Some of the
interviewees, like Samsara, who said that they used to respond men who used to
catcall them, stated that they were becoming more and more nervous due to the
effect of the news, and shared that they were afraid that the people they met might
try to kill them at any moment. It has been observed that they are aware of the fact
that they are no different from the women they do not know but have seen in the
news they feel the pain of, who have been murdered or subjected to violence. In this
context of femicide and violence, in addition to most of the interviewees who shared
that their uneasiness in the public space stemmed from being a woman, some added

their Armenian identity to the end of their narratives.

Sometimes, they look at you because you’re a woman, but when

you have a cross around your neck, they look at you because you

have a cross. That’s mostly how I feel. So, on public transportation

or during walks, I feel uneasy when I wear a cross or anything like

that... My mom often says, ‘Why don’t you wear a cross on your

neck, it’s bare’. I don’t wear it, I can’t. When you go to church on

Sundays and pass by the shops, the shopkeepers turn and look at

you. Maybe they mean well, but still it makes you uneasy. You start

wondering, ‘Why are they looking at me like that?’ (Solin, 31,

master’s)%?
When being Armenian is added to feeling uneasy as a woman in public, some
interviewees, who shared that they did not know what to feel where and how, stated
that they were often unsure of the intention of the other person. Perhaps the most
distinct and clear answer to uneasiness and anxiety was to be alone in the streets.
During the interviews, I could see that even the idea of it made the women sitting
across from me, opening their hearts, feel uncomfortable. They shared that they tried
to throw themselves into the crowd as soon as possible while walking alone on the
street or waiting alone at the bus stop. In this direction, it has been seen that crowded

environments rather than seclusion can give can give confidence to women who are

62 Simdi bazen kadinsin diye bakiyorlar ama boynunda hag oldugu zaman boynunda hag oldugu igin
bakiyorlar. Ben agirlikli boyle hissettim. O yilizden toplu tasimalarda ya da yiiriiylislerde boynumda
ha¢ mag... annem ¢ok sefer mesela, boynun acik ha¢ taksana gibi der, takmiyorum takamiyorum.
Pazar giini kiliseye gidiyorsun, kilisenin yakinindan gegerken oradaki esnaf doniip sana bakiyor.
Belki iyi niyetle bakiyor ama ister istemez tedirgin oluyorsun. Bu bana niye bakiyor, seklinde. (Solin,
31, yiiksek lisans)
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alone in the public spaces of the city and reduce their anxiety. Here, Kern’s (2019:
38) emphasis on how the city’s crowds provide women with invisibility and thus
freedom can be referenced. By expanding this emphasis, it can be said that this
invisibility provides them with an advantage in avoiding violence. Similarly, urban
crowds provide women with “anonymity” (Kern, 2019: 39), allowing them the

opportunity to move around freely.

Many women have expressed their concern that if they encounter a man while they
on their way to somewhere in public and there is no one else around, these conditions
will reveal any bad intentions in that man. However, they think that if they had a
friend or cousin with them, such a probability would be less, and they would be able
to fend off any incoming threats more easily.

Again, it’s the fear of being alone. I always feel uneasy. If I'm

alone at a bus stop, I'm always on high alert depending on whether

it’s late at night or very early in the morning. I say to myself, ‘Let

me get on the crowded bus’, but things happen even in a crowd in

this country. Still, I feel more comfortable if there are other people
around me. (Azad Gin, 23, university student)®

As we continued the interview to resolve the anxiety caused by being alone on the
street, I saw that this anxiety and fear had more than one dimension. As can be seen
in the quote above, the fact that the street is not crowded but secluded and the
weather is dark are the main cases that can trigger those feelings. Women shared that
they often look behind them while walking on a secluded and quiet street. Others
said that when they saw this street or road, they directly decided to change their way.
This is the most often case when no one is with them. They stated that other women
were attacked during daytime in the crowd, in public transport, and shared that it
would be insane to enter such a street in this country. Another dimension, darkness,
was another dimension that showed itself without hesitation in every interview.
Walking alone at night and being on the street alone especially at night evoked very
intense emotions, and it was seen that women shaped all their plans accordingly in

order not to be in this situation. The fear that someone might come out of the

% Yine yalniz kalma olay1 yani. Hep tedirgin hissederim. Bir durakta tek bagimaysam yine aksam ya
da sabah c¢ok erken saatine gore mesela bdyle tetikte olurum hep. Bineyim de su kalabaliga girsem
derim ama kalabalikta da bir sey oluyor bu iilkede. Yine de girsem de birileri daha olsa yani. O daha
rahat hissederim. (Azad Gin, 23, iiniversite 6grencisi)
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darkness showed itself in every interview on the field. The idea that someone is
hiding in dark corners waiting for the women to come is quite common. Some
interviewees think that in such a situation, they may be exposed to harassment and
rape, and that if their crosses are seen, they will be murdered. Here, the intersection
of Navarrete-Hernandez et al.’s (2021: 3) fear of violence and Massey’s (1994: 179)
gendered meanings of place and space is affecting women’s mobility in public
spaces directly. It was quite intense to see that this fear was something that some
women would never forget. Another aspect that was shared in only one interview but
caught my attention was that walking by the wall was an unsettling situation. This
interviewee, who pictured that she was walking alone at night in a secluded street,
shared that she would feel more fear if she walked by the wall, although she did not
know exactly why. The emotions created by the high walls, dark streets, underpasses,
and empty stops in the experiences of my interviewees clearly reveal urban design
that ignores their experiences (Jiang et al.: 2017). This is undoubtedly one of the

biggest barriers for women to move freely and fearlessly in the city.

Another case that is uneasy in the public space and mentioned in the majority of the
interviews was the fear of immigrants. The increase in the visibility of immigrants
and refugees in the places they are associated with triggers different emotions than
the one that is familiar. Most women shared that not seeing “Turks” around them
creates a new form of anxiety, especially when in public transport or walking on the
street. They shared that with the changing environment in which they are familiar
with, hearing different voices and feeling the gaze of immigrant men on them causes
uneasiness. Additionally, the majority of the women I interviewed said that while
they were walking on the street, tourists, who appeared to be particularly wealthy
and were mostly stated to be Arabs, deliberately walked towards them. Observing
that as the demographic structure on the roads they walk everyday changes, the
places change as well, they woefully shared that the /imited ties they have established
with these places are gradually unraveling. Similarly, it has been regretfully stated
that the demographic structure of Kurtulus has also started to change from place to
place. The vast majority of my interviewees emphasized that the presence of
immigrants does not specifically bother them, but only that men’s gazes and/or
catcalls make them particularly uncomfortable. Women’s experiences can be related

to Spain’s (2015: 13) concept of barriers to women’s participation in the public
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spaces. Demographic instability, socio-political change, mass migration, and
violence are the barriers that affect women’s relationships with the public spaces of

Istanbul, and they can be explained by relating them to those experiences.

It has been observed that many women, who grew up with warnings of their parents
and family elders not to get drunk outside, have the same fear of losing control. For
many of my interviewees, who like to spend time outside, it is quite worrying that it
has come to the point where they will not remember anything, blackout. Some of
them stated that they were worried about how they would deal with a drunk friend or
cousin who they went out with. They shared that men see drunk women as an open
target and it is terrible to fall into this situation. Losing control made them much
more fragile and thus vulnerable. These experiences can be explained through
Tanyeli’s (2020: 303) concept of the “bad woman” and Ryan’s (1990: 74) concepts
of the “dangerous” and “endangered” woman. The perception in patriarchal society
that a woman alone on the street, especially late at night, is immoral and therefore
deserving of any kind of violence, creates fear in women, whether consciously or
unconsciously. When I looked at the data I collected in this context, I saw that
women have never had an experience where they lost control, no matter how much
they drink. They have always emphasized that they are always self-controlled. I have
found that even women who are privileged to go out and drink all night a few times a
week and get really drunk are never drunk enough to get into a state they do not
want.

But it’s because of living life on high alert, always being self-

controlled. I'll give you a simple example, maybe it’s illegal, but

substances used in Holland are also used here, but I think women

who use here are more self-controlled. They don’t get as high that

they’ll lose themselves. Even if they do, they quickly recover.

Because you know, ‘I have to get to home somehow, I have to

quickly compose myself and get going.” Men are carefree, they just

let go of themselves. But women somehow always manage to keep

enough composure to the point where they can get themselves back
home. Even if they had a lot to drink. (Tinker Bell, 31, university)**

4 Ama iste o hep hayat tetikte yasamaktan kaynakli, hep otokontrollii olmaktan dolay1. Cok basit bir
ornek verecegim, belki legal olmayan bir sey ama hani iste Hollanda’da kullanilan seyler burada da
kullaniliyor ama inan burada kullanan kadinlar daha otokontrollii. Kadint ¢arpmiyor bence. Carpsa
bile bence hemen ayiliyor. Yani carpsa bile ayiliyor. Ciinkii ben eve gidecegim, hani hemen
toparlanayim da bir evime gideyim yolum var. Erkekler lagka gibi hemen birakiyor kendilerini. Ama
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Another uneasy case in the public spaces of the city was encounters with men. In
each interview, different dimensions of this situation were mentioned, but this was
definitely the case in all of them. Meeting different men in different contexts created
fear, anxiety, insecurity and uneasiness in the women I interviewed. These feelings
and experiences can be explained through Gill Valentine’s (1989: 386) concept of
“dangerous men”. Examining the relationship between male violence, fear of
violence, and women'’s perceptions of the use of space, Valentine (1989) emphasizes
that not all men are intimidating to women, therefore, women must make
assumptions about when and where they might encounter these dangerous men.
While drunken men do not evoke anything in most women, some have mentioned
that they want to get away. These women, unlike others, emphasized that the drunk
men were able to do anything under the influence of alcohol. Others stated that
alcohol actually stuns men so that they can easily walk away from this opportunity;
“what can they do, at worst, I run”. On the other hand, coming across men fighting
on the street or on public transport was almost a common occurrence in many
interviews. Some of my interviewees described these men in two different ways,
some as crazy and some as quite conscious, all of them underlined an uncontrollable
aggression. Navarrete-Hernandez et al.’s (2021: 3) concept of fear of violence can be
associated with these emotions. When they see men fighting, they instantly change
their ways and quickly walk away. Even if they are not alone, women who
experience this tension and stress stated that they feel the need to touch the person
next to them; one of my interviewees took her cousin’s arm tightly and dragged her
away. Besides men fighting with each other, I also had interviewees who said they
were quite triggered when they saw men fighting with the woman next to them.
While some of them said that they could not stand this image and moved away from
the overwhelming feeling of sadness and anger, others shared that they felt the need
to stay close to the woman the man was shouting:

People are afraid to help. I mean, sometimes I come across this too

when I'm outside, maybe they are a couple or siblings or maybe

just friends, I don’t know. I see the man yelling at the woman,

insulting her, and I stop there and wait. If I have someone with me,
I tell them to wait for a couple minutes. Could I do anything?

inan kadin bir sekilde kendini eve gidecek durumda birakiyor. Her ne kadar ¢ok alkol de igse. (Tinker
Bell, 31, {iniversite)
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Maybe the man will attack me too. If he were to hit me I may be
knocked out or maybe he could pull out a knife on me. I don’t
know. These could all happen, but at least I feel like I should just
stop and see what’s happening so I could maybe call the police, or
gather a few people to help at least. (...) Nonetheless, I can’t just
remain silent because I empathize with the woman. If it were
another man, perhaps I might not think about interfering. But when
I see a woman something comes over me and [ start picturing
myself in her shoes. Inevitably, I feel like I could be that woman in
that moment just as easily. (Margot, 30, university)®

This valis empathy with a woman they do not know indicates the existence of the
knowledge that they know maybe without experiencing it. The information, “I could
have been in her place” was present in almost every interviewee. Here, the lack of
Habermas’ (2018) claim that the public space is open and accessible to everyone can
be seen. As a woman, urban visibility and mobility are restricted in order to avoid
violence. The possibility of being subjected to violence at any moment is on
women’s minds, and noticing another woman and paying attention to her in the
direction of this possibility brings to mind Gillian Rose’s (1993) emphasis on
women’s strategies that challenge hegemonic masculinity. They may be feeling
helpless, aware of the damage they will receive while intervening, but I also see in
them the infinite potential of immense power. Despite everything, there were many
women [ interviewed who took a break from whatever they were doing at that
moment in order not to leave this woman alone whom they did not know, ready to

intervene.

One of my interviewees stated that being alone with a man in a narrow and confined
space as an elevator gave her goosebumps. She said that many times when she was
alone in the elevator, when a man came in, she came out. Another interviewee laid
stress on being alone in the cinema, which is also a closed, confined but this time a

dark place, would make her very nervous. She even shared that because of this

% Insanlar da yardim etmeye korkuyorlar. Bir sey demiyorum, ben de su an disarida mesela bazen
denk geliyorum belki kari-koca belki sevgili belki abi-kardes bilmiyorum. Bakiyorum adam bagirtyor
kadina, hakaret ediyor vesaire, duruyorum orada bekliyorum mesela. Yanimda biri varsa onu da
durduruyorum bekle iki dakika diyorum. Bir sey yapabilir miyim? Belki o an adam bana da saldiracak
orada. Bir vursa belki ben de diisecegim ya da belki bigak ¢ekecek. Bilemem. Hepsi basima gelebilir
ama en azindan bir dur, belki en azindan polisi arasin ya en kétii birkag kisi toplarsin o an. (...) insan
sessiz kalamiyor yine de ¢linkii ayni kefeye koyuyorsun kendini o kadinla. Belki baska bir erkek olsa,
belki orada miidahale edeyim yapmayacagim. Ama bir kadini goriince sey oluyor insan, orada ben de
olabilirim. Su an onun yasadigini ben yasiyor olabilirim kafasi olusuyor insanda. Ister istemez...
(Margot, 30, tiniversite)
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uneasiness, even though she wanted so badly, she could not experience going to the
movies alone. She is afraid that a man who takes advantage of the dark may come
out of a place she cannot see and inflict all kinds of violence on her (Navarrete-
Hernandez et al., 2021). Emphasis is placed on the stress that comes from being
alone and not being able to seek or receive help. Another aspect that caught my
attention in counters with men in public was encountering men who were obviously
Muslim conservatives from the outside. The hostile gaze of these men, who are
usually over 50 years old, with a beard and a robe, makes women uncomfortable an
uneasy. The fact that other men, who are younger and looked religious, have their
backpacks and hoodies on, raises reasonable suspicion, especially during the periods
of explosions, and causes women to walk away quickly with fear. Encounters with
conservative Muslim men raise the possibility of being marginalized both as a
woman and as an Armenian identity. This situation can be explained through the

concepts of seclusion and concealment borrowed from Rodo-de-Zarate (2013).

Another reason for uneasiness appeared in the interviews as women feeling the male
gaze in the public spaces of the city. Some of the interviewees, who said that they
felt anger as well as uneasiness, stated that they could raise their voices during the
daytime, but they distanced themselves from that man at night because of fear rather
than anger. We can see from here how the previously discussed reasons are actually
intertwined with each other and are in constant interaction. The emotions created by
the fear of violence (Navarrete-Hernandez et al., 2021: 3) and exposure to the male
gaze are intertwined. The dominant feeling of anger in women during daytime can be
explained through Ponterotto’s (2016: 147) approach to the concept of “male gaze”.
The female body becomes a site of power relations. The conquest and ownership of
the female body through the gaze is a situation that denies women’s agency and leads
to anger. If it is dark and secluded, my interviewee thinks that there is no limit to
what can happen to her by raising her voice. Another interviewee stated that if she
does not feel this gaze on her in a place where there are men around her, she does not
have a problem. However, she shared that she will be very afraid if she constantly or
periodically feels the gaze of men, or if she sees him looking at other women.

As a woman, like all women, if there were an empty place and a

man were to be placed in there with me, it would immediately start
making me nervous. I don’t know what it is. I don’t trust anyone.
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Appearance does matter in some cases, like if they re the same age
as me or if I get the same impressions from them as I do from my
friends, then it’s not a problem for me. You never know what will
happen, so it’s still a bit scary but less so. But if it’s just some
random guy and he keeps looking at me every five minutes, then I
try to move away. (Luna, 28, master’s)%

Being in an unknown place was almost always mentioned in interviews, when
talking about fear and stressful cases. When they feel uneasy in a place they know,
women have emphasized that they can enter the shops they know and/or trust, but
there is no place they can take shelter in a place they do not know. Not knowing who
to trust and what’s where, causes a lot of stress at a time when they need to protect
themselves. These experiences can be explained by Roy & Bailey’s (2021: 7)
concept of “familiarity”. Accordingly, women feel much safer in spaces, places and
neighborhoods where they are familiar. When this nervousness was also affected by
being in a Muslim conservative region, women shared that they will feel very
helpless and afraid. Here, being a woman and being an Armenian are intertwined.
Here, Fortuijn, Horn & Ostendorf’s (2004: 215) approach of how symbolic meanings
revealed through the design or construction of a city affect the sense of belonging
can be mentioned. The experiences of women who feel fear and anxiety in places
with religious and Muslim conservative connotations can be interpreted as feeling
marginalized and unable to establish a sense of belonging in these places. More than
one of my interviewees think that in these regions, the angry looks and condemnation
can turn into physical violence and even they will be murdered if they are found out
to be Armenian. One of my interviewees shared an experience that happened to her
while she was passing through Umraniye, which she describes as conservative, one
day she took the bus to work:
Once, someone looked at my cross and made disapproving noises

like ‘tsk tsk’. And I thought, what could this Hodja do to me if I get
off here? What could he be imagining in his head? It made me

6 Kadn olarak da iste her kadinmn yasadig1 gibi, bos bir ortam olsun bir tane adam koy yanima direkt
tedirginlik sebebi. Ne oldugunu bilmiyorum. Kimseye glivenmiyorum. Goriintimiiniin bir 6nemi
olabiliyor bazi noktalarda hani yasitimizsa ve hani benim ¢evremdeki arkadaglarimin tiplemesindeyse
benim i¢in sorun yok. Ne olacagi belli olmaz yine ama tedirginligi azaltan bir sey. Ama yani boyle
daymnin tekiyse ve bana bakiyorsa, siirekli 5 dakikada bir bana bakislarini ¢eviriyorsa o zaman ben
direkt uzaklagsmaya galistyorum. (Luna, 28, ytiksek lisans)
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uneasy, what if he was meditating on the parts of his belief where
killing [non-Muslims] is considered halal? (Solin, 31, master’s)®’

It is understood from Solin’s narrative that, beyond being in an unknown place,
being in an unknown and conservative place directly affects the mobility of
Armenian women in the city and creates their spatial emotions. Another of my
interviewees openly shared that she thinks she will be killed if it is understood that
she is Armenian when she becomes the focus for any reason that is deemed
inappropriate as a woman in these regions. The concepts of familiarity (Roy &
Bailey, 2021: 7), fear of violence and perceived safety (Navarrete-Hernandez et al.,
2021: 3) are intertwined in women’s intersectional experiences. The closure and
concealment of ethnic and religious identities can result in the restriction of urban

mobility.

While interacting with state institutions and apparatuses such as the police, the
majority of my interviewees explained that they were experiencing stress and anxiety
because of their Armenian identity. One of my self-employed interviewees shared
that she was in and out of government offices and banks a lot as part of her job, and
she felt uneasy in unfamiliar banks. In the banks she went to for the first time, she
tried not to say her name, unless she had to, until it was her turn, and when she had to
say it, she said it in a low voice. This interviewee also added that she hides her cross
around here. A different interviewee emphasized that she feels the gaze of those
around her, when she was at the places of the state like notary. Additionally, another
significant finding was the anxiety and fear that women felt when threatening
messages came to the institutions of the community. In such cases, these spaces and
places make Armenian women remember their disadvantaged position(s) layer by
layer and are forced to live it, due to their visibility (Hatuka & Toch, 2015: 2).

Once or twice it was written on the walls when I was there. Once it

was written on the walls at Kalfayan, on the school’s wall. There

was some uneasiness then. I told my mom that it was just us two

women there and maybe one other, the female cook. Then, besides

us, there was just one [male] worker. There were only four of us in

total, so what could we do if someone decided to bust through the
door? But then I thought, this would be even easier at Kalfayan, for

67 Ya bir kere hagima bakip cikcikcik yapan olmustu mesela. Ve seyi diisiindiim, bu hoca ben inersem
bana bir sey yapabilir kafasinda ne kuruyor acaba ¢iinkii katli helaldir kismina girdikleri igin tedirgin
hissettiriyor bana. (Solin, 31, yiliksek lisans)
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example what if they showed up with machetes and jumped the
fence, they could easily just chop everybody to bits. I started having
trouble sleeping, what if something would happen to the kids?
(Solin, 31, master’s)®

In addition to the threatening e-mails sent to the institutions of the community such
as schools and churches, the graffities written on the walls are symbolic violence
towards the Armenian community. This interviewee, whose narration I quoted
above, who worked at the school in Uskiidar for a while, could not even sleep for a
long time due to the violence the school, the community and thus she was exposed
to. It was seen in the interviews that, after these threats, the police waiting outside the
churches also caused anxiety. More than one of my interviews shared that the police
waiting outside during the Sunday rituals watched them uneasily and did not make
them feel safe even though they were there for protection. In addition, a general
distrust of the police was clear among the interviewees. The emphasis on
Turkishness by Maksudyan (2005), Gol (2005), and Cagaptay (2002) and Morris’s
(2003) use of the concept of exclusion are intertwined. These are experienced
through encounters with Muslims in public spaces, the disadvantageous position felt
by my interlocutors, questions, discourse, gazes directed at them, intersections with

state apparatuses such as the police, and attacks on the institutions of the community.

7.2  Protective Shields

I have seen women use many tactics and strategies in the face of the worrisome
situations they are exposed to in public. My interviewees, who used them in different
ways in different contexts, shared that they were very nervous when they were alone
in the public space, especially when it was dark, as it was emphasized above, and
that they first determined a safe route before they set off. The strategy being used
here brings to mind the symbolic meanings emphasized by Massey (1994: 179)
regarding the gendered structure of the public sphere. Within the scope of this
strategy being employed to avoid being excluded from the public spaces through

% QOradayken 1-2 kez iste o duvarlara yazildi, 1 kere Kalfayan’mn duvarina yazilmisti okulun. Orada
biraz bir tedirginlik olmustu, anneme sey demistim, kadin basina ikimiziz, yanimizda bir tek 6teki asgt
kadin var onun diginda bir tane gorevli var, 4 kisi falaniz dedim yani biz ne yapabiliriz ki biri kapidan
iceri girse falan. Sonra ama seyi disiindiim, Kalfayan’da sey daha kolay mesela ¢iti atlasan zaten
birileri elinde satirla gelseler bizi dograrlar yani. Bir ara ¢gok bdyle uyuyamama baglamist: bende. Ya
¢ocuklara bir sey olursa diye. (Solin, 31, yiiksek lisans)
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violence, the most common strategy was to walk down the main street. Among the
women [ interviewed, those who left school or work late especially avoided side
streets, underpasses and overpasses when they had to walk on the route, they had
determined on their way home. For example, one of my interviewees said that after
work when she wanted to stop by her partner, who lives in the back street of her
workplace, she always went to the main street and walked from there. In this way, a
five-minute journey would take fifteen to twenty minutes. Another said that when
she was going to get off the public transport and walk home after work, she preferred
the bazaar rather than the coast. Again, the road became quite long. Forced to take
long distances, walk more and get more tired to feel safe, the common point that
these women avoided was male violence in the secluded and dark spaces of the city
after the sun went down. As Jiang et al. (2017) also pointed out, the dark and
deserted areas, streets, and neighborhoods of the city limit women’s freedom of
movement in the city, highlighting that women’s experiences are invisible in urban
design and construction. Although working women could go out at the same time as
their colleagues after work, they generally had to travel alone because their routes
were different. However, on the days when they were not working, they would
always move together when they went out. Additionally, they mentioned that when
they commuted to work early in the morning and when they moved alone after work,
they moved quickly. They would usually take fast steps to reach their destination

without stopping anywhere on the way.

Three of the women I spoke to, used to carry self-defense tools, but they have since
stopped. One of my interviewees, who had developed a habit of carrying pepper
spray, started doing so after experiencing intense and suffocating stress, anxiety and
fear when someone followed her home during her first year of university. Over time,
feeling the pepper spray every time she put her hand in her pocket was exhausting
and caused additional anxiety by reminding her of her disadvantaged position, so she
gave it to her younger cousin. Another interviewee, who used to carry a knife, said
that she stopped doing so because she feared that she might kill the attacker. She
explained that using self-defense would not mean anything to the justice system, and
she did not want her life to be ruined because of it. At this point, my interviewee
became aware of her own contradictory situation and drifted into thought, saying, “I

guess it’s about how you choose to die”. We both fell silent for a while in the face of
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this sad and anger-inducing situation. Other interviewees who shared similar
moments of silence with me said that when they feel uneasy walking alone on the
street, they stay close to other women in the area. One of my interviewees explained
that she did this both to feel safe and as a reflex to protect those women in case of a
possible harassment:

Or, you know, you’re walking on the street, and there are a lot of

men around. I would rather be close to a woman. I would look for

a woman or at least want to see another woman around other than

me. Because unfortunately, and I say this with great sadness, 1

would not be the only one who might be harmed then. It means

there would be another victim besides me. The idea is that it’s not

going to be just me who might get attacked. There’s another

woman who could be the focus and not me. Unfortunately, that’s
the case. (Azad Gin, 23, university student)®®

In addition to these, as a self-defense strategy, women have stated that they are
always on alert. This state of alertness includes many tactics. One of them is to lower
the volume of their music or remove one earbud altogether when they feel uneasy, or
even turn off the music completely. Women have shared that they do this to be
attentive to their surroundings when they are alone or when an outside noise drowns
out the music they are listening to. Some have mentioned that they avoid listening to
music if they anticipate feeling uneasy. Others have shared that they feel very
paranoid after taking these precautions. This experience can be explained by what
Kern (2019: 179) calls “inner reckoning”. Kern has found that women’s knowledge,
memory, and experience of violence, as Valentine indicates (1992: 28), create in
them a fear of feeling coward, too timid, and paranoid. Many of the interviewees
who have experienced a sense of being followed since childhood have stated that
they especially feel this way when walking alone on the street. They frequently
check behind them for the feeling of being followed when passing through a quiet
and calm place at night. One interviewee shared that she even constantly looked over
her shoulder while walking home late from work in the neighborhood where she

grew up and knew well. Another shared an experience of running non-stop in fear to

% Ya da ne bileyim, yolda yiiriidiin, sokaklarda yiiriidiin ¢ok erkek var, daha kadinlarm yanina
yaklasirim. Ararim yani bir kadin gérmek isterim ya da orada, yalniz degilim. Ciinkii neden, maalesef
ki bunu ¢ok tiziilerek soyliiyorum, burada tek zarar gelme ihtimali olan kisi ben degilim. Burada biz,
benim digimda bir kurban daha var. Bu erkek bir sey yapar degil, bir sey oldugunda tek kurban ben
degilim mantig1 var bence. Bagka bir kadin daha var, odak noktas: ben degil o da olabilir. Maalesef bu
var. (Azad Gin, 23, iiniversite 6grencisi)
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her home on Kinali, where she felt very safe otherwise. These kinds of cases
demonstrate how even in spaces and places where women know and trust as a safe
circle, it can be broken under certain conditions. Therefore, this reinforces the
knowledge that one cannot be safe anywhere outside of home. This experience is a
situation where ethno-religious identity intertwines with gender identity. Women
who, under some circumstances, have their mobility restricted (Massey, 1994: 179)
in the public spaces due to the fear of violence (Navarrete-Hernandez et al., 2021: 3),
reproduce the knowledge that the house is a safe place (Rodo-de-Zarate, 2013: 17)
where identity can be freely lived through their low-profile (Brink-Danan, 2011:

452) presence in the public sphere, based on their Armenian identity.

Strategies such as preparing the key in advance, keeping it in the pocket of their coat,
and ringing the doorbell even when no one is at home to make the impression that
someone is there in case someone is following them were the “classic” strategies that
my interviewees said they have been using since forever when they arrive home.
When they feel uneasy while walking or waiting at a stop, most of my interviewees
said they pretended to be talking on the phone or actually called someone to talk.
One interviewee shared that she automatically unlocks her phone every time she
feels uneasy. In situations where movement is restricted, such as in a closed space
like a bus, some interviewees have stated that they are particularly attentive to their
surroundings when they are alone. They constantly check who is around, what they
are doing, and if they are looking at them. If they can see the driver, they always
make sure to keep an eye on them. One interviewee stated that she never uses the
same walking route while moving and they she constantly changes the sidewalk and
walks in a zigzag pattern rather that walking in a straight line. When they did not
want someone to interact with them, they stated that these people were especially
men, my interviewees shared that they tried to be off-putting with their demeanor.
While some said that by wearing headphones, they made themselves safe by ending
the communication without starting, another said that she responded to approaching
men with Armenian answers pretending to be a tourist. Another interviewee said that
she tried to look unapproachable by shaping her facial expressions, while another
added that she was trying to push them away with cold and short answers. Kern
(2019: 169-170) explains these strategies and emotions as the “cost of fear”. Endless

security measures such as determining safe routes, diversifying the route, prolonging
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the path, interrupting the pleasure of listening to music, pretending to talk on the
phone, or preparing the key in advance, as seen in the stories of my interviewees,

take up women’s time and energy.

In that case, I think my despot face might be scaring people away a
bit. (Lala, 27, graduate student)

I act cold and give short answers. Especially if I'm not interested,
if they keep asking so many questions and invading my privacy, it
makes me uneasy. So, I give short answers. At most, I can say ‘We
are having a girls night out with my friends, please do not disturb’.
(Luna, 27, master’s)"!

In addition to the tactics and strategies mentioned above, many of my interviewees
have shared that they prefer to remain silent and distance themselves when they feel
very scared and/or uneasy in public spaces of Istanbul. In such cases, they usually
choose not to respond to the other person since they are alone and cannot trust their
surroundings. They have shared that the most sensible thing to do is not to respond,
and when they move away, they try to protect themselves. Even though she did those
to save her own life, one of my interviewees added that she still felt bad. She shared
that remaining silent in the face of the attacker, who she thinks can use all kinds of
violence, sometimes makes her feel suppressed and intimidated.

But at the end of the day, I prefer to remain silent because I do not

know how the people, those who carry this mindset will act out. We

can call it repression, or we can call it not being able to show

courage. (...) It affects [a person] in ways that changes who they

are and want to be. On the one hand, look, I went abroad, this is a

very sad thing in itself, look, I went and felt that I was in a very

safe place. So, you could be feeling safe all you want but let’s say

when there was no one on the street, I would still feel the need to

look behind me. (...) This learned helplessness part is so ... I can’t
help it. It’s very sad. (Samsara, 28, university)’

70 Ya biraz o konuda benim despot suratimin olmasi biraz insanlar1 kagirryor bence. (Lala, 27, yiiksek
lisans yap1yor)

"' Soguk davranirm, kisa cevaplar veririm. Ozellikle ilgimi ¢ekmediyse bu kadar soru sormas,
ozelime girmesi beni tedirgin eder. Ben de kisa cevaplar veririm. Maksimum, ‘su an arkadaslarimla
kiz kiza bir gecedeyiz liitfen rahatsiz etmeyin’ diyebilirim. (Luna, 27, yiiksek lisans)

2 Ama giiniin sonunda bu halkin, bu zihindekilerin nasil hamle yapacagini bilemedigim igin biraz
artik susmayi tercih ediyorum. Buna bastirilmislik da diyebiliriz, buna cesaret gosteremiyor olmak da
diyebiliriz. (...) [Insan1] oldugu ve olmak istedigi kisiyle etkiliyor. Bir taraftan bak yurtdigma gittim,
bu bile ¢ok iizlicii bir sey, bak gittim, ¢ok giivenli bir yerdeyim. Yani hissedebiliyorsun ne kadar
giivenli bir yer oldugunu. Ama sokakta hi¢ kimse yokken arkama bakma ihtiyaci hissediyorum
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This sense of learned helplessness, described very clearly by Samsara, was an
emotion felt in almost every interview. The concept of “learned helplessness”, used
in psychology, has been a topic of interest for experimental psychologists studying
learning patterns. Through experiments conducted on animals, learned helplessness
has been defined as displaying passive behavior in response to an uncontrollable
source of stress and being unable to make a connection between necessary actions to
eliminate the stressor (Maier & Seligman, 1976: 3-4). Similar experiments conducted
on humans have also suggested that people exhibiting less effort to cope with or
resolve a stressor are displaying learned helplessness behavior (Maier & Seligman,
1976: 9). However, I do not think it would be appropriate to use this concept in this
thesis in this way. Armenian women, despite being aware that they may be subjected
to various forms of violence in public spaces due to their identities and feeling
helpless in this regard, do not react in the same way as the findings of experimental
psychologists suggest. This experience, which is particularly common among women
who commute using public transportation and walking, has not been able to make
them give up the fight. Although the tactics and strategies they employ are
undoubtedly familiar to all women and LGBTI+s, the effects of these and the
situations they face, like learned helplessness, are not diminished. In this context,
while acknowledging that every interview I have conducted has deeply affected me, I
must say that the statements of one interviewee in particular have touched my heart.
My interviewee, Antigone, who expressed that every step taken outside is a
challenge, also shared that each outing brings along the fear of death. For my
interviewee, who never misses the protests on March 8" and November 25, every
time she steps out onto the street feels like going to a protest. Since I conducted the
interview without recording it, I will try to convey her statements based on the notes
I took. She said, “just like when we go to a protest knowing that we might die, or we
do not know what might happen to us but we are aware of the risks and are going
anyway, every time we step outside is the same”. Although feelings such as anxiety,
fear, worry, and stress are present in their experiences in public spaces, my
interviewees have showed me, both in their narratives and in their everyday

practices, that they have not given up on the streets.

mesela. (...) Ama bu 6grenilmis ¢aresizlik kismi sey ve bunu durduramiyorum. Cok {iziicii. (Samsara,
28, liniversite)
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7.3  Anxiety in Public Transport

Public transportation, which is an indispensable part of urban mobility and everyday
practice, brings different emotions and experiences to women. For whom public
transportation was an essential part of their daily lives, their narratives included more
types of public transportation because they did not have a car. On the other hand,
women who used public transportation to go to school until the end of high school
answered my question based on their memorable experiences. A very small minority
used very little public transportation and relied heavily on taxis outside of their own
cars. The class divisions were evident in the context of mobility based on public
transportation in the city. As highlighted by Navarrete-Hernandez et al.’s (2021: 3)
article, women who use public transportation and do not have access to car privileges
experience anxiety and fear more frequently in the city. Similarly, my interviewees
who actively use public transportation shared that they feel anxious if they are in an
unfamiliar place. While they pay attention to not missing their stops, they also feel
nervous and stressed because they do not know where to seek refuge if something
happens, and they do not know anything about the people living in the area. The
concept of familiarity that Roy & Bailey (2021: 7) refer to is manifested in the
cultural, demographic, and class dimensions of women’s experiences. In addition,
another reason for anxiety and uneasiness was the emptiness inside the vehicle. One
of my interviewees shared that, in such situations, if there are no other women in the
vehicle and there are men present, she pays attention to them without showing it and
questions where the vehicle is going. Another interviewee stated that the emptiness
inside the vehicle does not scare her if she is in a known area, but it makes her
cautious if she is in an unknown are. She said she tries to understand the
surroundings without taking her eyers off the driver. In such cases, she would get
quite anxious when the vehicle passes under a bridge or through an underpass and

the inside of the vehicle becomes dark.

Another interviewee shared an experience she had at her university, which was quite
far from the city center. When she had to take the shuttle service to pass through the
forest surrounding the school after getting off public transportation, she would not
board the service if there were no other student waiting at the stop unless necessary.

The darkness of the forest would give her chills, especially in the early hours of the
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morning or when it gets dark after school. Having the driver be a school employee
did not make her feel safe; on the contrary, she never trusted the driver under these
circumstances. Additionally, if the other students on the shuttle were male, she also
did not feel safe. When she had to board the shuttle to avoid being late for class, she
felt very helpless. This unique but familiar experience points to multiple factors that
create anxiety and fear. Moving away from the city center, the unfamiliarity of the
forest and the area in general, isolation, darkness and silence (Kern, 2019: 168). One
of the interviewees shared that she usually throws her cross back or takes it off in
quiet and empty vehicles where she is usually alone. She added that the absence of
anyone around, especially women, makes her feel extremely vulnerable. My
interviewee also stated that she believes if someone sees the cross on her neck, there
are no limits to what they could do to her, and she expressed concern for her own
safety in such situations. In the experiences shared with me, almost always, the fear
of the night or dark hours have been added. The intersecting experiences can be
explained as anxiety created by the visibility of differences in the public space
through symbols that evoke otherness (Burchardt & Griera, 2018).

(...) For example, if there is only one person in the dead of night, [
do not feel safe inside, I prefer not to ride. (Luna, 28, master’s)”?

Luna’s narrative, as conveyed to me, is quite striking in showing how fear affects
urban mobility and the use of public transportation. Many women are willing to
delay their arrival times significantly by not getting on a coming vehicle, if
necessary, in order to protect themselves. This burden, in the context of the fatigue
created by the intensity of daily life for working women, can sometimes become
unbearable. Koskela (1997: 304) discusses an interesting issue in their article; if
someone has a strong sense of empowerment that they are in control of their life,
they can show courage even in a risky environment they know about. However, this
is not always the case for young, single Armenian women living in Istanbul. Most of
the interviewees, who feel disadvantaged as women and do not know the spaces and
places where they feel unsafe, are trying to protect themselves with feelings of fear
and anxiety in the public spaces of the city, along with the symbolic meanings of

their ethno-religious identities that can expose them to violence without limits. Many

73 (...) mesela gecenin koriinde tek birisi varsa igeride giivende hissetmem, binmem daha iyi derim.
(Luna, 28, ytiksek lisans)
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of my interviewees have expressed longing for private cars simply because of such
reasons, and those who use their own cars to commute also take those factors into
account when driving. The majority of my interviewees who use public
transportation described the subway as the safest option, while some also pointed out
an important aspect of safety; the ability to escape by jumping out of the vehicle in
case of danger:

The lack of evasive space in case of danger, being trapped inside...

Well at least the bus eventually stops and the doors open. The

metro though, it just keeps going and you can’t stop it in the middle
of nowhere to get off. (Samsara, 28, university)™

For some of my interviewees, the fact that the doors of the vehicle may not open
until the next stop, or that they may not be able to run away and protect themselves if
the doors do open, made the subway a less attractive option than the bus. However,
on the other hand, according to my interviewees, the bus was more socially diverse
than the metro, which tends to stay in the city center and not venture into the
surrounding areas, and this made them quite uneasy. At this point, some metro routes
differed from others. For example, the Yenikapi-Haciosman route was considered
safer than the Bayrampasa direction. Similarly, the Bagcilar-Kabatas line was
considered to be among the worrying directions. In addition, according to some of
my interviewees, except for the Yenikapt metro and Marmaray line, buses were filled
with uncanny people. These people encountered there were generally described as
men who did not take their eyes off my interviewees, “dangerous-looking”, and/or
non-Turkish. The crowded and anonymous nature of public transportation, as well as
their ability to accommodate people from all walks of life, makes them a
“problematic point” (Kern, 2019: 173) with the potential to be surrounded by
“dangerous men” (Valentine, 1989: 386).
The bus is horrifying. The bus is an unknown for me. There is no

segmentation there, it’s a shuffled environment. That’s the situation
[on buses]. (Lala, 27, graduate student)’”

4 Herhangi bir tehlikeye karsi kaginabilecegin bir alan olmamasi, igerde kalmis olman, otobiis en
azindan bir sekilde durur o kapi acilir falan ama hani metro gidiyor, ortada bir yerde durdurup
inemiyorum o metrodan. (Samsara, 28, liniversite)

75 Otobiis korkung. Otobiis bilinmezlik benim igin. Cok karma bir ortam, segmentasyon yok orada bir
kere. Oyle bir durum var yani. (Lala, 27, yiiksek lisans yaptyor)
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The most dangerous one in my opinion would be the bus, because
there are more backward people, forgive me but especially among
the older population. (...) For example, I am not comfortable at the
Dudullu metro. Rather conservative, closed communities more
towards Umraniye etc... Those make me nervous. (Solin, 31,
master’s)’®

The commonality in these narratives was the factor of the unknown created by the
chaos on the bus. These environments, which had class differences, housed people
whom my interviewee was not familiar with. For example, the fact that those who
boarded the bus were also conservative Muslims in a region being conservative
Muslim made my interviewee feel uneasy. Another interviewee shared that the very
old age group on the bus made her uneasy, but she would not feel so uneasy on a bus
with people from her own age group. These experiences can be explained through
the dimension of cultural and class differences in unfamiliar places and spaces (Roy
& Bailey, 2021: 7). Environments where women are not culturally and socially
familiar, can create unease, anxiety, and even fear. Another significant point that my
interviewees highlighted was witnessing racist discourse during their journey. One of
my interviewees, who said she felt very nervous in such situations, recounted an
incident when she heard racist comments directed towards Armenians in the context
of the Armenia-Azerbaijan issue while on a bus and was very afraid. She did not
want anyone to know that she was Armenian and hid her cross. Another interviewee,
who had had to travel through Muslim conservative areas to get to work, expressed
concern about her cross being visible:

I am very nervous, like when I have a cross around my neck. Who

is looking at me or why are they looking... For example, I had my

cross around my neck and I did not give my seat to an old lady who

then scolded me. She thought [ was a foreigner, ‘They don’t give

seats’, she snapped, ‘We are treated as second-class citizens in our

own country’, and so on. When I responded asking what she was

on about, it shocked her. Then she didn’t say anything. (...) You are

just ignored. (...) You are not there, not even as a second-class
citizen, you just don’t exist. (Solin, 31, master’s)’’

76 En tehlikelisi bence otobiis ¢iinkii otobiiste daha yash bir kesim oldugu i¢in, hani affina siZmarak
soyliyorum, geri kafali daha ¢ok insan oluyor. (...) Mesela Dudullu metrosunda ben hi¢ rahat
degilim. Daha kapal1 kesim, daha cemaat, Umraniye tarafi vesaire. O beni geriyor. (Solin, 31, yiiksek
lisans)

" Cok tedirgin oldugum, iste boynumda hag varken kim bakiyor ya da niye bakiyor... mesela
boynumda hag varken bir teyzeye yer vermemistim, bana ¢emkirmisti. Yabanci zannetmisti beni, ‘yer
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7.4  Security Factors of the Journey and Safety Strategies

Many of my interviewees have mentioned that the spaciousness of the movement
space inside public transportation is a significant factor that gives them confidence.
In this context, they have stated that even if they cannot get out of the vehicle, they
have the opportunity to move away in case of a possible danger. Valentine (1992:
22) emphasized that distancing is the primary strategy for women to cope with
violence in public spaces. Trains with carriages such as metro and Marmaray, as well
as Metrobus which is not overwhelmingly crowded outside of rush hours, and finally
ferries are included in this category. In addition, another important factor that gives
confidence is that the vehicle is not empty and, more importantly, that there are other
women present. Here, we can explain the emotion created by being close to other
women through the concept of “boldness” derived from situations where a strong
sense of community spirit is felt, as proposed by Koskela (1997: 304). This emotion
derived from being in similar position through sharing experiences creates a sense of

solidarity among women, enabling them to find boldness in these situations.

For my interviewees who ranked the metro as a safer of public transportation, the
fact that not everyone has access to it was a contributing factor to feel safe. Unlike
buses that constantly run on the streets, accessing the metro requires descending
many stairs, and metros are clustered more in city centers. As one moves away from
the center, the disappearance of familiarity and the cultural and class dimensions of
the risks posed by unsafe crowds become apparent (Roy & Bailey, 2021: 7). In line
with my interviewees’ experiences and observations, they encountered people that
they were familiar with and felt close to. Despite not forgetting the negative impact
of the knife-wielding attacker case on many women, which remained visible in the
media for a long time, my interviewees still mentioned that the metro is used more
by people who they feel closer to.

Sometimes I am not without uneasiness on the metro, but it’s still

something, that I can get off if anything happens. Also, the fact that

it is faster helps. Also, if anything were to happen, people who take
the metro seem to be more aware, they speak up and intervene, or

vermiyorlar’, iste ‘kendi tilkemizde ikinci insan muamelesi® falan. Teyze ne diyorsunuz deyince bir
soklanmigti. Sonra bir sey dememisti. (...) Oyle yok sayiliyorsun. (...) Sen yoksun, ikincil insan
muamelesini ge¢ yoksun yani. (Solin, 31, yiiksek lisans)
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at least that’s what I've encountered so far. I feel more comfortable
in that regard. Also, the range of people who take the metro is
really wide. There are students, doctors, this and that and mothers,
fathers, children too. When something happens, at least you feel a
kind of closeness, in a manner. (Yeraz, 24, graduate student)”

In addition to being surrounded by familiar people, the frequency of use was another
factor that I noticed during the interviews. The public transportation used by my
interviewees was close to their homes in the central parts of the city such as
Kurtulus, Bomonti, Nisantasi, Samatya, and Yesilkdy, and therefore, when
commuting to work they often traveled with people who were close to them in
respect to class. Feeling safe during accordingly during the journey gave them
confidence. These experiences can be explained through Rodo-de-Zarate’s (2013:
17) concept of “Relief Maps”, consisting of “safe spaces”. The spaces and places that
give my interviewees a sense of relief and allow them to take a deep breath are
marked as safe spaces on the maps, which are the mental reflections of their physical
experiences in the city. Additionally, the short duration of the journey was also quite
significant:

Of course, there were incidents there [on the metro] too, we have

seen it, witnessed knife incidents and such, but for some reason, it

still feels a bit safer because there is an additional security check

during entry, also maybe because the time you spend in it is very

determinate, you know, two minutes between stops, and I'm getting

off anyway. It feels safer because if something were to happen to

me, I could always get off at the next stop. (Azad Gin, 23,
university student)”

Another factor that caught my attention in many interviews was being on the sea.
The class dimension of sea travel also emerged in my interviews; my interviewee

Susan, who talked about her travels on the fast ferry, shared that she felt safe

8 Metroda da hani bazen tedirgin olmuyor degilim ama onda da hani bir sey olsa inebilecek bir
durumdayim hani &yle bir sey var. Iste daha hizl1 olmas1 bu arada tabi. Bir de hani ne bileyim bir sey
oldugunda mesela insanlar daha bilingli gibi geliyor metroya binenler, hani daha boyle bir sey olunca
konusuyorlar ediyorlar ya da ben dyle denk geliyorum hani. O yonde bir rahat gibi hissediyorum. Bir
de metroya binen insan profili gercekten ¢ok genis. Ogrencisi de var doktoru da var o da var bu da
var, annesi de var babasi da var ¢ocugu da var, hani daha bir sey oldugu i¢in en azindan kendini yakin
hissediyorsun dyle sdyleyeyim. (Yeraz, 24, yiiksek lisans yapiyor)

7 Tabi ki orada da olaylar yasandi gordiik ettik yani bigakli seyler oldu falan ama nedense boyle bir
tik daha, giivenlikten gecildigi i¢in, belki i¢inde kaldigin siire bile belli oldugu i¢in hani... duraklar
aras1 2 dakika, inecegim zaten. Simdi bana bir sey olsa sonraki durakta inerim seyi oldugu i¢in daha
giivenli geliyor. (Azad Gin, 23, {iniversite 6grencisi)
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traveling with people of high socio-economic level. During the interview, Susan also
expressed awareness of her class privilege by stating that, according to my notes,
“only a certain class can board the fast ferry because it is unfortunately quite
expensive”. The fact that a certain price must be paid to board the fast ferry also
shows that there are class privileges in sea travel. Susan’s narrative of “very
expensive” indicates that sea travel caters to a certain socio-economic level and that
other people cannot benefit from it. Apart from that, being in the open-air during
ferry trips, feeling the air flow, and watching the Bosporus made my interviewees
feel very good. It made the journey more focused on pleasure than transportation. In
their words, it “connected them to Istanbul”. For many of my interviewees,
especially the island ferries had a distinctive position here. These experiences can be
explained by Carmona’s (2014) concept of “good public spaces”. In these
experiences, women can enjoy living in the city, feel free, engaged and comfortable,
and establish meaningful relationships with the city. They felt very connected to it,
especially during hours when there were no tourists around. My interviewee Arev
said that she could tell if someone was an islander or not by the way they sat, looked,
and behaved. She shared, quoting from notes that I took, that, “if I opened a book
about the 1915 events among these people, no one would turn around to look at me”,
and crowned her narrative by describing the island ferry as “like me”. Here, we can
consider boldness (Koskela, 1997: 304) that comes from being surrounded by a sense
of community, i.e., sharing the space with people who are familiar and even evoke a
sense of belonging. In this way, emotions such as fear, anxiety, and stress in public

transportation can be overcome.

I have observed that the tactics and strategies for self-protection in public
transportation are similar among my interviewees. The most common one was to get
on the vehicle with friends or in a crowd. Another was to call a close friend or family
member when they were alone and felt uneasy. Among my interviewees, it was quite
common to call their mother or their close female friends, no matter what time it
was. In situations where communication with the driver is necessary, such as in
“dolmugs” or minibuses, some women try to take precautions against possible forms

of harassment by addressing the other as “abi”®’. In addition, dressing more

80 Turkish word meaning big brother.
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conservatively was a strategy used by almost all of the interviewees. They mentioned
that when it was necessary to dress formally and elegantly for work, they shaped
their clothing with a slight compromise. Another common tendency among women
during the journey was to avoid standing still as much as possible and to move
around, changing cars if necessary to get away from men who made them
uncomfortable. When faced with men who were fighting or bothering them, the first
strategy most women employed was to move away, but some interviewees reported
that they raised their voices and shouted when subjected to harassment. This act,
which was carried out with the support of those around them, could evoke fear and
anxiety in an empty public transportation, and could lead to moving away or
changing seats to avoid the situation. When I asked how they position themselves
using the space available in public transport, I observed that women prefer to stand
close to the exit to easily move away in case of danger and to have a clear view of
the entire space. Some mentioned that sitting in the corners of vehicles like the
metrobus allows them to observe their surroundings easily, while others feel safer
standing and leaning against something. Women who stand on buses tend to position
themselves with their backs against the window in the empty space near the middle
door or directly in front of the rear door. On the metro, they usually prefer to stand
next to the door. Women identifying and pinpointing the “dangerous places and
times” (Valentine, 1992) in the city in order to avoid violence and feel in control of
their safety can also be considered in terms of physical spaces in public
transportation. In addition to choosing spots where they can easily escape (Valentine,
1992: 22) when feeling vulnerable, helpless, and threatened, women also resort to
observing the entire space in order to prevent fear of violence.

Usually, when I get on the bus, I go to the area right in front you

when you enter from the middle door, where people stand against

the windows in the center of the bus. I stand there with my bag

behind me. I put my back against the window. If there’s no seat

available, I stand like that. When there’s a seat available, I sit right

by that same area. Not by the door, the other side. (Yeraz, 24,
graduate student)®!

81 [otobiiste] Girince genelde kars: taraf, yani, orta kapinm tam karsisindaki camli kisim, ayakta

durulan. Ayakta durup orada ¢antami genelde arkama alip o sekilde duruyorsun. Sirtim1 cama veririm
aynen. Eger yer yoksa o sekilde. Yer oldugunda da hemen onun yani, o camli kisim vardir ya oraya
oturuyorsun. Kapinin tarafi degil obiir taraf. (Yeraz, 24, yiiksek lisans yapiyor)
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I prefer to stand on the metro rather than sit next to someone. [
stand near the door. (Tinker Bell, 31, university)3*

When discussing the strategies used by those who use public transportation to feel
safe, I noticed that all of my interviewees, except for those who had to go out of the
city centers for work, did not venture far from their homes. In addition, I saw that
they all preferred not to move away far from the city centers such as Ortakdy, Bebek,
Nisantas1, Taksim or Cihangir, which are relatively safe even at night and where
public transportation networks are dense. Along with the ease of transportation, this
also eliminates the uncertainties that the surroundings may bring, allowing them to
stay within their safety circles of their homes, their families, and thus, the
community. In addition to not moving away from “Relief Maps” (Rodo-de-Zarate,
2013: 17) to ensure their safety, Armenian women can also be encouraged not to
move away from the safe spaces that are their “homes”. As emphasized by
Ekmekg¢ioglu (2016: 39), staying close to home as a norm within the community in
order to protect against the dangers of differences in public space, was, consciously

or unconsciously, utilized by some of my interviewees.

7.5 Taximeter of Anxiety: Tactics and Strategies in Taxis

The need to create this subheading arose because fourteen out of fifteen respondents
emphasized that they avoided taking taxis unless absolutely necessary due to the
infinite possibilities that come with travelling alone with a stranger. In my opinion,
this striking emphasis deserved a separate section. During the interviews, we
specifically focused on taxis compared to other modes of transportation due to the
emphasis placed on it. Especially, the taxi was noted to evoke feelings such as
anxiety, fear, insecurity, stress, and helplessness. One of my interviewees, who stated
that she feels safe in taxis, also mentioned that she gets off the taxi ten meters away
from her house just in case the driver learns her address. The overwhelming majority
of the women I spoke with preferred to take a taxi to avoid being alone on the streets
at night. They made this choice out of necessity, speed, a little helplessness, and a
need to feel safe. Most of my interviewees emphasized that they sobered up as soon

as they got into the taxi, even if they had consumed alcohol before getting in. The

82 Ki ben zaten metroda birinin yaninda oturmay1 tercih etmiyorum ayakta durmay: tercih ediyorum.
Kapiya yakin duruyorum. (Tinker Bell, 31, iiniversite)
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most common strategy adopted by women was to avoid getting into unfamiliar
vehicles; in addition to calling for a taxi from a stand or using apps like Uber and
BiTaksi, they also included calling and requesting rides from familiar and trusted
drivers. Another common strategy I encountered was sharing information about the
taxi. Many women shared their live location with their girlfriends on WhatsApp
groups, while others wrote down the license plate number. Additionally, if they
continued to feel uneasy after getting in the taxi, they pretended to talk on the phone

or actually called someone.

I don’t feel very uneasy during the day, but if I'm coming back
from somewhere alone in the evening, I usually avoid taking a taxi.
I'm really scared of taxis. I think they are the most problematic
ones. This is not because of my religious identity, but because I'm a
woman. Sometimes if I'm scared, I do this: I make sure to take a
picture of the license plate, I usually share my live location and [
pretend I'm on a call with someone, saying stuff like, ‘Are you at
such and such corner? Okay, I'll be there in five minutes.’
(Margot, 30, university)®’

Some of my interviewees tried to minimize communication with the driver, either by
staying silent, giving short answers to questions, or pretending to be occupied with
their phones. While one of the interviewees emphasized the importance of not
contradicting the driving, another one shared that she used a Turkish pseudonym

when asked for her name in order to conceal her Armenian identity:

But taxis are definitely the most unsafe option. I always act like I'm
in agreement with [the driver’s] opinions when I'm in the taxi. If
I'm with someone though, I might make myself more visible, not
necessarily by disclosing my Armenian identity, but when we're
talking about something 1 might not withhold my reactions or I
might express where I stand on the subject matter. I'm too scared
to take that risk when I'm alone. (Azad Gin, 23, university
student)®*

8 Giindiiz saati ¢ok tedirgin olmuyorum ama aksam bir yerden déniiyorsam ve teksem ¢ok agikgasi
tercih etmiyorum taksi. Gergekten taksilerden korkuyorum. Bence en sikintili yer orasi. Bunun dini
kimlikle degil, bir kadin olarak. Onda da yapabilecegim su oluyor bazen, eger ki o an korktuysam
vesaire ki zaten muhakkak plaka ya da canli konum atmis oluyorum, arti telefon agarim o an
konusuyormus gibi yaparim. Ya iste falanca kdsede misin tamam 5 dakika inecegim diyorum.
(Margot, 30, tiniversite)

8 Ama kesinlikle en giivensiz taksi geliyor. Her zaman onlarm fikrindeymis gibi davramirim takside.
Yani yine biriyleysem daha kendimi belli ederim, illa Ermeni kimligimi demiyorum, bir sey hakkinda
konuguyorken durusumu belli ederim, tepkimi belli ederim. Ama tekken hi¢ o seye girmem, hi¢ o
riske girmem. Korkarim yani. (Azad Gin, 23, iiniversite 6grencisi)
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(...) When they ask me my name, I just make up something on the
spot, something like Defne. I mean, it’s clear the conversation
won't be a pleasant one. When they ask me where I'm from, it
bothers me. It’s like, why should I tell this person the truth? He
won’t understand anyway, he’ll just think, ‘Oh, she’s a foreigner’
or whatever. It’s better if he doesn’t know at all. (Luna, 28,
master’s)®

The majority of the interviewees who had Armenian identity remembered their
mothers’ advice to “not say ‘mama’ in the taxi” and “not speak Armenian in the
taxi”, and therefore preferred to conceal their Armenian identity while in a taxi
alone. In addition to using a Turkish pseudonym, they could also hide or remove
their cross. On the other hand, some women who chose not to resort to these tactics
and preferred not to conceal their identity explained that they knew they were taking
risks by doing so but still never wanted to hide their identity. In their research on
women in Helsinki, Hille Koskela (1997) showed that even brave women always feel
fear inside them. When considering the situation in a taxi, doing what they know is
risky is proof of that. Almost every interviewee as a woman, mentioned that they
dress more conservatively when they have to take a taxi. They have made it a habit
to wear a long coat cover a short dress or to cover their legs with their bags.
Additionally, most of the interviewees stated that they inspect the driver’s
appearance before getting into the taxi. If the driver appears too conservative or does
not seem trustworthy, as we remember Valentine’s (1989) concept of “dangerous
men”, they prefer to wait for another taxi. They also do this for their girlfriends who
will take a taxi. In situations where they go out together at night, they prefer to ride
together in a group and drop each other off at home. The last person would then

share their live location with those who got off the taxi.

In the interviews conducted, different aspects of taking a taxi are clearly evident.
While it is a quick option to avoid staying on the streets at night, it also brings
dangers such as harassment, rape, abduction, and murder. Therefore, women always
prioritize not taking a taxi unless they have to, despite resorting to the tactics and

strategies mentioned above. In public transportation, especially at night, taxis

85 (...) adin ne dediklerinde direkt Defne diye salliyorum mesela. Hani hos yerlere gitmeyecegi belli.
Nerelisin sorusunu duymak bile bir adim sonrasinda, beni rahatsiz ediyor yani neden adama anlatayim
ki simdi bosuna anlamayacak zaten hani bilmesin daha iyi. Yabancidir diyecek bilmem ne. (Luna, 28,
yiiksek lisans)
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become an option. As Kern (2019: 170) clearly indicates “the economic aspect of
fear” is evident in the context of taking a taxi. All interviewees emphasized that
finding a taxi is becoming increasingly difficult. While women with high socio-
economic status have the privilege of being able to move away from their homes
when they go out at night, others have to choose options closer to their homes. Short
distances by car or walking are preferred. If they have to travel a longer distance,
they do it one a month. On the other hand, for example, taking a taxi from Bebek or
Sartyer to Bomonti and doing this every week does not put pressure on women who

have class privileges.
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CHAPTER 8

CONCLUSION

8.1 Summary of the Research

From the very beginning of the design and construction processes, cities have a
gendered organization, which is clearly evident in the way daily life is lived. Every
level, from the location of homes, workplaces, parks, or public transportation stops to
how public transportation networks are woven into the city, affects which groups can
access them and how they use public spaces. The gendered structure of the city
prompts us to ask, “Who designs the urban spaces?”. Finding the answer is certainly
not as easy as asking the question, because the answer, which is related to thinking
about who has priority in use and access, will point to the complex and layered
structure of cities. It is not surprising to say that streets that are not brightened
enough or underpasses left dark give every woman and LGBTI+s goosebumps.
These point to the violence and even fear of being killed that every woman and
LGBTI+ is forced to experience in their daily lives. While such urban infrastructure
problems may not be seen as difficult to predict by some urban designers, planting a
tree at the intersection of walking paths, placing a large flower, or designing
sidewalks that force people to walk along the edge of a high wall may not easily
come to mind. However, these factors shape the urban spatial perceptions of many
disadvantaged groups and affect their use of public spaces. These design problems,
which create security problems, fear of violence, anxiety, and stress, are moments
that turn daily life into a nightmare for many disadvantaged groups. It is thought that
women’s spaces are limited to the home. This situation directly affects the
relationships that women establish with public spaces. In the public spaces of the

city, life often flows as if women are absent. When factors such as ethno-religious
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background and class are added to this balance, the issue of use and access becomes

increasingly complex and complicated.

This thesis, whose main concern is to reveal the relationship between space and the
intersectionality of gender and ethno-religious identity, is challenging the gendered
structure of public space. It aims to understand the experiences of single Armenian
women in Istanbul when using public spaces, which no other research or thesis has
focused on. The thesis asks how their identities affect their choices when selecting
areas they want to live in or when spending their free time in Istanbul, or how they
develop tactics and strategies to cope with fear, anxiety, and unease that they
experience because of their gender and Armenian identity. Additionally, it examines
the advantages of urban public space use for educated and urban Armenian single
women. Therefore, the relationship between gender and ethno-religious identity in
public space, along with intersectionality debates, aims to be expressed through the
analysis of field data. The effects of violence fear on urban mobility and visibility
have been revealed by mapping the dangers. Furthermore, the relationship between
intersectionality and violence have been demonstrated. Based on the narratives of
women, the tactics and strategies they use to protect themselves from discrimination

and violence have been revealed, and their urban agency will be made visible.

When designing a research question that would meet these goals, the focus was on
the Armenian community, having a larger population. As I learned from obtaining
insider information about the community’s structure from a key person, I saw that
parents placed great importance on educating their daughters, no matter how
economically disadvantaged they were. Therefore, I took women with higher
education as a fixed category among those I would interview. In this thesis, which
focuses on the effect of this education on the use of public space, the research
question was shaped accordingly. In this context, when designing the sample, two
groups were formed. (1) Women who have a high degree of autonomy and control
over their work. This includes business owners and executives, who have a high
degree of control over their work. And (2) those who have a low degree of autonomy
and control over their work. This includes salaried employees who have /less control
over their work. While the fact that the women in the first group either inherit the

family business or have the capital to start their own business indicates that they are

184



at a similar socio-economic level as their families, it can be said that the second
group is becoming socio-economically differentiated from their families. While
starting the research, it was observed that, in addition to a single main research
question, another question was also answered as a result of the field research, and

thus a different sub-research question was identified.
Research Question:

RQ: How do the ethnic and gender identities of a highly educated group intersect

with the relationality and spatiality in the public space?
Sub-Question:

SQ1: How are the tactics and strategies that single Armenian women use in their

relationships with the wider society?

Armenian women and the public space have guided the selection of the sample for
the research. In this direction, the age range of unmarried women, who have not yet
settled down, will be determined. To do this, insider information has been consulted
again. According to the information obtained from this key person who is a member
of the Armenian community, the rate of unmarried young women over thirty years of
age is rapidly decreasing, and the probability of remaining unmarried after thirty-five
years of age is very weak. Therefore, the age range has been determined as twenty-
five to thirty-five years old, and considering that the number of unmarried women is
already quite low, the age range has been left flexible by two or three years to reach
them. Since the use of public space is positioned on the axes of access, visibility, and
mobility, it is planned to conduct interviews with working and/or studying women.
In order to ensure socio-economic diversity, working women are divided into two
groups; (1) those who work for others and (2) those who work for themselves.
Hence, one group shares a similar socio-economic position with their families while
the other is differentiated. In this direction, a total of fifteen women were
interviewed, including eleven skilled workers, three self-employed women, and one

senior executive.

This thesis is informed by feminist standpoint theory, which emphasizes the
importance of centering the narratives, perspectives and experiences of women in

understanding the social world. By making women the focus of the research, this
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study aims to challenge the patriarchal order not just by giving them visibility, but
also by advocating for and effecting change on their behalf. Gender relations are
closely intertwined with spatial perceptions, emotions, and experiences. Through this
research, the impact of ethno-religious and gender identities on how Istanbul’s public
spaces are perceived and experienced is revealed. Consequently, this study opens up
the possibility of exploring how concepts such as marital status, level of education,
gender, and ethno-religious identity can be used to better understand social and
spatial relations. Additionally, it brings to the forefront women’s struggles for
existence by revealing their tactics and strategies in the public spaces, as well as their

mechanisms for coping with ethno-religious discrimination and male violence.

The literature that informs the research is composed of different aspects. First,
discussions on the public space have been conducted. This section is aimed to
challenge the theoretical discussion that there is a universal, objective, neutral,
single, and homogeneous public space. It has been discussed that everyone’s access
and use are not equal. Therefore, visibility, difference and counter-public spaces
have been discussed in this section. In another aspect where gendered public space
discussions are made, first and foremost, gendered spatiality has been considered in
the context of class to explain differences in the use and access to the public space,
and then main concepts that emerged in the context of gendered spatiality have been

% ¢ S N1 EE 1Y

discussed. These concepts, such as “visibility”, “familiarity”, “safe spaces”, “relief
maps”, “fear of violence”, “dangerous men”, “male gaze”, “flaneur” and “flaneuse”,
and “bold walks”, have been included in the analysis as key concepts when
interpreting and analyzing the data collected in the field research. In the next aspect
where gender, ethnicity, and socio-economic level are discussed, intersectionality
approaches have been discussed. In the section discussing the public space, the
concept of the public sphere is problematized and contested. We argue that the public
space is not universal, objective, neutral, single, and homogeneous, but it is always
specific, historical, and embedded in power relations. Therefore, access and use of
the public spaces are not equal for everyone. For instance, marginalized groups such
as women, LGBTI+ s, minorities, people with disabilities, and workers experience
various barriers to accessing the public space due to discrimination, stigmatization,

and violence. In addition, the public space is not only the domain of rational

deliberation, but also a site of emotions, affectivities, and corporeality. Therefore, the
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public space is not only about the exchange of opinions and ideas, but also about the
embodied experience of being in public and enjoying the urban experience. This
embodied experience is gendered, racialized, and classed, and affects how people

perceive and experience the public space.

In the section discussing gendered public space, it has been argued that the public
space is not gender-neutral, but gendered. It is shaped by the dominant norms and
values of masculinity and femininity, and that these norms and values reproduce
gender inequality and discrimination. It has also been argued that the public space is
not a single entity, but composed of multiple publics, such as the experiences of
“public women”, “dangerous” or “endangered” ones, each with its own norms,
values, and practices. These multiple publics are often organized around gender,
ethnicity, religion, and class, and they compete with each other for visibility and
legitimacy. In the context of gendered spatiality, it has been discussed that the public
space is not only a discursive and symbolic space, but also a physical and material
space. Therefore, the physical and material characteristics of the public space, such
as architecture, design, lighting, and signage, affect how people use and experience
the spaces and places of the city. It has also been discussed that the public space is
not a neutral and homogeneous space, but a space that is marked by power relations
and social hierarchies. Therefore, access and use of the public space are not equal for

everyone, but are shaped by social categories such as gender, class, and ethnicity.

In the context of intersectionality, it has been argued that gender, ethnicity, and
socio-economic position intersect and interact with each other, producing multiple
and overlapping forms of inequality and discrimination. The concept of
intersectionality provides a more complex and nuanced understanding of social
inequalities and discriminations, and that it helps to identify the specific experiences
and struggles of marginalized groups, and the multiple and intersecting identities and
subjectivities of individuals, and that it helps to avoid essentializing and
homogenizing social categories. Next, the descriptions and meanings of being a
minority in Turkey was explained, shedding light on the discussion of perceptions,
emotions, and experiences, as later will be related to being a minority in the collected
data. Under the subheading of this aspect, the historical context of the Armenian

community in Turkey was examined, contributing to the framing of the social and
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collective context of the sample of the research. Finally, discussions were carried out
that focused on women belonging to minority communities. In this section, the
experiences of women in marginalized groups and communities were discussed in
general, followed by discussions specifically about the Armenian community in
Istanbul. This section, which constitutes the final aspect of the literature review,
revealed a significant lack of research on Armenian women, and that no research had

been conducted on single and young Armenian women.

Before delving into the findings of the research, it is necessary to briefly discuss the
assumptions made prior to the fieldwork and compare them to the collected data.
These assumptions can be categorized into two categories such as (1) related to
identities and (2) related to urban visibility, mobility, and spatiality. Firstly, based on
literature, it was assumed that Armenian women clustered together in the city based
on their socio-economic positions. The means of transportation they use to get to
work is related to this position. In the field, I saw that this was partially valid. The
places where my interviewees lived with their parents provided clues about their
socio-economic level. On the other hand, the majority of parents, who migrated from
Anatolia, were able to buy or build a house in areas like Yesilkdy, which were not
yet urbanized or were in the process of being urbanized, due to the affordable prices.
In addition to such examples, there were also parents who preferred to settle in areas
like Bakirkdy, even though their socio-economic level was high, simply because
there were significant number of families from the Armenian community. It had not
occurred to me to include such situations in my assumptions. It was assumed that
Armenian women who did not attend mixed schools with the wider society before
university, struggled more with discrimination at university compared to those who
did. I assumed that I would encounter Turkish-origin names frequently in the field,
thinking about the strategy parents used to protect their children from discrimination.
However, none of the women I interviewed had Turkish-origin names. I had also
assumed that they preferred to use pseudonyms when dealing with unfamiliar or
“once-in-a-lifetime” encounters. However, I saw that most of my interviewees did
not do that and instead, they revealed their Armenian identity by stating their names
at the beginning. Consistent with my assumption, I saw that they were subject to

various interrogations based on their names in their school and work lives.
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My assumption that community networks would create safe spaces for job seekers in
the business world was consistent with the experiences of some of my interviewees.
On the other hand, I assumed that outside of these networks, they would be subjected
to institutional discrimination due to being an Armenian woman in their workplace.
While a few of my interviewees had experienced discrimination due to being
Armenian, none of them had experienced discrimination due to being a woman.
Ageism, a situation that a few of my interviewees experienced in their careers, was a
circumstance that I had not seen beyond my assumptions. Additionally, I assumed
that working women in the community would be problematic if it prioritized
marriage, but I observed the opposite. The parents of my interviewees urged them to
marry after achieving economic independence. My assumption regarding the “task-
oriented” use of public spaces by single Armenian women was self-contradicted by
field research. I found that the majority of my interviewees did not have a fixed
routines such as home-work-market-home, but had a habit of spending time in public
spaces. Similarly, my assumption that there were no flaneur experiences was self-
contradicted by data. I assumed that Prince Islands were the only place where they
could live their identities freely in public spaces. However, while this was true only
for those who owned summer houses on islands, many of my interviewees felt a
relative sense of belonging and safety in the areas where the community clustered.
My assumption that these neighborhoods could be restrictive was also contradicted

by field research.

My assumption that in contexts of visibility and mobility in the public space, the
identity of being a woman is more prominent than being Armenian was based on my
concern of fear, and anxiety. However, this assumption, which is partially valid, was
proven incomplete by the narratives of my interviewees, who expressed that the
extent of violence they would face would be limitless once their Armenian identity
was recognized. My assumption that deserted, secluded and dark streets,
underpasses, and corners pose a risk for women was valid, but incomplete. Many of
my interviewees believed that their lives in the public space would be restricted by
marriage, which validated my assumption in that direction. My assumption that
gender creates more daunting and uneasy situations in the public space compared to
ethno-religious identity was partially valid. Armenian identities had the potential to

exacerbate violence in these situations and act as a catalyst for the emotions
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experienced. The state’s spaces and mechanisms are causing anxiety and reproducing
the othering of Armenian women. This assumption was self-proven by the data in the
field research. In addition, I assumed that the more Muslim and conservative
connotations the neighborhoods had, the more my interviewees would feel strange,

uneasy and nervous, which was in line with my findings.

8.2 Highly Educated Single Armenian Women’s Relationality with the Public
Space

Of the fifteen women I interviewed with, fourteen were born in Istanbul, while one
was born in Diyarbakir. Six of the parents were born in Sason, Batman. The other six
were born in Anatolian cities such as Kayseri, Malatya, Adiyaman, Erzurum,
Diyarbakir, and Mardin, and moved to Istanbul after reaching a certain age. Three of
the women had one parent who was an Istanbul Armenian who had been living in
Istanbul for generations, while the others were born in Anatolian cities such as Sivas,
Bursa, and Yozgat, and later moved to Istanbul. Therefore, although fourteen of the
women were born in Istanbul, twelve of them had Anatolian Armenian parents, while
only one of the parents of the other three was Anatolian Armenian. The parents
mostly came to Istanbul with the dream of a better life, worked and accumulated
capital, and, as the findings suggest, seized various opportunities, some of them
buying homes around Kurtulug, Ortakdy, Harbiye, and Yesilkdy with their extended
families, while others bought homes after getting married. A few parents who had
properties in Anatolia sold them before moving to Istanbul and settled in Bakirkdy
and Kurtulus with their capital. When they first arrived in Istanbul, some had to stay
at the church due to economic reasons, while others settled in charitable foundations
with their families. They lived in places like Taksim, Tarlabasi, Sariyer, Bakirkdy,
Samatya, Kumkapi, and Caglayan until they saved enough capital. Some started their
own businesses with their families, some joined their family businesses, and some
started working as laborers in other Armenian workshops. The mothers of the
women | spoke with also mostly worked, some in factories and some in their
family’s shops. Although some of the fathers of the women I spoke with are retired,
they are still working, and four of the women’s mothers are still working. Regardless
of their economic situation when they arrived in Istanbul, I saw that the parents

invested all of their capital in their children’s education, even if they themselves had
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not been educated. Therefore, the women I spoke with were raised to study, work,

and become economically independent from childhood.

Eleven of my interviewees have attended Armenian schools until university, but this
has not been openly discussed within their families. As thoroughly discussed in the
findings, since the regions they lived in were predominantly populated by the
Armenian community, sending children to Armenian schools in the neighborhood
became a tradition. Over time, my interviewees learned to move in groups with their
neighbors who also attended the same school, as they walked to school. This
internalized behavior became a practicality that eased their parents’ minds, while
also becoming a self-protection strategy for my interviewees. It was observed that
the first bonds established with the areas where they lived, which would later become
safe havens, began to develop from childhood. Two of my interviewees who did not
attend Armenian schools until university were sent to foreign national high schools.
Although this choice financially strained some parents, they did not want their
children to grow up in a closed environment, and sent them to these schools. My
interviewees felt safe in these schools because they saw that the environment was not
exclusively made up of Muslims, but had a mixed structure. Additionally, these
schools, which required a socio-economic status higher than that of my interviewees’
parents, provided safe spaces for them. Therefore, the class-based nature of security

is revealed here, which was adopted by both my interviewees and their parents.

Some of my interviewees who attended private universities have received
scholarships. One of my interviewees who attended a public university had studied in
a different city, dropped out, and came to Istanbul to work. After working for a while
in an institution run by Armenian community, she won admission to a private
university to study the profession he had dreamed of. Nine of my interviewees are
university graduates, two have completed postgraduate studies, one is an
undergraduate student, and three are postgraduate students. Seven of my university
graduate interviewees started working without delay. Since working was encouraged
by their parents from an early age, most of my interviewees enjoy working. Even
those who claim they do not need to work still work. My interviewees who say they
feel confident and strong have stopped receiving financial support from their

families, and some even contribute to the household economy. Although my
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interviewees who live with their families can meet their own needs with their
salaries, the majority cannot afford to live alone in Istanbul. The minority of the
interviewees who claims they could move out to their own place, but their parents do
not approve of an unmarried woman living alone, have stayed with their families.
The symbolic meaning of work was quite clear in the field. My interviewees
emphasized that they gained their parents’ respect by entering the workforce and that
their parents no longer treated them like children. One of my interviewees, who took
over the family business, even worked for a company in her field for several years
after graduating. She stated that she gained her father’s respect by doing so and later

took over the family business.

Although not all of my interviewees are working in the profession they studied, most
of them have gained certain qualifications along with their education and have
entered the job market accordingly. My interviewees include teachers, psychologists,
engineers, architects, and professionals from various fields, as well as those who
have taken over their family business. Career is a top priority for all of them. While
most parents tend to talk about marriage once their children have passed the age of
twenty-five, my interviewees are not inclined to get married without finding the right
person. In general, my interviewees are urban and educated, working either as self-
employed or in full-time jobs, usually preferring to go to church on special
occasions, spending their free time in different ways, such as going to the gym in
their neighborhood or exploring the streets of the city. Although they have achieved
financial independence, many of these women are not economically capable of living
alone. Less than half of them have family summer homes on the islands, while the
rest of the families rent houses together in different cities during the season, or rent a
more refined holiday experience in a gated community if they can afford it. Most of
my interviewees no longer go on vacations with their families as they did during
adolescence and early adulthood, but they still take solo trips to their family’s

summer homes in Istanbul whenever they have time off from work.

The majority of my interviewees became aware of their minority identities through
various public experiences at a young age. Most of them had limited public exposure
and socialization until university, where they began to venture out and explore

different areas using various forms of public transportation to attend schools in
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different locations. They made friends outside of their community and developed
new spatialities beyond the safe areas of their community. However, they had grown
up with advices from their parents, particularly regarding their gender and ethno-
religious identity, which started the process of internalizing fear in their everyday
public lives. Therefore, they have learned to always be on guard and never lose
control since childhood. In this regard, the concept of disguise for safety became
prominent. The most common admonishment they received was to hide their
religious symbols. They were also told to remain silent, not draw attention to
themselves, and to “keep a low profile” in public. Furthermore, they were cautioned
against engaging in political discussions and advised to maintain good relationships
with the majority society. All of these formed part of their minority experience
through knowledge of exclusion and discrimination (Morris, 2003). Most of my
interviewees grew up with the knowledge of disguise and not opening up, but they
have since challenged this by openly expressing their identities while regulating the
way they disclose depending on the person they are interacting with due to safety
concerns. On the other hand, I also observed that some held a special meaning for
nearly every woman. Besides the answer of the minority who had summer homes on
an island, the meaning of home as the only place where they could freely live their

identities was significant (Ekmekg¢ioglu, 2016).

The overwhelming majority of my interviewees did not use public space in a “task-
oriented” manner. Most of the women who had a habit of walking for stress relief,
feeling good, clearing their minds, feeling confident and strong, enjoyed exploring
the city streets and spending time with themselves with certain ritualized habits. On
the other hand, I found that the most influential factor in the concepts of mobility and
visibility in the use of public space was the fear of violence. The darkness of the city
streets and places, was a significant factor that increased this fear. Similarly, the
secluded nature of these spaces forced women to take action to protect themselves.
Determining a safe route was important to avoid encountering such anxiety-inducing
situations. Main streets and crowded spaces were usually decisive in this regard. The
workplaces’ locations were important for women because not all of them had cars.
They had to use public transportation to go to work and come back home. They often
had to walk home from public transportation in the early hours of the morning and

late at night. As these hours were relatively dark, women, who could not find crowds
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on the streets, developed the habit of walking fast while constantly checking behind
and/or zigzagging. Pretending to talk on the phone or calling a friend or their mother
was another tactic used in these cases. In addition, lowering the volume of the music,
turning it off altogether or taking off one earbud when listening to music was another
commonly used tactic. Women who, consciously or unconsciously, applied the safe
route determination strategy avoided underpasses, side streets, and secluded
overpasses, especially during dark hours. When they used public transportation, if
the stop was empty or if there were men around, they directed all their attention to
their surroundings in order to protect themselves from any possible harm coming
from outside. When using the metro, they tended to approach other women on the

platform.

When femicides are visible in the media, it doubles the fear of violence that they say
is always on their minds. They quickly move away from men who cause them unease
in public spaces, especially those conceptualized as “dangerous men” by Valentine
(1992), who focus their gaze on women and engage in verbal or physical harassment,
as well as drunk and fighting men. The uncontrollable aggression observed in these
situations is so distressing that women do their best to get away from the
environment. These men who cause anxiety and fear for women in quiet and dark
places, and who they are not familiar with, stand out. In addition to cultural
differences, the anxiety and fear experienced in these situations are also due to class
differences. It is noteworthy that the men women encounter may appear Muslim and
conservative from an outsider’s perspective, and they may throw threatening glances
at them. Here, their anxiety, fear, stress, and panic feelings are compounded both as

women and Armenians.

Most of my interviewees who do not have cars frequently use public transportation.
The anxiety-inducing situations mentioned above also apply when using public
transportation. For example, for women who will use public transportation after
work when it’s dark outside, whether the inside of the vehicle is empty, whether
there are other women inside, and whether the driver has hostile and threatening
gaze are decisive factors. In such situations, especially in the context of buses, some
tactics that are resorted to include giving up getting on that vehicle and waiting for

the next one, and if they have to get on, paying attention to their surroundings and
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not listening to music or pretending to be talking on the phone. In addition to the
anxiety of being subjected to violence as a woman, they try to prevent possible
violence by hiding religious symbols such as the cross. This situation arises from the
belief that the sexual violence they may encounter will become limitless with the
revelation of their Armenian identity, taking the anxiety and fear to another
dimension. Speed in transportation was a factor that reduced anxiety. In addition,
ferries were a type of public transportation that made my interviewees feel safe as
they emphasized the pleasure of travel. At this point, metros were considered the
safest type of public transportation. Island ferries, on the other hand, had a special
place for my interviewees who had island life. The idea that nothing would happen to
them during the hours used by the island locals was widespread among these
interviewees. On the other hand, I found that buses were the most anxiety-inducing
type of public transportation. Buses were considered the most dangerous type of
public transportation as they included people from every class and culture in every
part of the city due to the city’s heterogeneous, chaotic, and complex structure,

causing fear and anxiety.

Similar feelings were also felt in unfamiliar and unknown spaces of the city.
Interviewees who felt anxiety and fear while maintaining their female identity stated
that they were more afraid because they were Armenian. Even during passport
control, questioning looks and questions made women feel uneasy. This feeling was
also experienced when encountering police officers waiting outside churches.
Although threats to the community’s institutions were now considered normal by
women, they still triggered their anxiety. The urban areas where they could feel
relatively safe were the first areas that came to mind. These areas were mainly where
the community was clustered. On the other hand, the overwhelming majority of
interviewees who had difficulty experiencing a sense of belonging in the public
spaces stated that they felt a sense of belonging to their homes, and some felt a sense
of belonging to their rooms. Here again, symbolic meaning of the home, as a space
where they could /ive freely their ethno-religious identity, stands out. However, most
interviewees who openly displayed their identities without hiding their crosses or
their names in the public spaces stated that they did not prefer to go to Muslim
conservative places where they felt uneasy, unless they were forced to, even if they

were visible there. They were not isolated there, but they did not visit these places
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unless they had to, or knew someone to visit. Instead, I saw that many interviewees
who were socio-economically more advantaged lived or were aware of the
possibility of living in the city’s more luxurious neighborhoods, while many
disadvantaged interviewees ensured their security by staying close to the community.
On the other hand, for almost all of them, feeling safe was possible in two ways; (1)
being in familiar and known places or (2) being in areas they defined as enlightened
and secular, where they could live and socialize. These places, which included both
the community’s public safe spaces and the groups they described, constituted the

safe spaces of women.

If I were to summarize my findings and present my arguments, first of all, it has been
observed after field research that regardless of parents’ socio-economic positions or
their relationships with capital, priority has been given to the education of their
daughters. Therefore, when selecting the sample, determining the interviewees’
education level as university and above has provided certain advantages throughout
the research. It has been observed that higher education has a facilitating effect on
the interviewees’ access to areas outside their community’s safe spaces. The primary
factor that affects the interviewees’ use of public spaces is the fear of violence. Fear
of violence is the main obstacle to women’s mobility and visibility. In the context of
gender, this feeling specifically refers to the fear of sexual violence, which becomes
limitless when ethno-religious identity is added. The complex nature of this fear is
felt not only in Istanbul’s Muslim conservative places and spaces but also when
encountering men who are known to be Muslim conservatives from outside.
Therefore, Armenian identities place women in a more disadvantaged position than
unmarried women who have the same level of education but belong to the ethnic

majority.

On the other hand, the Armenian women I interviewed continue to persist in public
spaces in the city. The main issue here, is to focus on how these women exist in
Istanbul’s public places and spaces. Within the context of the fifteen interviewees, it
was observed that education provided certain advantages in terms of access to public
space. These women, who are positioned in employment with the skills that
education has provided them, have the privilege of socializing in certain areas of the

city. In other words, access to safe spaces is valid in the field and is ensured. With

196



their employment patterns, their privileges of socializing in the city’s centers and
relatively luxurious places are increasing. Speaking in the context of the women I
interviewed, the observation I made was that education opens up the use of public
spaces, allowing them to maintain their presence in safe spaces and thereby

strengthening their protection shields.

The tactics and strategies, that women resort to in order to feel safe, encompass both
their gender and Armenian identities and are decisive in their positioning within the
city. Despite being in similar socio-economic positions, the women I interviewed
exhibited some economic differences that played a role in their location within the
city. For example, those with greater economic resources had the advantage of being
able to live in the city’s luxury areas while still maintaining their security by
venturing outside of the safe spaces where the community was clustered. On the
other hand, those with less economic resources were unable to leave the clustered
areas and were forced to move between them for their safety, which was not an

option for them.

Therefore, through field research, it was observed that highly educated, urban, single,
and young Armenian women have two tendencies for ensuring their safety within the
city; (1) to exist in secular areas where they can feel the sense of prosperity or (2) to
be within or close to the community. The common thread in the way my fifteen
interviewees relate to the city is their desire to live without fear and to feel safe and
happy. For them, being able to walk at night without fear, both as a woman and as an
Armenian, is the only way they can achieve this. These tendencies are shared among
educated women, but their preferences differ. This situation requires a different class
analysis. Here, in conclusion, it can be said that the positioning of Armenian women
within the city is determined by their gender and ethno-religious identities, and their
socio-economic position. Economic differences play a role in their ability to leave
the clustered areas and places out into the more prosperous areas of the city. The
common thread among the women interviewed was their desire to feel safe in the

city, without fear of sexual violence or racist discriminations.

Another argument revealed through the field research is that the relationships
established with the public spaces of the city are changing across generations. The
interviewees, by comparing themselves with their parents and elders, growing up
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with warnings and advices about hiding their identities, they shared that the ways of
experiencing ethno-religious identities were no longer the same. they do not feel the
need to hide their identities in the public spaces of Istanbul when they interact with
the wider community. According to them, their ethno-religious identities are not

meant to be hidden or concealed.

The relationship between gender, ethno-religious identity, space, and emotions such
as fear and courage are highly variable and dependent on the time and place of
everyday life. Through this research, the contradictory and conflicting nature of the
relationships that single Armenian women have with the public places and spaces of
Istanbul has been revealed. In other words, these women have a “contradictory city”
experience, where they can feel happy, free, themselves, strong, secure, and
comfortable in certain places and times in Istanbul, while feeling fear, anxiety, stress,
helplessness, and unease in other places and times. These different emotions and
experiences within a single city indicate the ethnic makeup of these spaces in
addition to their gendered, and thus patriarchal structure. These intersectional
experiences are actually vulnerable choices between being brave or acting wisely,

and no doubt, are most strongly felt during “bold walks” (Koskela, 1997).

The cost of feeling safe is resorting to constant strategies and tactics (Kern, 2019).
Valentine (1992) suggests that coping mechanisms used by women in spaces to make
themselves feel in control are actually il/lusions because it is not possible to live in
constant fear. However, because they always know that they are afraid deep down,
fear persists in their lives. Through this research, it is clearly evident that what sets
apart single Armenian women from other single women belonging to the ethnic
majority is the way they experience fear in public spaces. Armenian women, who
experience the fear of violence in a multi-layered manner, feel the disadvantages of
their ethno-religious identity intensely, when this emotion is triggered. In situations
where their ethno-religious identity is recognized, the dimension of violence
increases, and women become concerned for their lives. The recognition of their
Armenian identity in a situation where they may be subjected to verbal or physical
harassment can lead to their murder. The women I interviewed are forced to consider
these aspects differently from other women whenever they feel uneasy in public

spaces. This thought, encountered in every interview, is not merely an imagination
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but a dimension that directly affects the mobility and visibility of women in public
spaces. On the other hand, Munt (1995) points out that it is only possible to
transform a space by existing and being present in it. I believe in this as well.
Women who persist in being visible and active in public spaces, even in areas they
consider risky, go there for work, and do not isolate themselves from those areas,
even if they feel uncomfortable and uneasy. They get on that bus; they exist and
continue to exist. This way of existing in public spaces brings to mind Rose’s (1993)
transformative power of spaces. In this way, the focus is on the agency of women

rather than their victimhood.

8.3 Contributions of the Research to the Literature

Although the number of studies on ethno-religious minorities in Turkey is increasing,
it is still relatively small compared to the literature of social sciences in general.
Moreover, feminist research focusing on women from non-Muslim minority
communities is scarce. In this field, there has been no research specifically on young
and single Armenian women. Therefore, this research makes a direct contribution to
the literature on non-Muslim minorities in Turkey. Additionally, since this study is
situated at the intersection of the literatures on non-Muslim minorities and feminist
research, and specifically focuses on this sample adopting feminist methodology, it
makes a direct contribution to feminist literature as well. This study is significant in
positioning single Armenian women not as victims, but as active agents, by
highlighting the tactics and strategies they use to avoid violence and discrimination
based on their identities, which is a layered examination of their everyday lives in
Istanbul. As such, this study not only strengthens feminist knowledge but also offers
a new perspective on non-Muslim minority literature. Therefore, in addition to its
direct contribution to non-Muslim studies in Turkey, it also contributes to the

literature on gender and women’s studies.

Focusing on women’s struggles and their potential to transform spaces, this study
reveals the gendered nature of public spaces. By examining the relationship between
gender and space in Istanbul’s spaces and places, it also contributes to the literature
of feminist geography. Moreover, it is a study placing Istanbul at the focus that maps
out women’s relief and fear, making it a contribution to the literature of space, place

and urban studies as well. In conclusion, this research makes significant
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contributions to the aforementioned literature, as well as to the literature on urban

and spatial studies.

8.4 Limitations, and Recommendations for Future Researches

It is acknowledged that the primary limitation of this research is the narrow
population within the sample. This thesis aimed to reach a limited group of women
within a certain age range from a limited community, and thus encountered some
challenges in this regard. Additionally, diversity could not be sufficiently provided in
terms of women who are in similar class positions because they were predominantly
from the middle classes. If we imagine the class positioning as a scale, not being able
to reach women from both ends creates another limitation for the research. Keeping
the educational levels of the interviewed women high can also be considered another
limitation. On the other hand, during the field research, it was observed that the
importance given to the education of young women within the community was high,
regardless of the relationships established by parents with capital. However,
considering the limited number of unmarried women within the age range of the
sample, the educational basis of class differences becomes increasingly difficult to
establish. In this context, some conclusions were reached in this research. Although
the educational level provided some advantages to the interviewees in terms of
access, mobility, and visibility in the use of public spaces, they resorted to similar
tactics and strategies, and even if they could access seemingly similar safe spaces,
they showed some differences among themselves. These differences are most evident

in their nightlife.

For example, let’s consider two of my interviewees who have the same education
level and live in locations that are quite close to each other’s. One of them,
university-educated women, has taken over the family business and is engaged in
trade, which is not related to her field of study. This interviewee, who goes out a few
times a week, prefers nightclubs in upscale areas such as Arnavutkdy and Bebek and
always takes a taxi by herself to get there, without feeling unsafe because she usually
uses the app Uber. She has not developed any strategies to ensure her safety inside
the clubs because she is confident that anyone she complains about will be thrown
out of these luxurious and upscale places. On the other hand, the other interviewee,

who has the same education level, goes out one or at most twice a month and has
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close relationships with Alevi employees at a place in Taksim where she goes to
dance with her aunts. She usually walks with them to that same place, due to
economic reasons. She ensures her safety inside by having close relationships with
employees. When returning home, they use a taxi together, because she has difficulty
feeling safe when she is alone and also, she founds taxis quite expensive. Therefore,
as can be seen in this example clearly, although the women in my sample seem to
have similar social and cultural positions, there are differences in the ways their
mobility and spatiality occur, that are independent of their high education. In other
words, just being highly educated does not necessarily mean that they share the same
social environment and network. To analyze these differences, there is a need for a
social class analysis that is not defined solely based on education, or cultural
similarities and/or differences. Consequently, future researches are recommended to
focus on class differences, where the difference is clearly seen, and explore the
relationship between gender, ethno-religious identity, and spatial use. This will result

in a more comprehensive and holistic research.
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APPENDICES

A. INTERVIEW QUESTIONS/GORUSME SORULARI

GORUSME SORULARI

1- Bireysel ve Aile Sorular:

Anneniz babaniz nerede dogdular? Ailede go¢ hikayesi var m1? Calisirlar/¢caligtilar

mi? Su an ne yaparlar?

Siz nerede dogdunuz? Cocuklugunuz ve gengliginiz nerede (hangi semt ve

mahallede) gecti? Ailenizle hep aynit mahallede mi yagsadiniz? (Tasinma hikayesi)
Digerlerinin Ermeni olmadigini ne zaman fark ettiniz?

Egitim hayatinizdan bahseder misiniz? (Egitim hayati/ilk ve ortaokul ve lise hayati-
Ermeni okulu mu karma okul mu ve buna kim karar vermis? Buralarda arkadas

ortamlar1 nasil? Cevresini en ¢ok kimler olusturur?)

Lise yillarinizda hobileriniz var miydi? Neler yapmaktan hoslanirdiniz? Hangi

aktivitelere katilirdiniz? Kimlerle sosyallesirdiniz? (Cemaat i¢i faaliyetlere katilim)
Tatillerinizi nasil degerlendirdiniz? (Ada hayati var miydi?)
Universite ve bdliim tercihleriniz nasil oldu?

Universite sonras1 sosyal hayatinizda nasil degisiklikler oldu? (Sosyal cevre ve

faaliyetler — Cevresini olusturanlar degisti mi? Sokakta gegirilen vakit arttt m1?)

[Calisan kadinlara] Is hayatina ilk ne zaman atildiniz? Ailenizden bu konuda nasil bir

tepki aldiniz? Eger destek aldiysaniz, evde en ¢cok bunu kim destekledi?
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[Calisan kadinlara] Su an c¢alistiginiz isi nasil buldunuz? Giincel isinizle yolunuz

nasil kesisti? Bu isi tercih ederken kistaslariniz nelerdi?

2- Giindelik Hayatta Kamusal Alanla Iliskilenme Sorulari

Hafta arasi ise/okula nasil gidiyorsunuz? (Hangi rotayr neden kullaniyor? Toplu
tasima mi1 6zel aragc m1? Toplu tasimaya ait deneyim toplayabilirsin — taksiler de
dahil, buralarda nelere dikkat ediyor, kendisini nasil koruyor? Rotada yalniz mi1

yoksa tanidiklartyla beraber mi seyahat ediyor?)

[Isyeri ulasimi sagliyor/karsiliyorsa] Eger isyeriniz ulasimi

saglamasaydi/karsilamasaydi isi yine de kabul eder miydiniz?

Cesitli toplu tagima tiirlerini glivenlik derecesine gore siralayabilir misiniz?

Gerekgeleriniz neler?

Universitede ve is yasaminda kadin ve/veya Ermeni oldugunuz size hatirlatiliyor

mu? Nasil? Hangi durumlarda? Boyle durumlarda ne yaparsiniz?

[Calismayanlar icin {liniversite hayatinda] Ermeni ve/veya kadin kimliginden otiirii
bireysel veya kurumsal ayrimciliga maruz kaldin mi1? Ne gibi? Boyle durumlarda ne

yaparsiniz?

Okul sonrasi/ Mesai sonrasi disarida vakit gegirir misiniz? Kimlerle nerelere gitmeyi

tercih edersiniz? (Nasil mekanlar? Buralara nasil gidiyor?)
Hafta arasi eve genellikle ne zaman/hangi saatlerde donersiniz?
Hafta sonlar1 disar1 ¢ikar misiniz?

Gece hayatiniz nasil? Nerelere kimlerle gidersiniz?

Disaridayken/sokaktayken genis toplumla temasmiz oldugu durumlarda isminizi

gizlemek durumunda kaldiniz m1 hig?

Yeni biriyle tanistiginiz zaman dikkat ettiginiz/uyguladigimiz belli bash seyler var

mi1? (Ismini Tiirkce sdyliiyor mu mesela?)
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Disaridayken ¢ok korktugunuz ya da tedirgin hissettiginiz durumlar oluyor mu? Ne

gibi?

Disarda nerelerde kendinizi rahat hissedersiniz? Kendinizi ait hissettiginiz bir yer var

mi1 digsaridayken? Buralar ne tiir yerler?

Kiliseye giderken ulasimi nasil saglarsiniz? Hangi rotayr neden tercih edersiniz?

Yalniz m1 gidersiniz?

Kilisenin civarinda tedirgin hissettiginiz durumlar oluyor mu?
Peki giderken ayaklarimizin geri gittigi yerler var m1?

Asla gitmem, oralarda yasamam dediginiz nereleri var?

Biiytiiklerden kulaginiza kiipe olmus tembihler var mi1? Suraya gidilmez, burada
bdyle davranilir gibi tembihler yapilir miydi? Sizin ¢evrenizdeki kadinlara verdiginiz

bu tiir tavsiyeler var m1?

Bugiine kadar hicbir eyleme katildiniz m1? Sokak protestolarina, eylemlere katilir

miydiniz?
Parklara gider misiniz? Orada nasil hissedersiniz?

[Yukarida bahsetmediyse] Alisveris merkezlerine gider misiniz? Orada nasil vakit

gecirirsiniz?

Sokaklarda alip basinizi kaptirip yiiriidiigiiniiz olur mu hi¢? [Oluyorsa] Boyle
anlarda kendinizi nasil hissedersiniz? Nerelerde yiirlimeyi seversiniz, neden?
[Olmuyorsa] Su an yiiriiyecek olsaniz nerede yiirlirdiiniiz? Nasil bir rotaniz olurdu?

(Ara sokaklardan sakinir mrydi 6rnegin?)
Burasi benim mekanim dediginiz yerler var mi1? Bu mekanlarin 6zellikleri nedir?

“Kentsel alani sahiplenme” ifadesi size ne cagristirtyor? Boyle hissettiginiz anlar

oluyor mu?

Sahip oldugunuz maddi olanaklara sahip olmasaydiniz kentteki yasaminiz nasil
olurdu? (Mesela arabaniz olmasa? Su an yasadiginiz yer yerine yoksullarin daha

yogun yasadig1 bir semtte yasasaydiniz?)
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TRANSLATED VERSION

1- Individual and Family Questions

Where were your parents born? Does your family have a migration story? Do/did

they work? What do they do now?

Where were you born? Where did you spend your childhood and youth (which
neighborhood)? Did you always live in the same neighborhood with your family?

(Moving stories)
When did you realize that others were not Armenian?

Can you tell us about your education? (Education/elementary and middle school and
high school life — Armenian school or mixed school and who decided on this? What

were your friend groups like in these schools? Who made up your social circle?)

Did you have any hobbies in high school? What did you enjoy doing? Which
activities did you participate in? Who did you socialize with? (Participation in

community activities)
How did you spend your vacations? (Was there island life?)
How did you make your university and department choices?

What changes have occurred in your social life after university? (Social environment
and activities - Have the people who make up your circle changed? Has the time

spent on the street increased?)

[For working women] When did you first enter the workforce? How did your family

react to this? If you received support, who in your family supported you the most?

[For working women] How did you find your current job? How did you intersect

with your current job? What were your criteria when choosing this job?
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2- Questions About Interaction with Public Space in Daily Life

How do you commute to work/school on weekdays? (Which route do you use and
why? Do you use public transportation or a private vehicle? If you use public
transportation, you can collect experiences - including taxis - what do you pay
attention to? How do you protect yourself? Do you travel alone or with

acquaintances?)

[If workplace transportation is provided/catered for] Would you still accept the job if

your workplace did not provide/cater for transportation?

Can you rank various types of public transportation by security level? What are your

reasons?

Are you reminded that you are a woman and/or Armenian in university and/or work

life? How? In which situations? What do you do in such situations?

[For non-working individuals during university life] Have you ever been subjected to
individual or institutional discrimination due to your Armenian and/or female

identity? What kind? What do you do in such situations?

Do you spend time outside after school/work? Who do you prefer to go out with and

where do you prefer to go? (What kind of places? How do you get there?)
What time/hours do you usually return home on weekdays?

Do you go out on weekends?

How is your nightlife? Where do you go with whom?

Have you ever had to hide your name when interacting with the wider community

while outside?

Are there any situations that make you very scared or uneasy while outside? What

are they?

Where do you feel comfortable outside? Is there a place where you feel like you

belong? What kind of places are these?
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How do you get to the church? Which route do you prefer and why? Do you go

alone? Are there situations around the church where you feel uneasy?
Are there any places you would never go to or live in?

Do you have any warnings or advice from older people about certain places or

behaviors? Do you give this kind of advice to women in your environment?

Have you ever participated in any actions? Would you participate in street protests or

demonstrations?
Do you go to parks? How do you feel there?

[If not mentioned above] Do you go to shopping malls? How do you spend your time

there?

Do you ever get lost in your thoughts and walk around on the streets? [If so] How do
you feel in those moments? Where do you like to walk, and why? [If not] If you were
to walk now, where would you walk? What would your route be like? (For example,

would you avoid side streets?)

Are there any places that you consider “your place”? What are the characteristics of

these places?

What does the phrase “claiming urban space” mean to you? Do you ever feel this

way?

If you did not have the financial means you currently possess, how would your life in
the city be different? (For example, if you did not have a car? Or if you lived in a
neighborhood with a higher concentration of low-income individuals instead of

where you currently reside?)
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B. APPROVAL OF THE METU HUMAN SUBJECTS ETHICS COMMITTEE

UYBULAMALI ETIK ARASTIRMA MERKEZI N\ ORTA DOGU TEKNiK UNIVERSITESI
APPLIED ETHICS RESEARCH CENTER P/ MIDDLE EAST TECHNICAL UNIVERSITY

DUMLUPINAR BULVARI 06800

F +90 31221079 59
ueam@metu edu tr
www.ueam.metu.cdu tr
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Konu: Degerlendirme Sonucu

Gonderen: ODTU insan Arastirmalari Etik Kurulu (IAEK)

ilgi: insan Arastirmalari Etik Kurulu Basvurusu

Saym Prof.Dr.F. Umut BESPINAR

Danmismanhgimi yiiriittiginiz Tomris Derya Keresteci'nin “Bekar Ermeni kadmlarin
kamusal alanla kurduklan iliskilerde simifin etkisi” baghkli arastirmaniz insan
Aragtirmalar Etik Kurulu tarafindan uygun goriilerek gerekli onay 0543-ODTUIAEK-2022
protokol numarasi ile onaylanmigtur.
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C. INFORMED CONSENT FORM/GONULLU KATILIM FORMU

ARASTIRMAYA GONULLU KATILIM FORMU

Bu ¢alisma ODTU Toplumsal Cinsiyet ve Kadin Calismalar1 bdliimii 6grencilerinden
Tomris Derya Keresteci tarafindan yiiriitiilmektedir. Bu form sizi aragtirma kosullar1

hakkinda bilgilendirmek i¢in hazirlanmistir.

Calismanin Amaci Nedir?

Bu ¢alisma, “Bekar Ermeni kadinlarin kamusal alanla kurduklar iliskilerde sinifsal
konumlarinin etnik kimlik ve medeni durumlan ile etkileserek nasil bir etkisi
vardir?” sorusunu yamtlamak igin Istanbul’da yasayan bekar Ermeni kadinlarin
giindelik yasantilarinda kamusal alanla kurduklari iliskilerde etnik kimlik, toplumsal

cinsiyet ve sinifsal konumun etkisini aragtirmay1 amaclamaktadir.

Bize Nasil Yardimc1 Olmamz Isteyecegiz?

Arastirmaya katilmay1 kabul ederseniz, sizden, arastirmacinin size yonelttigi agik
uclu sorular1 cevaplandirmaniz beklenmektedir. Yapilacak bire bir goriisme ortalama

2 saat stiirmektedir.

Katiliminizla ilgili bilmeniz gerekenler:

Bu calismaya katilmak tamamen goniillillik esasma dayalidir. Herhangi bir
yaptirima veya cezaya maruz kalmadan galismaya katilmayr reddedebilir veya
caligmay1 birakabilirsiniz. Aragtirma esnasinda cevap vermek istemediginiz sorular

olursa bos birakabilirsiniz.
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Arastirmaya katilanlardan toplanan veriler tamamen gizli tutulacak, veriler ve kimlik
bilgileri herhangi bir sekilde eslestirilmeyecektir. Katilimcilarin isimleri bagimsiz bir
listede toplanacaktir. Ayrica toplanan verilere sadece arastirmacilar ulagabilecektir.
Bu aragtirmanin sonuglar1 bilimsel ve profesyonel yayinlarda veya egitim amach

kullanilabilir, fakat katilimeilarin kimligi gizli tutulacaktir.

Riskler:
Calisma fiziksel ve psikolojik herhangi bir teskil etmemektedir.
Arastirmayla ilgili daha fazla bilgi almak isterseniz:

Calismayla ilgili soru ve yorumlarinizi arastirmaciya deryakeresteci@gmail.com

adresinden iletebilirsiniz.

Yukaridaki bilgileri okudum ve bu c¢alismaya tamamen goniillii olarak

katiliyorum.
(Formu doldurup imzaladiktan sonra uygulayiciya geri veriniz).

Isim Soyad Tarih Imza
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TRANSLATED VERSION

VOLUNTARY PARTICIPATION FORM FOR RESEARCH

This study is conducted by Tomris Derya Keresteci, a student of the Department of
Gender and Women’s Studies at METU. This form is prepared to inform you about

the research conditions.

What is the Purpose of the Study?

The aim of this study is to investigate the effect of ethnic identity, gender, and class
position on the relationships of single Armenian women with the public sphere in

their daily lives in Istanbul, and how these factors interact.

How Can You Help Us?

If you agree to participate in the research, you will be asked to answer open-ended
questions posed by the researcher. The one-on-one interview is expected to last

approximately 2 hours.

What You Need to Know About Your Participation:

Participation in this study is entirely voluntary. You may refuse to participate in the
study or withdraw from it at any time without any penalty or punishment. If there are

any questions you do not want to answer during the research, you may leave them

blank.

The data collected from the participants will be kept completely confidential, and the
data and identity information will not be matched in any way. The names of the
participants will be collected in an independent list. In addition, only researchers will

have access to the collected data. The results of this research can be used for
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scientific and professional publications or for educational purposes, but the identity

of the participants will be kept confidential.

Risks:

This study does not pose any physical or psychological risks.

If You Want More Information About the Study:

You can send your questions and comments about the study to the researcher at

deryakeresteci@gmail.com.

I have read the above information and I am participating in this study entirely

voluntarily.

(Please fill out and sign the form and return it to the researcher.)

Name Surname Date Signature
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D. TURKISH SUMMARY/TURKCE OZET

ETNO-DINi KIMLIiK VE MEDENi DURUMUN KAMUSAL ALAN
KULLANIMINDAKI KESiSiMi: iSTANBUL’DAKIi YUKSEK EGITiMLIi
ERMENI KADINLAR ORNEGI

GENEL BAKIS

Giinlik kentsel deneyimler cinsiyetlendirilmistir. Yasayabilecegimiz ya da
erisebilecegimiz yerler, isten ¢ikisi aksam ge¢ saatlerde yiiriirken belirledigimiz
rotalar, arabamiz olmadig1 veya karanlikta yalnmz yiirlimekten korktugumuz igin
katilmamay1 tercih ettigimiz etkinlikler; hepsi sadece smifsal degil, ayn1 zamanda
cinsiyet temellidir. Siirekli siddet, taciz veya cinayet tehdidi kentsel yagami etkiler.
Sinifsal konum bir¢ok avantaj getirebilirken yine de kentsel giinlik deneyimin
cinsiyetlendirilmis dogas: kendini bir sekilde hatirlatir. Bu noktada, Istanbul'daki
kentli kadinlar i¢in yiiksek egitimin saglayabilecegi bazi avantajlar 6ne ¢ikmaktadir.
Cinsiyetli kamusal alanla kurdugumuz orantisiz iligkiye etnik ve/veya dini kimlik
eklendiginde, konu ¢ok daha karmasik hale gelir. Bu tezde, yliksek egitimin bekar
Ermeni kadinlarin kamusal alanla iliskilenmelerine etkisini anlamak ana hedef
olmakla birlikte, bu 6zgiil konuyla ilgili yapilan saha arastirmasiyla elde edilen
veriler daha genis bir baglami karsilamaktadir. Bu nedenle, belirlenen arastirma
sorusuna cevap vermeye calisirken, ayn1 zamanda Istanbul'daki kamusal alanlarin ve

mekanlarin cinsiyetlendirilmis dogasi da ortaya ¢ikarilacaktir.

Bu arasgtirmanin temel amaci, bekar Ermeni kadinlarin kamu alaniyla kurduklar
iligkileri anlamak ve bu iliskilerde yiliksek O0grenimin etkisini ortaya ¢ikarmaktir.
Anlasilmas1 hedeflenen bir diger husus, kamusal alanda kimin nerelere ulasabildigi,
buralarda nasil giivende ve rahat hissedildigiyle ilgilidir. istanbul ile kaygi, korku,

giivenlik ve aidiyet gibi duygular arasindaki iligkiyi agiga ¢ikarmanin yani sira, sehir
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icinde kullanilan ve kullanilmayan mekanlar da giin yiiziine c¢ikarilacaktir. Bu
nedenle, cinsiyet, mekan ve duygular arasindaki iliskinin anlagilmasi, bu
aragtirmanin ana amaclarindan bir digeridir. Dolayisiyla, kimliklerin kadinlarin
mekansal duygularini nasil etkiledigi anlasilmak istenmektedir. Kamusal alanda,
kullanim1 zorunlu olan ve bireylerin tercih ettigi yerlerin yan sira, girilebilen ancak
istenmeyen “riskli” bolgelerin anlasilmasi da hedeflenmektedir. Bu nedenle, korku
ve tehlikenin haritalanmasi, bu arastirmanin baska bir amacii olusturmaktadir.
Ayrica, yasadiklar1 mahallelerle kurduklar iligkiler, sehirdeki giivenli mekanlar ve
kadinlarin “rahatlama haritalar1” da ortaya cikarilacaktir. Etno-dini kimlik baska bir
analiz kategorisi olarak ele alindigindan, cinsiyet ve kimlik arasindaki iliskiler de
incelenecektir. Ayni zamanda, arastirmanin kapsamina, Ermeni cemaati iginde

evlenmemis kadinlarin deneyimlerini anlamak dahildir.

Kamusal mekanlarla iliskilerde giivenligi saglamak icin kullanilan taktikler ve
stratejilerin anlasilmasi, bu arastirma i¢in biiyiik 6nem tasimaktadir. Bu taktiklerin ve
stratejilerin ortaya cikarilmasi, kadinlarin failligini vurgulamak ve onlar1 kurban
olarak tasvir etme algisini yeniden lretmemek icin Onemlidir. Tim bu ozgiil
amaclarin birlesimi, kamusal mekanin cinsiyetli yapisini ortaya ¢ikarma niteligi
tasimaktadir. Bu aragtirma, gen¢ ve evlenmemis Ermeni kadinlarin kamusal alandan
vazge¢mediklerini, orada var olmaya ve gelismeye devam ettiklerini gostermektedir.
Burada 6nemli olan, nasil var olduklarin1 anlamaktir. Korku kadinlar igin, toplumsal
cinsiyet ve Ermeni kimligi baglamlarinda ¢ok katmanli bir yapidir. Sosyal siniflarina
bakilmaksizin, goriistiiglim tiim kadinlar siddet korkusuyla karsi karsiyadir. Diger
yandan, giivenli hissetmek icin gelistirilen filtreler, dncelikle sosyal smif ayricalig
tarafindan belirlenir. Alan arastirmasi sirasinda, gece hayati bu toplumsal farklilig
en ¢ok vurgulayan alandir. Ancak, eglence icin gece digar1 ¢ikma siklig1 ve bigimleri,
goriigiilen kisilere gore degismektedir. Alan arastirmam araciligiyla, hareketlilik ve
goriiniirliigii etkileyen en 6nemli faktoriin siddet korkusu oldugunu gérdiim. Yiiksek
egitim, kadinlarin istihdam pozisyonlarini etkilemekte ve hareketlilik, goriiniirliik ve
sehirdeki kamusal alanlara erisim konusunda belirli araglar saglamaktadir. Kamusal
alanlarda giivenli bir sekilde hareket etmek i¢in kaynaklar saglayarak onlari
yalitilmig alanlarda goriiniir kilmakta ve siddeti azaltici edici bir etkiye sahiptir. Bu

nedenle, koruyucu kalkanlar1 daha da giiglendiren faktorlerden biridir.
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Kamusal alanin erisim, hareketlilik ve goriniirlik acisindan kullanimin
inceledigimde, egitimin kadinlar i¢in bu baglamda bazi ayricaliklar sagladigini
gordiim. Yiksek egitim, bu kadinlara is hayatinda nitelikli pozisyonlar saglayarak
kentsel kamusal alanlarin kullaniminda g¢esitli ayricaliklar elde etmelerini
saglamaktadir. Gorlistiigiim kadinlardan on ikisinin hayati is hayatlarma gore
diizenlenmistir. Tatil yapabilecekleri giinler igyerleri tarafindan belirlenmektedir.
Geri kalan ti¢ kadin kendi islerini kurmusglar ve dolayisiyla giinliik hayatlarin1 kendi
tercihleri  dogrultusunda  diizenlemektedirler.  Diger  yandan,  kentsel
hareketliliklerinde erigebildikleri mekanlar ve alanlar benzerdir. Ayrica giinliik
yasam pratikleri de farkli sekillerde tamimlanmip uygulansa da benzerdir. Ornegin,
hepsinin bir sekilde gece hayati vardir veya bos zamanlarini gecirmek igin
katilabilecekleri bir dizi kiiltiirel etkinlikleri vardir. Giinliik kamusal hayatlarinda, bu
durum ayrimciliktan ve siddetten kagimmak i¢in belli taktikler ve stratejilere
bagvurmalarini kolaylastirmaktadir. Bulgular1 sunarken detayli olarak agiklanacagi
ve analiz edilecegi gibi, bazi insa edilmis veya belirlenmis giivenli alanlarin varlig
bu durumun bir 6rnegi olarak verilebilir. Ancak, hareketlilik ve erisimleri benzer olsa
da korunma taktikleri ve stratejileri, ayrimcilik ve siddetle basa ¢ikma mekanizmalari
acisindan bazi farkliliklar saha aragtirmasiyla ortaya c¢ikarilmistir. Bu farkliliklarin
one ¢ikarilmasiyla, yliksek egitimin bir etkisinin olmadigin1 gérdiim. Bu farkliliklar

en ¢ok gece hayatinda belirgindir.

BOLUM 1

GIRIS

Giindelik kentsel deneyimleri olusturan ve onlar tarafindan olusan Istanbul, kuskusuz
yalnizca bir sahne olmanin G6tesindedir. Bu baglamda, kimlerin deneyimlerinin hangi
mekanlarda nasil tezahiir ettiginin ve bu mekanlar1 nasil doniistiirdigliniin
anlasilmasi, bircok yapisal olguyu aciga cikarabilmektedir. Bu calisma, yiiksek
egitimli bekar Ermeni kadmlarin, Istanbul’'un yer ve mekanlarindaki giinliik
deneyimlerini, mekansal duygulanimlariyla ortaya konmayi hedeflemektedir.

Kamusal alan hem kisisel hem de siyasi deneyimlerin ve giindelik pratiklerin temel
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bir parcast oldugu icin, evin disinda kalan herhangi bir yer olarak basitce
tanimlanamamaktadir. Ayrica, bekar ve gen¢ Ermeni kadinlarin giinliik yasamlar
disindaki kamusal mekanlara odaklanildig: i¢in, kamusal alan katmanli bir sekilde
incelenmelidir. Gayrimiislim bir topluluga ait kadinlarin goziinde 6zel mekanlarin
anlamlarin1 anlamak adina, onlarin sosyallesme siirecleri kapsamli bir sekilde ortaya

konmalidir.

Bu arastirma, bekar Ermeni kadmnlarin genis toplumla kamusal alanin
mekanlarindaki ilk temaslar1 anlamakla kalmamis, ayn1 zamanda onlar icin 6zel
mekanlarin anlamlarini anlamay1 amaglamigtir. Yasanilan mahalleler ve cevrede
semtlerle kurulan iliskiler, ise ve/veya okula giderken tercih edilen rotalar ve ulasim
araglari, cemaatin alanlari, sehrin riskli bolgeleri, kamusal mekanlarin siyasi
kullanim1 ve kadinlarin bos vakitlerini degerlendirme bicimleri ve pratikleri, glinliik
yasamin katmanlarina ayrilarak analiz edilmistir. Amag, yar1 kamusal veya cemaatin
alanlart gibi c¢esitli kamusallik bicimlerini ve cemaatin 6zel alanlarimi kullanim
bicimlerine gore inceleyerek anlamakti. Bu nedenle, kamusal alanla kurulan iligki bu

yonde ele alindu.

Bekar Ermeni kadinlarin kamusal alanla kurduklari iligkiler baglaminda ana
belirleyenin siddet korkusu oldugu tespit edilmistir. Siddet korkusu, kamusal alanin
mekanlarinda kesisimsel bir bicimde deneyimlenmektedir. Istanbul, Ermeni kadinlar
icin farkli duygularin etkileyeni konumdadir. Cinsel siddet korkusu her daim mevcut
olsa da, hava karardiginda kadmlar disarida tek baslarinaysa ve yeterince
aydinlatilmamis tenha sokaklardalarsa bu korku son derece belirgindir. Ermeni
kimlikleri deneyimlerinde kimi zaman on planda kimi zaman geri plandadir.
Kamusal alanlarda isimleri, kimi zaman (Ermenice) konusmalar1 ya da konusma
bicimleri, ha¢ gibi sembolleri tagimalar1 bu baglamda belirleyicidir. Bekar Ermeni
kadimlart etnik cogunluga dahil diger bekar kadinlardan ayiran, siddet korkusunu
hissetme ve deneyimleme bic¢imleridir. Dolayisiyla kamusal alanlarda hissedilen
cinsel siddet korkusu, Ermeni kimlikleri agia ¢ikarsa limitsiz bir hale gelerek
hayatlar1 i¢in korkmaya déniismektedir. Bu deneyim, Istanbul’un Miisliiman
muhafazakar mekanlariyla iligkilenirken ve disaridan bakildiginda Miisliiman
muhafazakar oldugu belli olan erkeklerle olan karsilagmalarda belirgindir. Yapilan

saha arastirmasinda goriilmiistiir ki kadinlar sokaklardan vazge¢meyerek, girmek
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istemeseler bile Miisliman muhafazakar semtlerde gorlinlir olmaya devam
etmektedirler. Bu calisma, bekar Ermeni kadinlar1 birer kurban olarak degil, korku
yaratan durumlara kars1 gelistirilen taktik ve stratejileri, ayrimcilik ve siddetle bas
etme mekanizmalar1 6n plana ¢ikararak onlar1 kamusal alanda miicadele eden aktif

failler olarak ele alir.

BOLUM 2

LITERATUR TARAMASI

Yapilan literatiir taramasi, kamusal alan tartigmalari, kamusal alan ile toplumsal
cinsiyet ve kamusal alan ile smif iliskilerinin yani1 sira “azinlik” olmaya dair
yaklasimlar, Ermeni cemaati ve azinlik cemaatlere dahil kadinlarin deneyimleri
olacak sekilde birbiriyle iliskili ve iligskilendirilen ancak kendi i¢lerinde 6zgiil birgok
diizlemden olusmustur. Bu calisma genel olarak kamusal alanin kullanim1 hakkinda
oldugu i¢in Once “demokrasi”, “uzlas1t” (“consensus”), “cesitlilik” ve “goriintirliik”
gibi politik tartismalar ve kavramlar cer¢evesinde kamusal alan tartistlmistir. Bu
kavramlara odaklanmanin nedeni, nesnellik, tarafsizlik ve evrenselligin tiim
vatandaslarin kamusal alanda esit erisim ve esit s6z hakkina sahip olmadiklarini
sorgulamak, elestirmek ve meydan okunmaktir. Fraser (Acar-Savran, 2019: 151)
cagdas kapitalist toplumlarda tek bir kamusal alandan degil, kamusal alanlardan
bahseder. Fraser, Habermas’in tek bir kamusal alana katilan herkesin esit olduklar
kamusal alandaki teorisine karsi ¢ikar. Fraser, burjuva kamusal alanindaki sdylemsel
etkilesimin, pleb gruplardaki kadinlari ve erkekleri miizakerelere katilmaktan
uzaklastirdigini belirtir (Acar-Savran, 2019: 157). Elestirilerine ek olarak, Fraser,
birden fazla kamusal alanin demokrasiyi engelledigi varsayimina karsi ¢ikar. Bu
calisma baglaminda, kamusal alanda siiregelen giiniimiiz catigmalar1 g6z Oniine
alindiginda, Fraser’in elestirilerinin oldukca uygun oldugu sdylenebilir. Kadinlar,
isciler ve LGBTI+lar gibi “alt-simif kars1 kamusal alanlarindan” bahsedildiginde, bu
gruplar ve kitleler yiizyillardir kamusal alanda gérmezden gelinmis olsalar da siyasi
miicadeleleriyle, ya da sadece goOriiniir olmakla, onu talep etmeye devam

etmektedirler. Fraser’in teorisine dayanarak, ezilen grubun tyeleri baskin kamusal
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alanlara alternatif kamusal alanlar sunarak katilim ve demokrasi idealini tartismaya

acarak miimkiin kilar.

Kamusal alan ile cinsiyet arasindaki iliski, kamusal alanin orgiitlenisi ile glindelik
deneyiminin cinsiyete dayali olusu birbirleriyle ilintilidir. Kamusal alana katilimda
“hareketlilik”, “goriiniirliik”, kimligin “ortaya ¢ikmast” gibi kavramlar kritiktir. Bu
aragtirma soruma cevap vermek i¢in belirledigim kavramlar, “giivenlik”, “glivenli
alanlar”, “tamidiklik”, “korku” ve “algilanan giivenlik” gibi kavramlarla yakindan
iligkilidir. Kamusal alan herkese agik ve erisilebilir gibi goriinse de orgiitlenisi ve
kullanimi agirlikli olarak cinsiyetlendirilmistir. Mekan, toplumsal olarak insa edilir
(Massey, 1994:178) ve mekani anlamak i¢in ekonomik ve toplumsal analiz
gereklidir. Bu nedenle, toplumsal ve mekansal degisim toplumsal bir biitiiniin
parcalaridir. Dolayisiyla yer higbir zaman statik degildir. Yer, toplumsal iligkiler
baglaminda ele alinacaksa, mekan da toplumsal etkilesimlerle kavramsallastirilmali
ve bdylece mekanin siireclerden olustugu ortaya ¢ikmalidir. Dinamik ve akiskan
mekan zamanla donmus degildir; aksine, zamanla akar. Massey’e (1994: 161) gore
mekan, hiikmetme ve boyun egme, dayanisma ve isbirligi iliskilerinin karmasik bir
orgiisiidiir. Yerler, mekanlar ve yer temelli kimlikler, sinirli degil acik, gegirgen,
akict olusumlardir ve sayisiz diger mekanlarla siirekli olarak iligkilidirler. Mekanlar
ve yerler cinsiyetin nasil insa edildigi ve anlasildigina yansir, etki eder ve etkilenir
(Massey, 1994: 179). Onlarin tasidigy, ilettigi ve etkilendigi sembolik anlamlarin,
kendilerini siddetle ifade ettigi, literatiir taramasinda 6ne ¢ikmistir. (1) Teslimiyet ve
hapsetme yoluyla hareketliligin ve (2) kimligin kisitlanmasi, bu diglama siirecinin iki
yoniinii  olusturur (Massey, 1994: 179). Modern diinyanin kamusal alaninda
ekonomik gelir elde eden kadinlarin evdeki gorevlerini birakarak goriiniir hale
gelmesi, ataerkillik diizeni icin bir tehdit olusturur. Iste burada ataerkillik ve
kapitalizmin ¢eliskisi ve ¢atismasi ortaya ¢ikar. Modern diinyanin kamusal alaninda
goriiniir hale gelen kadmlarin karst karsiya kaldigi mekansal kontrol, cinsiyeti
yeniden iiretmede temel bir rol oynar (Massey, 1994: 180). Bu nedenle, metropol

yasami aslinda ataerkillik kontroliine kars1 bir tehdittir.

Kamusal alanda bu baglamda var olan kadinlar, siddet korkusuyla karsi karsiya
kaldiklari, literatiirde goriilmiistiir. Bu noktada, kadinlarin erkeklerden korkusu

mekansal ve cografi bir boyut kazanir. Kadinlar belirli erkekleri kagcinmak yerine,

227



hangi yerleri ve alanlar1 kaginmalar1 gerektigini i¢sellestirirler (Valentine, 1989). Bu,
sehir sokaklarinda hissedilen korkunun siirekliligini kesen bir basa c¢ikma
stratejisidir. Valentine (1989: 386), kadmlarin her erkekten korkmadiklarini
belirterek, “tehlikeli erkeklerle” nerede ve ne zaman karsilasabileceklerini
belirleyerek giivenlikleri Ttizerinde kontrol illiizyonunu koruduklarin1 sdyler.
Cinsiyetle baglantili olan giivenlik kavrami, “algilanan giivenlik” kavramiyla kendini
gosterir. Bunun bir 6rnegi, sehrin bir bolgesinde siddet ve su¢ oranlarinin azalmasina
ragmen, kadinlarin hissettigi korkunun degismemesidir. Cinsiyete bagli giivenligi
algilama esitsizligini gosteren c¢aligmalar, kentsel tasarimin kadinlar ve diger
dezavantajli gruplarin deneyimlerine gormedigini ortaya koymustur. Ayrica, bu
deneyimlerin karanlik sokaklar, yiiksek duvarlar, karanlik ve 1ssiz yerlerde duraklar
ve istasyonlar, umumi tuvaletler, alt gecitler ve kopriiler gibi yerlerde dikkate
alinmamasi, kadinlarin sehrin halka agik alanlarinda 6zgiir ve korkusuzca hareket
edememelerine neden olmaktadir (Jiang, Mak, Larsen ve Zhong: 2017). Glivenlik,
algilanan giivenlik ve korku kavramlar1 baglaminda vurgulanan bagka bir olgu da
kadmlarin genellikle tanidik bir yer ve ortamda kendilerini giivende hissetmeleridir.
“Tamdiklik” burada, kiiltiirel, demografik ve smifsal ortam ve yerlere dair
tanidikliktir (Roy ve Bailey, 2021: 7). Bireylerin kendileri i¢in “giivenli alanlar”
yaratmalari, literatiirde “Rahatlama Haritalar’” kavramiyla iliskilendirilmistir;
bireylerin duygulari ve deneyimleri ile mekanlar ve yerler arasindaki iliskileri
belirleyerek, kimliklerin goriintirliglinii tarif edilmektedir (Rodo-de-Zarate, 2013:

17).

Azmlik kavrami lizerine yapilan literatiir taramasinda, benzer yonelimlere ragmen
farkli yaklagimlar 6n plana ¢ikmaktadir. Ayrica, “kiiltiirel cesitlilik”, “vatandaglik”,
“azinlik bilinci”, “toplumsal ayrimeilik”, “diglanma”, “marjinallestirilme”, “ceperde
kalma”, “diaspora” ve “yerellik” gibi kavramlar, teori ve pratik acisindan azinlik
kavramiyla iligkilendirilmistir. Ek olarak, bu onemli kavramlarla iliskili olarak,
literatiirde azinlik kavramina yonelik bir kavramsal elestiri dikkat ¢ekmektedir.
Suciyan’a (2018) gore, terminolojik olarak, bu kavram celiskili bir sekilde ideolojik
olarak bazi 6nemli tarihsel ve dolayisiyla toplumsal gercekleri gérmezden gelecek
sekilde olusturulmustur. “Azinlik” kavrami, temel olarak bir yasal kategoridir ve

cesitli tehcir ve siirgiinlerin tarihini goriinmez kilarak onlart mesrulastirir (Suciyan,

2018: 57). Ayrica, ¢ogunlugun “ulus” ve azinligin “6teki” oldugu ulus-devlet
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yapisini referans alir ve yeniden iiretir. Bu kavram, birlestirici ve homojen birligi ve
dayanigmay1 saglayan ulus-devlete karsi tanimi geregi celisirken, farkli politik
tarihleri ve devletin ayrimci politikalarini, farkli tiirdeki irkgiliklarini ortbas ederek
gayrimislimleri genel bir kategori altinda toplar (Suciyan, 2018: 57). Azinlk
kavrami baglaminda smirli ve kiiciik bir olusuma isaret ediliyor gibi goriinse de
aslinda azinhig ilgilendiren konular dogrudan cogunlugu ilgilendirir. Bu sorunlu
siyasi tanimiyla azinlik kavrami, gayrimiislim toplumlarin benzersiz sosyo-politik

tarihlerini goriinmez kilar.

Yiizyillardir Tiirkiye topraklarinda yasayan Ermeniler, diger {i¢ gayrimiislim
toplulukla karsilastirildiginda niifus olarak oldukc¢a kalabalik ve heterojendir. Lozan
Antlagmasi ile azinlik statiisii yasal olarak elde edilen ve yeni kurulan Cumhuriyetin
esit vatandaslar1 olarak kabul edilen gayrimiislimlerin, ulus devletin insas1 sirasinda
azinlik haklarinin kullanimi 6nemli 6l¢giide kesintiye ugratilmig veya onlerinde ¢esitli
engeller konulmustur. Osmanli Imparatorlugu’nun aksine, milli kimlik taniminda
etnisiteyi vurgulayan yeni Cumhuriyet, kagit iizerinde herhangi bir etnik ve/veya dini
kokene bakilmaksizin “Tiirk” olarak kendini tanimlayan bir bireyi kabul ederken,
gayrimiislim azinliklar “6teki” olarak kabul edilmistir (Maksudyan, 2005). Tiirk
milliyetciliginin  ortaya ¢ikmasmin tarthsel nedenlerinden birinin  Osmanh
modernlesme politikalar1 oldugunu belirten Go61 (2005: 136-137) ise, Osmanl
Imparatorlugu’nun dini karakteri ve millet sisteminin “Tiirkliik” taniminda etnisiteye
engel oldugunu sdylemektedir. Bunun yerine islam, Tiirk ulusunun etnik farkliliklari
yerine birlestirici bir sosyal gili¢ olmustur. Bu siire¢, digerine dair bir yap1
kurulmasinm1 gerektirmistir. Bu baglamda, Ermeniler Tiirk devleti goziinde ulusal
toprak birligi ve biitiinliigiinii tehdit eden bir konuma oturtulmuslardir (G6l, 2005:
137). Cumhuriyet tarihi boyunca ve giiniimiizde, devletin ayrimci politika ve
eylemlerinin travmatik etkileri halen bellek araciligryla giinliik yasamda devam
ederken, gayrimiislim azinliklarin sayisinin giderek azalmasina ve bu toplumlarin bu

topraklarda “misafir” olduklar algisinin siirekli yeniden olusmasina neden olmustur.

Ermeni cemaati, devlete ve egemen gruba karst kendisini, kendisine yoneltilen
miidahaleleri dikkate alarak konumlandirmistir. Cemaatin i¢ kismin1 Ermeni evleri,
aileler ve akrabalik iligkileri olustururken, kiliseler, okullar, diger kurumlar ve

mezarliklar olustururken, orta kisimda yer almaktadir. Bu orta kisimdan itibaren
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devlet gozetimi baslar. Dolayisiyla gayrimiislimlerin kamusal alan1 ve devletin
topragi, cemaatin dig kismini olusturuyordu (Ekmekc¢ioglu, 2016: 38). Bu nedenle,
aile ve akrabalik iliskileriyle birlikte insanlarin 6zel hayatlarini isaret eden ev, etno-
dini kimlikleri agisindan Ermenilerin devlet baskisini hissetmedigi tek yerdi
(Ekmekgioglu, 2016: 39). Boylece farklilik, kamusal alanda goriinmez hale gelerek
evin ic¢ine ¢ekildi ve kadinlarla iliskilendirilen geleneksel bir yapi haline geldi.
Kadimnlar “gelenegin koruyucular’” olarak tanimlanirken erkekler, “ilerleme”,
“modernizm” ve “dig tehditlere” uyum saglama adina hareket etme izni verildi
(Ekmekgioglu, 2016: 34). Ermeni kiiltiiriiniin kurtulusunu saglayacak olan ev,
kadinlarin belirlenmis alan1 ve mekani olarak kendini gdsterdi. Bu “diinya ve ev”
ekseninde yatay olarak konumlanan ¢ift yonlii formiilde, kadinlar evde geleneklerin
devamliligint saglayarak ruhaniyeti ve “i¢ 0zi” kurtararak bunu ¢ocuklarina
aktarmaliydi. Dolayisiyla kadin, annelik gorevini yerine getirdiginde ancak bu i¢
0ziin kurtarilmig oldugu kabul edilmekteydi (Ekmekg¢ioglu, 2016: 35). Kusaklara
aktarilmadan kurtarilamayan gelenek, degisen zamanin ruhuyla geligkili bir durum
yaratiyordu; bu anneler egitilmeliydi ancak koklerinden kopmamaliydilar. Bu
nedenle, giderek modernlesen bir toplumda kadinlar da degismek zorunda kaldilar.
Literatiirde goriilmiistiir ki, bir ulus yaratma siirecinde atalar1 korumak ve siirdiirmek
icin tasarlanan ig boliimii biiyiik 6l¢iide cinsiyete dayalidir ve Ermeni kadinlarin

“azinlik i¢cinde azinlik olma” statiisii kendini gostermistir.

BOLUM 3

METODOLOJI

Bu yiiksek lisans tezi, kamusal alanin cinsiyetli yapisin1 ve kimliklerle olan iliskisini
anlamayr ve mekan ile cinsiyet arasindaki etkilesimi ortaya ¢ikarmay1
amaglamaktadir. Esitsizliklere ve giic iliskilerine kars1 {iretilen taktikler ve stratejiler
belirlenecek ve kamusal alanin mekanlar1 ve yerleri ile karsilikli iligkileri ortaya
cikarilacaktir. Bu dogrultuda aragtirma sorusu, “Yiiksek egitimli bir grubun
toplumsal cinsiyet ve etno-dini kimlikleri kamusal alanla kurulan iligkisellik ve

mekansallik ile nasil kesismektedir?” sekilde belirlenmistir. Saha aragtirmasi
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sonucunda, baska bir sorunun daha yanitlandig1 goriilmiis ve alt-soru, “Bekar Ermeni
kadinlar genis toplumla etkilesirken basvurduklari taktik ve stratejiler nasildir?”

seklinde olusmustur.

Bu tezin metodolojik cergevesi feminist metodolojiye dayanmakta ve feminist
epistemolojiden yararlanmaktadir. Ozellikle feminist bakis acis1 teorisinden
yararlanarak  kadmlarin  giindelik  deneyimleri yoluyla {iretilen bilgiye
odaklanmaktadir. Kamusal bekar Ermeni kadmlarin giinlik deneyimlerine ve
duygularina odaklanarak, bu arastirma onlarin hikayelerini 6n plana c¢ikarmay1
amaglamaktadir. Bireylerin deneyimleri ve/veya duygulari toplumsal baglamdan
bagimsiz olamayacagindan, bu hikayeler hem bireysel tarihleri hem de topluluklarina
ait tarihsel baglam i¢inde incelenmistir. Bireyleri sosyal baglamda eritmeden ve
failliklerini g6z ardi1 etmeden {irettikleri bilgiler, kendi basina anlamli kabul
edilmistir. Dolayisiyla, Ermeni cemaatinin tarihsel ve toplumsal baglami iginde
bekar Ermeni kadmlarin hikayelerini vurgulayarak bu ¢ercevedeki failliklerini
vurgulayacaktir. Bu aragtirma, feminist cografyact Massey (1994) ve Rose (1993)
etkilenmis ve feminist bakis agis1 teorisine katki saglamak i¢in gili¢lendirilmistir.
Mekanlarin 6zgiirlestirici potansiyelini vurgulayarak, aragtirma kadinlarin mekansal

failligini ve kullandiklar: taktik ve stratejileri ortaya ¢ikarilmistir.

Gorildiigii gibi, aragtirma sorusunu yanitlamak i¢in, kadinlarin giindelik yasamlarini
katman katman incelemek gerekmektedir. Bu dogrultuda bu g¢alismaya en uygun
yontem olarak niteliksel arastirma yontemi seg¢ilmistir. Gilindelik yasam
deneyimlerini ortaya ¢ikarmak icin yari-yapilandirilmis agik uglu sorularin igerildigi
derinlemesine goriismeler yapilmistir. Miilakat yapilan katilimeilarin yas araligini
yirmi bes ile otuz bes arasinda belirlenmis, ancak katilimci bulma zorlugu
diistintilerek iki ti¢ yillik bir esneme pay1 birakilmistir. Kadinlarin kamusal alandaki
hareketliligi ve gorintirliigiinii ele alirken, cesitliligi artirmak i¢in sadece g¢alisan
kadmlar degil, ayn1 zamanda kendi isini kuran veya aile isini devralan, ya da st
diizey yoneticiler olan kadinlar 6rnekleme dahil edilmistir. Bu nedenle, goriisiilen
kadmlar, tiretim araglariyla olan iliskileri baglaminda belirlenerek ve kendi iiretim
araglariin sahibi veya yliksek diizey yoneticisi olan bes kadina ek olarak on maasl
kadmla miilakat yapilmistir. Bu sekilde, kadinlar arasindaki sosyo-ekonomik

benzerlikler ve farkliliklar temelinde, Istanbul'un mekanlarina ve yerlerine erigimleri
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ile avantajlar1 ve dezavantajlarmin anlasilmasi ¢abalanmustir. Kiirte, Ingilizce ve
Fransizca dillerinden birini veya ikisini konusabilen, yiiksek egitimli on bes kadinla
goriistiim. Ucii kendi isini kurmus, ikisi aile isini devralmis ve biri 6zel bir sirkette
iist diizey yoneticiydi. Bir tanesi yar1 zamanli calisan iiniversite Ogrencisiydi ve
geriye kalan katilimcilar 6zel sektorde cesitli tam zamanli islerde calismaktaydi.
Universite dgrencisi de dahil olmak iizere hepsi ¢alistyordu ve ailelerinden maddi
destek almiyor olsalar bile hala aileleriyle yasiyorlardi. Gorisiilenler arasinda
ogretmenler, psikologlar, sosyologlar, mimarlar ve miihendisler gibi farkli alanlarda

uzmanlar da varda.

BOLUM 4

BU ERMENI KADINLAR KiMDIiR?

Goriistiigiim kadinlardan on dérdii Istanbul’da, biri baska bir sehirde dogmustur.
Ezici bir ¢ogunlugun ebeveyni Anadolu Ermeni’sidir. Aileleriyle ilgili olarak,
disariya acilmamak ve igeride kalmak temalari, benim goriismelerimdeki c¢ogu
katilmcimin egitimleriyle ilgili belirgin bir egilim olarak ortaya ¢ikti. On bes
gdriismecinin on birinin liseye kadar Ermeni okullarina gitmistir. ilkokul ve ortaokul
icin farkli secenekler evde tartisilmamig, dogrudan Ermeni okullarina
gonderilmislerdi. Gorligmeler sirasinda bazi ebeveynlerin bu okullarla kisisel baglari
oldugunu fark ettim. Bazilari mezun olmustu ve nesiller boyu devam eden bir
gelenek haline gelmisti, digerleri ise kardesleri ve kuzenleri de dahil olmak iizere
hepsi orada mezun olmustu. Bu nedenle, bu ebeveynler bu aile gelenegini devam

ettirmek istiyorlardi.

Katilimeilar, ergenlik ¢agina geldiklerinde lise se¢iminin evde tartisildigini ve bircok
ailenin kizlarmi genis toplumla birlikte okuyacaklar1 karma okullara géndermek
yerine Ermeni liselerine kaydettirdiklerini paylastilar. Tim katilmecilar,
mahallelerindeki Ermeni okullarinda liseye kadar okumustu, ¢ogu yiiriime
mesafesindeydi. ilk ve ikinci smifta anne veya babalari tarafindan birakilan
katilimcilar, arkadas edindikten sonra arkadaslariyla birlikte okula gitmeye

baslamiglardir. Evleri yakin oldugu igin, sabah kapidan birbirlerini alip birlikte okula
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gider, okul cikisinda da birlikte eve donmektelerdi. Kamusal alanla kurulan ilk
iligkilerin bu sekilde basladigin1 gordiim. Gruplar halinde hareket ettikleri igin,
giivenlik baglaminda ebeveynleri de daha rahatti. Sokakta kalabalik bir grup halinde
olduklar siirece, haclar1 goriiniir olsa bile fazla rahatsiz edilmemislerdir. Liseye
geciste karma okula gecen iki gorlismeli, “yabanci uyruklu” kolejleri tercih etmistir.
Ailelerinin cemaate yakin ancak c¢ok icinde olmadiklarini gordiim. Bu okullara
gidebilecek durumda olanlar, daha g¢esitli etnik-dini bir ortama ve st gelir
gruplarinin ¢ocuklarmin da kayitli oldugu bir yere gidecekleri i¢in kizlarmin bu

okullarda giivende olacaklarini diistinmiislerdir.

Universitede katilmcilarin en c¢ok Karsilastiklart sdylem, “nerelisin?” sorusuydu.
Ozellikle hazirlik smiflarinda, baska birgok boliimden gelen karma bir ortam
olmasindan o6tiirii, benimle paylasilanlar 15181nda, katilimcilarin Batman, Diyarbakir
veya Sirnakli birer Anadolu Ermeni’si olduklarina inanmayanlar ¢oktu. Sik sik
“Nasil dogulu olabilirsin?” gibi sorularla karsilagsmaktaydilar. Dershanedeki gibi
asagilayic1 ve ayrimci bir tavirla olmasa, sirf meraktan sorular soruluyor olsa dahi,
cogu katilime1 kendilerini siirekli agiklamak zorunda hissetmekten yorulmaktaydi.
1915 ya da Ermenistan-Azerbaycan iliskilerine dair sorulan sorular da onlar1 yoran
bir diger meseleydi. Bazilari, “soykirim hakkindaki diisiincen nedir?”” gibi sorularla
karsilastiklarinda sessiz kalmadiklarint ve onlar1 koseye sikistirmaya calisanlara
gicli cevaplar verdiklerini  paylasmistir. Bu  deneyimlerini  aileleriyle
paylastiklarinda, genellikle “iyi yapmigsin ama yine de dikkatli ol” gibi yorumlar
almiglardir. Ek olarak, kimi katilimcinin vurguladigi gibi, egitim hayati boyunca
sinifta 6gretmenlerin 1rk¢1 ve ayristirict sdylemleri dikkat gekmektedir. Ogretmenlere
karst kimi kadin sesini ¢ikarabiliyorken kimilerinin sessizlesip i¢ine kapanmasi,

smiftaki gili¢ dinamikleriyle ilgilidir (Morris, 2003).

Goristiigiim kadmlarin ¢gogunlugu yaz tatilini gecirmek icin yazliklara gidiyorlardi.
Istanbul diginda biiyiiyen tek katilimci, Istanbul Bakirkéy'de akrabalarini ziyaret
ettigini ve kdye biiyiikannesini gormeye gittigini belirtti. Diger on dordii ise yazlik
evlerinden bahsettiler. Bunlarin {i¢li Kinahada’da, dordii Biiylikada’da yazliklart
vardi. Geri kalan yedi kisinin, Marmara Ereglisi, Cimarcik, Silivri, Tekirdag ve
Altioluk gibi bolgelerde yazlik evleri vardi. Bazilar yazlik evlerini sezon boyunca

kiraliyor ve genis ailelerini orada topluyordu. Benzer sekilde, bes ya da alt1 evin
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bulundugu bir sitede genis ailesiyle ayr1 ayr1 yasiyorlardi. Bazilar1 da satin aldiklari
evlere ¢ekirdek aileleriyle gidiyor, ¢cevrede kimse olmadan tatillerini gegiriyorlardi.
Ancak bu durumlarda genellikle evler giivenli bir sitenin i¢indeydi ve belirli bir gelir
diizeyine sahip insanlara ait oldugu icin kendilerini giivende hissediyorlardi.
Komplekslerde yazlik evi olmayan bazi katilimcilar, genis toplumla etkilesime
girmeye baglarken ote yandan, etkilesim olsun ya da olmasin, bu ortamlarda
Ermenice konugmak yasakti. Yazlik evlerin konumlar1 baglaminda ebeveynlerde iki
egilim gozlemledim. ilki, adada ev satin alamamalar1 veya kiralayamamalarryd.
Bunun sebebi ¢ogunlukla ekonomikti. Ikincisi, cemaatten ve/veya turist

kalabaliklarindan uzaklagmak, daha rafine bir tatil yapmak istenmesiydi.

Hemen hepsi bugiin calisiyor olan gorlistiigiim kadinlarin is hayatina atilmakla
birlikte, gilinliik hayatlar1 da daha yapilandirilmis hale geldi ve dnceki hayatlarinda
yapabildikleri aktivitelerde kisitlamalar getirildi. Artik ailelerinden is hayatlarinda
destek almayan kadinlar, gidebilecekleri yerler ve yapabilecekleri aktivitelerin
secenekleri daha da kisitlandi. Ayrica, isleri nedeniyle disar ¢ikabilecekleri giin ve
gecelerin sayisinda ve siiresinde yeni kisitlamalar getirildi. Hobilerinin devaminda ve
gece hayatlarinda azalma goriildii. Kadinlarin erken yasta calismaya bagladiklarini
gdzlemledim. Istanbul’da biiyiiyenler arasinda, okul yillarinda babalarmin is
yerlerine veya diikkanlarina dokuz ila on {i¢ yaslar1 arasinda goétiiriilenler, kasada

durarak babalarina yardim etmislerdir.

Ek olarak, birgok kadin, cemaat aglar1 sayesinde yazlar1 yar1 zamanli olarak
calismislardir. Kadinlarin yarisindan fazlasi, ergenlik donemlerinde bu sekilde
caligtiklarin1 belirtti. Diger yarisi1 ise iiniversitedeki stajlart araciligiyla ¢aligmaya
baglamigtir. Dort kadin kendi hesaplarina galigirken, biri iist diizey yonetici olarak
caligtyor, biri yart zamanli ¢aligarak tniversite 0grenimi goriirken diger sekizi
ogretmen, miihendis gibi alanlarda beyaz yakali isciler olarak calisiyor. Sosyal
siniflart ne olursa olsun, ¢alismanin, goristigiim tiim kadinlar i¢in bir sembolik
anlam1 oldugunu gdzlemledim. Ortak deneyimlere ve anlatilarina dayanarak,
kariyerlerine bagladiktan sonra finansal olarak bagimsiz hale gelmenin ve
ailelerinden bu anlamda destek almamanin, onlarin ailelerinin gdziinde saygin
hissetmelerini sagladigini gérdiim. Cogu katilimei, evlilige 1limli bakmaktaydi.

Ancak kamusal alandaki hareketliliklerinin ve 6zgiirliiklerinin kisitlanma ihtimaline
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kars1 evlenmeyip bekar kalmayi tercih ediyorlardi. Ebeveynleri egitimlerini ve
ekonomik bagimsizliklari1 Oncelese de, cemaatin genelinde evliligin kadinlarin
hayatinda olmazsa olmaz olarak kabul edildigini goérdiim. Evlenmeden ayri eve
cikilmasi ebeveynler tarafindan sicak karsilanmiyordu. Katilimcilarin hemen hepsi
bu sebepten oOtiirli ayr1 eve c¢ikmadiklarini sdyleseler de asil sebebin aslinda
ekonomik oldugunu, gelirlerinin bugiin diizgiince yasayabilecekleri bir evin kirasini

karsilayamayacagini soyliiyorlardi.

Soylestigim kadinlarin hangi smifa ait olduklarina bakilmaksizin, yasadiklar
mekansal deneyimler hem olduk¢a essiz hem de benzerdi. Hayatin her diizeyinde
farkli ayrimciliklara maruz kalsalar da sessiz kalmadiklarin1 gérdiim. Kendilerini
savunduklarmi, okulda 6gretmenlerinden arkadaslarina, isyerlerinde patronlarindan
is arkadaslarina ve flort ettikleri insanlara kadar herkesle cesurca miicadele ettiklerini
gordiim. Halka ag¢ik alanlarin farkli mekanlarinda verdikleri miicadelelerle, ¢evreye
kendilerini “alistirmis™ olarak ifade eden kimi katilimcilar, buralarda insanlarla daha
iyi anlagmaya basladiklarin1 paylastilar. Diger yandan, her zaman tedirgin olduklar1
devlet kurumlari, kendilerini “6teki” ve “marjinal” hissettikleri mekanlardi. Kadinlar,
bu mekanlara atfedilen Siinni Miisliman Tiirk algisinin farkinda olduklarindan,
genellikle oralara girdiklerinde rahatsiz, savunmaci ve ¢aresiz hissettiler. Kendilerini
orada ait olmayan biri gibi hissetmelerine neden oldu. Bu, "yerinde olma” ve
“aidiyet” duygularimin belirsizligini ortaya c¢ikardi. Dislanma deneyimleri, bu
ihtiyacin anlamini belirsizlestirmistir. Katilimcilarin anlati ve deneyimleri 1s18inda

gordiim ki, diger mekanlarin aksine devlet kurumlarinin sinirlar sabit ve degismezdi.

BOLUM 5

ISTANBUL’DA GUVENLIGE DAIR DUYGULAR

Giiven hissi, genellikle halka agik alanda gilivenli olarak algilanan mekanlarda,
yerlerde ve konumlarda rahat hissetmekle iligkilendirilir. Goriismelerimde,
kendilerini rahat hissettikleri yerlerde giivenli hissettiklerini tutarli bir sekilde
acikladilar. Burada, yerel esnaflar1 tanimak ve iyi iliskiler i¢inde olmak ve bunu

siirdirmek, goriismelerde kisilerin kendilerini giivende hissetmelerini saglayan
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anahtar kavramdi. Kurtulug’ta yasayanlar, Ermeni veya degil, mahallenin
esnaflarinin ¢ocukluklarindan beri degismedigi gerceginin onlar1 rahat ve giivende
hissettirdigi icin tereddiitsiiz bir sekilde orada gilivende olduklarini belirttiler.
Belirgin bir egilim de evlere yapilan vurguydu. Nesiller boyunca, ayrimciliktan ve
siddetten sakinmak icin farkliliklarin1 kamusal alanlarda gizleyen gayrimiislimler
icin ev, kimliklerin 6zgiirce yasanabilecegi bir yer haline gelir (Ekmekcioglu, 2016:
39). Goriistiigiim ¢cogu kadin, kendilerini kosulsuzca giivende hissettikleri evlerine ve
odalarma oncelik verdiklerini belirtti. Cevaplari, 6zel alanlarini belirtmekle basladi
ve sonra evlerinde rahat hissettikleri halka ag¢ik alanlara dogru kaydi. Ait olma ve
rahat hissetme duygulari, kimliklerinden otiirti kotii hissettirilmedikleri insanlar ve
yerlerle cevriliydi. Neredeyse her seyi agikca konusabildikleri, rahatga oturup
kalkabildikleri ve ayrimciliktan kacinmak i¢in kendilerini sansiirleme stratejilerine
bagvurmak zorunda kalmayacaklar1 insanlar ve yerler her zaman Oncelikliydi. Bu
noktada, yas gruplar1 ve diisiince bi¢cimleriyle uyumlu olan insanlar ve onlar1 iceren
yerler vurgulandi. Ermenilerin genellikle kendi mahallelerinde toplandiklar1 yerler

ornek olarak siklikla verildi. Bu yerlerin baz1 sahipleri de Ermeni’ydi.

Istanbul’un bilmedikleri yer ve bdlgelerinde kadimlar, yogun toplu tagima aginn,
bolca diikkan ve kafenin olmasmin onlara kendilerini gilivende hissettirdigini
paylastilar. Burada belirleyici olan, o bdlgenin merkeziyetine ek olarak gorece
kolayca ulagabilecekleri mekanlarin bulunmasiydi. Ayrica, tanimadiklart bir yerde
olsalar bile, ailelerin yasadigi bir mahalle oldugunu bildikleri yerlerde bulunmanin
da kendilerini giivende hissettiklerini belirttiler. Giivenlik acisindan dikkat ¢ekici bir
bagka nokta, Midpoint veya Cookshop gibi markalasmis ve/veya “kurumsal” ve
bilindik yerleri tercih etme egilimiydi. Bazi kadinlar, 6rnegin bir Starbucks’a
girdiklerinde bile kendilerini giivende hissettiklerini vurguladilar. Yiiksek sosyo-
ekonomik seviyeye sahip bir katilimcim, “alt segmentten insanlarin iist segment
yerlere gelmedigi” icin kendisini giivende hissettigini belirtti. Dolayisiyla, glivende
hissetmek i¢in ekonomik olarak avantajli olan kimi katilimcilar, “iist segment” veya
“liks” yer ve mekanlara gitmeyi tercih etmektedirler. Kern’in (2019: 122) bahsettigi
“liglincii mekan” kavrami bu deneyimi agiklamak i¢in kullanilabilir. Tasarim ve insa
bicimleriyle dikkat ¢eken bu mekanlar, kadinlarin glivende ve rahat hissettikleri

yerler olarak giinliilk yasamlarimin bir pargas: haline gelirler. Ayrica, Bookman
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(2013) tarafindan “evden uzakta bir ev” olarak tanimlanan bu mekanlar, yari-

kamusal mekanlar olarak kabul edilir.

Bir yere sik¢a gitmek, oranin diizenli miisterisi olmak ve oraya gitmeyi bir aliskanlik
haline getirmek, goriistiiglim kadinlar arasinda “benim mekanim” diyebilecekleri bir
nitelik olusturmaktadir. Ayrica, mekanin ¢alisanlarini, yoneticilerini ve/veya
sahiplerini tanimak da gilivende hissettirmekteydi. Onlar1 rahatsiz eden birini sikayet
ettikleri takdirde o kisinin mekandan atilacagina dair hissedilen inan¢ ve gliven ¢ok
etkiliydi. Goriistiigiim kisilerin ¢ogu icin bir yere baglanmak, orada bulunan insanlar
araciligiyla gergeklesmekteydi. Aidiyet meselesi, c¢ocukluklarimi gecirdikleri,
biiylidiikleri ve anilar1 olan yerlerle ilintiliydi. Kadinlar genellikle dogduklart ve
biiytidiikleri yerlere aidiyet hissettiklerini ve buray1, onlarin ifadesiyle, “avucunun ici
gibi” bildiklerini eklediler. “Bilmek”, “taninmak”™ ve “bilinmek” kavramlar1 burada
one ¢iktt. Aym1 zamanda, Rodo-de-Zarate'nin (2013: 17) “giivenli alan” kavrami
odiing alinabilir. Sehirdeki siddet korkusunu ortadan kaldirmak i¢in basvurduklari
kendi giivenli alanlarin1 yaratma stratejisi, siddetle basa ¢ikma yolu olarak kendini
gosterdi. Gorlstiigiim  kisilerden bazilari, bir kiliseye girdiklerinde aidiyet
hissettiklerini de eklediler. Diger yandan, ¢ogu réportaj yaptigim kisi hicbir yere ait
hissetmedigini paylasti. Tiirkiye’de yabanci olarak goriilmenin ve Ermenistan’da
yeterince Ermeni olarak goriilmemenin onlar iizdiiginii ve O&fkelendirdigini
belirtirken, digerleri gibi aidiyet hissetmeyen bazilari, aidiyet hissine olanak taniyan
Biiyiikada’y1 bir segenek olarak gosterdiler. Biiyiikada ve Kinaliada, bu kadinlar i¢in
evlerindeymiscesine kimliklerini 6zgiirce yasayabilecekleri bir yer olarak tanimlandi.
Aitlikle iligkilendirilen bir yanit olan Biiylikada, orada yazlik evi olan yedi kadindan

sadece licii tarafindan verildi ve acikg¢asi bu beni oldukca sasirtt1.

Kentin kamusal alanlarinda hareketlilik ve gorliniirlik baglamimda mekansal
duygular, kadinlarin karsilasmak istemedigi, kendilerini “Oteki” hissettikleri
mabhallelerde, bolgelerde ve mekanlarda net ve agiktir. Mahalleler ve bolgeler
hakkinda konustugumuzda, her goriismeden ¢ikan ortak cevap Miisliiman
muhafazakar bolgelerdi. Giindelik yasamlarinda buralara giren kadinlar, toplumsal
cinsiyetlerine ek olarak etno-dini kimlikleri bakimindan da rahatsiz ve tedirgin
hissettirildikleri i¢in ¢ogunlukla haglarini saklama ihtiyact duymuslardir. Yollarin

kesismesi istenmeyen yer ve mekanlar konusulurken, patlamalarin meydana geldigi
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bolgeler de akillarina geldi. Bu bolgeler arasinda Taksim 6n plandaydi. Patlamalarin
yant sira, demografik ve mekansal donilisimden de sikayet eden kadinlar igin,
Ermeni kimliklerinden &te birer kadin olarak giiniin herhangi bir saatinde rahatca
yiirliyemedikleri hale gelen Taksim, bazilarinin lisede okudugu ve birgok kisinin lise
ve Universite hayatin1 sokaklarinda gegirdigi bir yer olmasina ragmen, artik
tantyamadiklar1 ve gitmek istemedikleri bir yer haline gelmisti. Dolastiklar1 sokaklar
degismis, siklikla ugradiklar1 kafeler ve barlar kapanarak yerini magazalara
birakmigti. Taksim, hi¢bir kadinin gece yalniz kalabilecegi bir yer degildi artik. Kimi
katilmcr oradaki deneyimlerinden bahsederken akillarina erkek turistlerin
bakislarindan duyduklari rahatsizlig1 animsayarak bu kisilerin kasith olarak onlarin
lizerine yirldiklerinden bahsettiler. Kimi katilimcim Taksim’i  Miisliiman
muhafazakar bir yer olarak tanimlarken, digerleri karigik, garip, yabanci ve kaotik
olarak tanimladi. Taksim, Eylip ve Fatih gibi yukarida bahsedilen bolgeler, turistler,
gocmenler ve/veya miiltecilerle karsilagsma olasiligi yiiksek yerler oldugundan
karmagik kiiltiirel ve smifsal bir yapiya sahiptir. Burada Simmel’in (2013: 26)
metropolii tanimlarken karmagik sosyal aglar ve kalabaliklara vurgusu akla gelirken,
Massey’in (1994: 179) belirttigi gibi, artan niifus yogunlugu, degisen demografik
yap1 ve tanidik ylizlerin azalmasi, kadinlarin bu bolgelerle iliskilerini olumsuz etkiler

ve dolayli olarak erigim ve hareketliliklerini etkiler.

Arzu ettikleri yerde cemaatin olmasini isteyen kimi katilimcim, istedikleri yasam
alanlarin1 paylasan daha sekiiler insanlarin varliginin énemini vurguladilar ve en
azindan birkag¢ cemaat {iyesine, bir kiliseye, bir okula sahip olmanin kendilerini daha
huzurlu hissettirecegini belirttiler. Onlara gore, bir bdlgede bir kilise, bir okul ve
dolayistyla bir toplulugun olmasi, yerel Miisliimanlarin onlar1 kabul etme olasiliginin
artacagl anlamia gelebilir. Ayrica aile iiyelerine yakin olmak veya giivendikleri
insanlarin mahallede yasadigini bilmek, kendilerini daha giivende hissettirmekteydi.
Ailelerine yakin olmak isteyen kadinlar, mevcut mahallelerinde kuzenlerine,
teyzelere, amcalara ve yayalara yakin yasayan kadinlardi. Disar1 ¢iktiklarinda aile
diyelerinin evlerine ugrama aligkanliklarini siirdiirmek istediklerini paylastilar.
Bazilari, anneleri ve babalarindan ¢ok uzak olmak istemediklerini vurguladilar. Tiim
bu ifadeler ve anlatilar aslinda giivenli bir alan yaratma ihtiyacina dayaniyordu.

Hayallerini kurduklar1 yerlere giivenli alanlarim1 getirmek/olusturmak i¢in bir ¢aba
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harciyorlardi. Smiflarina bakilmaksizin, kadinlar korku i¢inde degil, keyifle yasamak

istiyorlardi.

BOLUM 6

KENTSEL ALANI SAHIPLENMEYE DAIR CAGRISIMLAR

Kentsel alanlarin sahiplenilmesi duygusu, c¢ogunlukla goriistiigiim kadinlarin
yasadiklar1 bolgeyle iligkilendirilen bir aidiyet duygusuyla baglantilidir. Giivende ve
rahat hissettikleri mekanlara dayali olarak yapilan paylagimlar, giindelik hayatin ve
hafizanin parcasi olan Istanbul’la iliski kurma cabasi olarak goriilebilir. Birgok kisi,
otekilestirmeye maruz kalmalar1 nedeniyle Istanbul’un biitiiniiyle bir iligki
kuramadiklarini belirtmislerdir ve bu, marjinallestirilmeyecekleri bir kent yasgamina
ozlem duyduklarin1 gostermektedir. Dogduklar1 ve biiytidiikleri toplumun giivenli
alanlar;, dogrudan kentsel aidiyetle iliskilidir (Ors ve Komsuoglu, 2009: 331).
Ancak, Akatlar, Ortakdy ve Nisantas1 gibi yerler sosyo-ekonomik refah agisindan
daha yasanabilir bulundugundan, bu alanlarda yasayan kadinlarin kentsel
deneyimleri, Carmona’nin (2014) “iyi kamusal alanlar” kavramini hatirlatmaktadir.
Bu ayricaligi olan kadinlarin, bu alanlardan ayrilmak istemediklerini gordiim. Diger
yandan, orta ve alt gruplar, kentsel dokudan, degisen demografik yapidan ve
kalabaliklagmaktan sikayet etseler de cemaatlerine yakin bdlgelerde yasamaktan
vazgecmiyorlardi. Bu bolgeler, onlar icin rahatca soluklanabildikleri giivenli alanlar
olusturuyordu; buralar c¢ogu durumda onlarin, dislanma deneyiminin miimkiin
oldugunca az oldugu fi¢iincii mekanlaridir (Kern, 2019: 122). Bu kadinlar, aslinda
kentle iligkilenirken cemaatle olan iliskiler aract oluyor ve buradan dogru kentle

baglar kuruyorlardi.

Ek olarak, smif ayrimi gozetmeksizin daha politik egilimli olan katilimcilarin,
sehirdeki dontigiimiin  politik yonlerinin farkinda olduklarin1 ve dolayisiyla
sahiplenme veya aidiyet hissi edinemeyeceklerini gézlemledim. Ancak kendilerini
apolitik olarak tanimlayan daha yiiksek sosyo-ekonomik diizeydeki katilimcilar,
Istanbul’'u sadece kendi semtleri olarak degil, sehir olarak benimsediklerini

vurguladilar. Kendi isletmelerine sahip olan iki katilimei, onlarin ifadesiyle Istanbul,
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“maliyeti diisginmeden her istediklerinde Bogaz manzarali bir restoranda yemek
yiyebilmenin keyfini ¢ikarabildiklerini” bir yerdi. Yine i¢lerinden bir tanesinin
ifadesiyle, “Istanbul’un kaymagini yiyebiliyorlardi”. Fakat benzer sosyo-ekonomik
diizeyde ancak politik kimligi 6n planda olan bir baska katilimer ise politik durusu
nedeniyle Istanbul’a aidiyet ve sahiplenme hissedemeyecegini sdyledi. Hopkins ve
Dixon (2006), bireylerin bir yerde siyasi gorliniirlik ile aidiyet, baglilik ile evde
hissetme duygularinmi iligkilendirirken, ulus, devlet ve toplum gibi siyasi
tahayytillerin bir yer ve mekanda olusturulan siyasi bilin¢ sayesinde insa edildigini
belirtmektedirler. Ancak, politik egilimli katilimcilarimin Istanbul’a aidiyet
hissedememe ve sahiplenememe deneyimlerine dayanarak, bu durum farkliyd:
diyebilirim. Bu duygularin ve deneyimlerin kendi i¢inde giic iliskileri icerdigi acik¢a
goriilmektedir. Katilimcilarimdaki travmatik kolektif bellegin gilindelik hayata olan
politik izdiisiimii, onlar1 daha elestirel bir yaklagim sergilemeye sevk etmekte ve her
karsilagtiklarinda  onlara  Tiirkliik ideolojisi  hatirlatilarak  aidiyet hissini

zayiflatmaktadir.

Gortgiilen kisilerin ailelerinin politik aktivizme bakis agilarinin farkli oldugunu
gozlemledim. Politik konular1 evde tartisan aileler, politik eylemliligi onaylayan
ailelerdi. Bu aileler, katilimcilarima ¢ocukluklarindan beri politikanin evlerinin bir
parcast oldugunu gostermislerdir. Eylemlili§i onaylayan kimi aileler, kizlariyla
protestolara veya anma katilirken 6te yandan, politik aktivizmi onaylamayan aileler;
evde politika tartigsalar bile kizlarinin katilimini baslarina bir sey gelecek korkusuyla
istemeyenler ile evde hi¢ politika tartigmayip cocuklarini apolitik yetistirenler olmak
iizere ikiye ayrilmaktaydi. Bu “apolitik” tanimi, bu ailelerdeki ii¢ goriisiilen
tarafindan kendi politik durumlarmi tanimlamak i¢in kullanildi. Ayrica bu
katilimcilarim, hayatlarinda politik aktivizmin eksikligini hissettiklerini belirttiler.
Neredeyse tiim katilimcilarim 6liim korkusu ve/veya tutuklandiklar takdirde Ermeni
kimlikleri dolayisiyla bagslarina gelebileceklerin belirsizliginden &tiirii endiseleri
oldugunu ifade ettiler. Bu noktada, goriismeler sirasinda Ermeni bir kadin olmanin,
kimliklerin kesisimselliginin yaratti1 stres, rahatsizlik, endise ve kaygiy1 net bir

sekilde gorebiliyordum.

Giivenlik hissi, goriistiigiim kadinlarin sehirle olan iligkilerinde belirleyici bir rol

oynamaktadir. Bilingli veya bilingsiz bir sekilde, cinsiyet veya etno-dini kimlikleri
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nedeniyle siddet ve/veya ayrimcilia maruz kalmayacaklari, tehlikeli erkeklerden
uzak kalabildikleri giivenli alanlardan olusan rahatlama haritalar inga etmektedirler.
Bu alanlar, yasadiklar1 mahallelerden veya sosyo-ekonomik baglamda liiks kabul
edilebilecek bolgelerden olusabilir. Genellikle, aidiyet duygusu, dogduklari ve
biiylidiikleri mahallelerle kurulurken, ¢ogu durumda sehre genel anlamda aidiyet
hissetmediklerini gordiim. Bu his, goriistiigiim kadinlarin politik egilimlerine bagh
olarak degismekteydi; kendilerini politik olarak tanimlayan ve kamusal alan1 politik
amaglar i¢in kullanan bazi kadinlar, sehrin dokusuna daha elestirel bakarken, apolitik
olduklarmi ve yiiksek bir sosyo-ekonomik pozisyona sahip olduklarini belirten bazi
kisiler ise Istanbul’a hissettikleri bagliligi liiks ve dolayisiyla giivenli alanlar
araciligiyla kurmaktadir. Is ve okul hayatlar1 diginda kentin kamusal alanlarinda
keyifli bir deneyim yasamak isteyen goriistiiglim tiim kadinlar, bu deneyimi
hissedebilecekleri alanlar1 ariyorlardi. Arabasi olan bazi kadinlar dogaya yakin
ormanlik alanlara giderken, bu ayricalia sahip olmayanlar parklara ve deniz
kenarina giderek keyifli bir deneyim yasamaya ¢alisiyorlardi. Dikkatimi ¢eken bir
bagka veri ise, neredeyse tiim kadinlarin yalniz vakit gegirmekten hoslaniyor ve
ritiiellestirilmis aligkanliklara sahip olmasiydi. Dolayisiyla, goriistiigim bekar
Ermeni kadinlarin “gérev odakli” bir kamusal alan kullanimina sahip olmadiklarim

acik¢a gordiim.

BOLUM 7

KAMUSAL ALANDA STRATEJILER

Valentine (1992: 23-24) makalesinde, ev i¢i siddetin oraninin kamusal alandakinden
daha yiiksek olsa bile ebeveynlerin kizlarin1 kamusal alandaki siddete karsi
uyardiklarmi vurgular. Dolayisiyla ebeveyn uyarilarmin ve diger gilindelik
tartigmalarin, kadinlarin kamusal hayatinda korkunun yerini sosyal ve ideolojik
olarak sekillendirdigini ortaya koyar. Hemen hemen tiim goriismelerde kendini
gosteren kamusal alanlarda gizlenme stratejisi, ebeveynler ve aile biiyliklerinin
kizlarma ve/veya torunlarma aktardigi bir bilgiydi. Ozellikle sehrin daha

muhafazakar bolgelerinde dini sembolii gizlemek i¢in hag takmamak veya “arkaya
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atmak” olduk¢a yaygin bir stratejiydi. Farklilik cagristiran dini sembollerin
goriiniirliigii, bireylerin kamusal alan kullanimim etkileyebilir ve otekiligi yeniden
iretmektedir. Bu yondeki uyarilar, daha muhafazakar yerlerde, 6zellikle Fatih’te, bir
onceki kusagin Miisliiman topluma kars1 giivensizlik, huzursuzluk ve korku hisleri

aktarmaktadir.

Ermeni kadinlarin kamusal alanda konusma eylemleri ve genis toplumla diyaloga
girerek “siyaset yapmalar1”, dikkat ¢ekerek onlar1 hedef haline getirme olasiligini
tetikleyerek biiylikler tarafindan endise verici bir durum olarak goriilmistiir.
Aktarilan bagka bir tavsiye ise, ana dili gizlemektir. Cogu kadina, ¢cocukluklarindan
beri annelerine “mama” diye hitap etmemeleri sik1 bir sekilde 6gretilmistir. Sokakta
yiiriirken, aligveris yaparken veya tatillerde plajda, kisaca genis toplumla etkilesim
halinde olunan yerlerde, kimliklerinin ana dili aracilifiyla ortaya ¢ikarmanin tehlikeli
oldugu aktarilmistir. Evde Ermenice Ogrenen kadinlarin ezici ¢ogunlugu,
cocuklugundan beri ana dillerini saklamay1 6grenmistir. Buna gore, 6zellikle taksi
gibi tek basina baskalariyla etkilesimde olduklart yerlerde Ermenice
konusulmamalidir. Bu agidan taksi gibi yerler glivenli alanlar degildir. Genis toplum
tarafindan anlagilamayacak olma diislincesi de giivenlik ve korunma baglaminda
kaygi unsuru olarak yer almaktadir. Miimkiin oldugunca Miisliimanlarla etkilesimi
sinirlamak, tist kusaklar tarafindan tesvik edilmistir. Bu deneyimler, ayrimciliktan ve
dislanmaktan kag¢inmak i¢in kendi toplumlarinin i¢inde kalmak ve disar1 ¢itkmamak
icin kendini koruma stratejileridir. Ayni1 zamanda azinlik olma deneyiminin bir

pargasidir (Morris, 2003: 5).

Cogu katilimcim igin, ebeveynlerinin giyimlerine miidahale edisi ve onlari
sinirlamasi, siddetten kacinmak icin benimsenen bir strateji haline gelmistir.
Istanbul’da, kadinlar sehrin yer ve mekanlarinda viicutlarmi agikta birakacak
giysilerle, Ozellikle gece, rahat ve giivende hissetmediklerinden Ortiinmeye
baglamiglardir. Bu giysileri giyerken c¢ekindiklerini ifade eden az sayidaki
katilimciya karsin, ¢ogu katilimcer viicutlarii agikta birakacak sekilde istediklerini
giymekte, ancak kendilerini korumak icin kat kat giyinmektedirler. Kentin yer ve
mekanlarinda sakli olan sembolik anlamlar, siddet korkusu gibi duygular araciligiyla
kamusal alanlarin cinsiyetli yapisini yeniden iiretir. Yukarida listelenen deneyimler,

Massey (1994: 179) tarafindan isaret edildigi gibi, kamusal alanlarda hareketliligi ve
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kimliklerin sinirlamakta ve kisitlamaktadir. Cemaatin mekansal olarak kiimelendigi
alanlara yakin olmak, kolektif hareket etmek ve ¢esitli giyim taktik ve stratejilerine
basvurmak, bunu acgik¢a gostermektedir. Saha goriismelerinde beni sarsan bir diger
bulgu, kadmlarin dinleri nedeniyle sozlii tacize, yani cinsel siddete maruz
kalmalariydi. Miisliiman erkeklerden gelen bu sdylemler, Hiristiyan olduklar1 igin

onlarla rahatca cinsel iliskiye girebilecekleri imalarini igermekteydi.

Genis toplumla karsilagma alanlar1 olarak kentin kamusal mekanlari, goriistigim
Ermeni kadinlar tizerinde bir¢ok etki yaratmaktadir. Bazilar1 kadin olmalarindan
dolay1 yasadiklar1 kaygilari, korkular1 ve caresizligi paylasirken, digerleri, maruz
kaldiklar1 veya kalabilecekleri siddetin derecesinin Ermeni olmalarindan dolay1
artacagini paylastilar. Anlatilarina kadin olarak rahatsizlik duyduklar1 deneyimlerle
baslayan bazi kadinlar, Ermeni olduklar1 taktirde baslarina ne gelebilecegine dair
senaryolarla bitirdiler. Bu deneyimler, Karakashi ve arkadaslarimin (2009: 379)
“azinlik i¢inde azinlik” olarak tanimladiklari kamusal mekanlardaki katmanli ve
kesisimsel deneyimlerdir. Goriismelerde kentteki kamusal mekanlarda hissedilen
rahatsizligin oldukc¢a karmasik, ¢ok boyutlu, benzersiz ama ayni zamanda tanidik
oldugu goriilmiistiir. Ek olarak, kadin cinayetlerinin ve goriiniirliigiiniin armasi ile
kamusal alanda hissedilen rahatsizlik ve korkunun iligkili oldugu goriilmistiir.
Kamusal alanda bir kadin olarak hissedilen tedirginlide Ermeni olmanin
eklenmesiyle, kendilerini nerede ve nasil hissetmeleri gerektigi konusunda siklikla
kararsiz olduklarini paylagan kimi katilimcilar, diger kisinin niyeti konusunda sik sik
belirsiz olduklarmi belirttiler. Belki de rahatsizlik ve endiseye dair en acik cevap,
kamusal alanlarda yalmiz kalmakti. Yalmiz ylriirken veya otobilis duraginda
beklerken, miimkiin olan en kisa siirede kalabaliga atilmaya calistiklarini paylastilar.
Bu dogrultuda, Kern’in (2019: 38) sehrin kalabaliklarinin kadinlara goriinmezlik
sagladig1 ve boylece Ozgiirliik hissettirdigi vurgusu referans alinabilir. Bu vurguyu
genigleterek, bu gorlinmezligin, siddeti onlemede kadinlara avantaj sagladigini
sOylemek miimkiindiir. Benzer sekilde, sehir kalabaliginin kadinlara “anonimlik”

saglayarak, onlara ozgiirce dolasma firsat1 sundugu eklenebilir.

Goriistiigiim bekar Ermeni kadmlar1 tedirgin eden bir diger unsur, Istanbul’un
kamusal alanlarinin tenha, 1ss1z ve karanlik olmasiydi. Kadinlar, 1ss1z ve sessiz bir

sokakta yiiriirken siklikla arkalarina bakmaktaydi. Bazilar1 bu sokagi gordiiklerinde,
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yollarin1 uzatma pahasimna yolunu degistirmeye karar verdiklerini belirtti. Bu
genellikle yanlarinda kimse olmadiginda meydana gelmekteydi. Baska bir boyut olan
karanlik, her goriismede tereddiitsiiz bir sekilde kendini gosterdi. Gece yalniz
yiirimek ve ozellikle gece sokakta yalniz olmak, ¢ok yogun duygular tetikledi ve
kadinlarin bu rahatsizlik verici duygudan kaginmak adina tiim planlarini buna gore
sekillendirdigi agikca goriildii. Karanlik kdselerden aniden bir erkegin firlayip canina
zarar verecegi korkusu, sahada oldukga belirgindi. Bu korkunun bazi kadinlarin asla

unutamayacagi bir sey oldugunu gérmek benim i¢in olduk¢a yogun ve etkileyiciydi.

Kent hareketliliginin vazge¢ilmez bir parcasi olan ve giinliik hayatta sik kullanilan
toplu tagima, kadinlar i¢in farkli duygular ve deneyimler tetiklemektedir. Cogu
katilimcim i¢in giindelik yasantinin ayrilmaz bir pargasi olan toplu tasima, arabalari
olmadig1 i¢in daha fazla cesit igcermekteydi. Cok kiiciik bir azinlhigin ise kendi
arabalar1 vardi ve bunun diginda nadiren taksiye biniyorlardi. Goriistiiglim kadinlarin
bliylik cogunlugu, toplu tasimayi aktif olarak kullandiklarindan, bilmedikleri yerlere
gitseler bile endise duyduklarini paylastilar. Duraklarin1 kagirmamaya dikkat
ederken, ayn1 zamanda bir sey olursa sigmacak yerlerini bilmedikleri ve bolgede
yasayan insanlar1 tanimadiklart i¢in gergin ve stresli hissettiklerini ifade ettiler. Ek
olarak, araglarin i¢inin bos olmasi, endise ve rahatsizlik uyandiran 6nemli bir
faktordii. Kimi goriismelerde, tanidik bir bdlgede yolculuk eden aracin
korkutmamas1 goriiliirken, bilinmeyen yer ve bolgelerde katilimeilart tetikte
olmalarma sebep olan bir etken oldugu goriilmiistiir. Bu gibi durumlarda, aracin
koprii altindan veya alt gecitten gecerken ara¢ i¢inin karanlia biiriinmesi

katilimcilari tetikleyen ve tedirgin eden durumlar yaratmaktaydi.

Baz1 goriismelerde, metronun kapilarinin sadece bir sonraki durakta aciliyor
olusunun metroyu otobiise gore daha az ¢ekici bir segenek haline getirdigi goriilse de
Ote yandan, cogu goriismelerde, otobiisiin metroya kiyasla daha az tercih edildigi
goriilmistlir. Toplumsal olarak ¢esitli ve genellikle sehir merkeziyle kalmayip cevre
bolgelere de girdigi icin kadinlar1 oldukga tedirgin eden otobiis, cogu katilimciy1
tedirgin etmekteydi. Kaos tarafindan yaratilan bilinmezlik faktorii, burada one
cikmaktadir. Bu ortamlar, sinif farkliliklarinin belirgin oldugu alanlardir. Yapilan
goriigmelerde, taksiye binmenin farkli vecheleri acik¢a ortaya c¢ikmaktadir. Gece

sokaklarda kalmamak icin hizli bir segenek olmasina ragmen, taciz, tecaviiz,
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kacirilma ve cinayet gibi tehlikeler, beraberinde getirmektedir. Bu nedenle kadinlar,
yukarida bahsedilen taktiklere ve stratejilere bagvursalar bile, taksiye binmemeyi her
zaman Oncelikli bir segenek olarak degerlendirirler. Ancak kendini koruma
baglaminda geceleri toplu tasima kullaniminda, taksi bir secenek haline gelmekteydi.
“Korkunun ekonomik bedeli”, taksi kullanim1 baglaminda agikca ortaya ¢ikmaktadir.
Yiiksek sosyo-ekonomik konumdaki kadinlar, gece disar1 ¢iktiklarinda evlerinden
uzaklasma ayricaligia sahipken, digerleri evlerine daha yakin secenekler arasindan

kalmak durumundaydi.

BOLUM 8

SONUC

Bu calismayla birlikte, yiiksek egitiminin, cemaatin giivenli alanlarinin disinda kalan
alanlara erisimlerini kolaylastiric1 bir etkisi oldugu gézlemlendi. Egitimin sagladigi
becerilerle istihdamda konumlanan bu kadinlar, belirli sehir merkezlerinde
sosyallesme ayricaligina sahiptirler. Bagka bir deyisle, giivenli alanlara erisim sahada
gecerlidir ve saglanmistir. Istihdam kaliplariyla, sehir merkezlerinde ve nispeten liiks
yerlerde sosyallesme ayricaliklar1  artmaktadir.  Arastirmamin  baglaminda
konusursak, gozlemledigim sey egitimin kamusal alanlarin kullanimin1 agmasi ve
bdylece giivenli alanlarda varliklarini siirdiirmelerine olanak saglamasi ve bdylece
koruma kalkanlarini giiclendirmesi oldu. Diger yandan, Ermeni kadinlarin kamusal
alanlart kullanmalarini etkileyen temel faktor olarak karsima g¢ikan siddet korkusu,
kadimlarin hareketliligi ve goriliniirliigli i¢in ana engeldir. Bu siddet, Ermeni kadinlar
icin ¢ok katmanlidir. Toplumsal cinsiyet baglaminda deneyimlenen cinsel siddet
korkusuna etno-dini kimlikleri eklenince korku sinirsiz bir hale gelmektedir. Bu
korkunun karmasik dogasi, yalnizca Istanbul’un Miisliiman muhafazakar yerlerinde
ve alanlarinda degil, ayn1 zamanda disaridan Miisliiman muhafazakar olduklar1 belli
olan erkeklerle karsilagilinca da hissedilir. Bu nedenle, etno-dini kimlikleri Ermeni
kadimnlari, ayni egitim seviyesine sahip ancak etnik cogunluga ait bekar diger

kadinlardan daha dezavantajli bir konuma yerlestirir.
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Ote yandan, goriistiigiim FErmeni kadmnlar Istanbul’'un kamusal alanlarinda
varliklarin1  siirdiirmeye devam etmektedir. Burada ana mesele, bu kadinlarin
Istanbul’daki kamusal yerlerde ve alanlarda nasil var olduklarma odaklanmaktir.
Kadinlarin giivende hissetmek i¢in bagvurduklari taktik ve stratejiler, hem cinsiyet
hem de Ermeni kimlikleriyle iliskilidir ve kent icerisindeki konumlanislarinda
belirleyicidir. Benzer sosyo-ekonomik pozisyonlarda olmalarina ragmen,
goriistiigim kadinlar arasinda ekonomik farkliliklarin da sehirdeki konumlarina etki
ettigi gdzlemlenmistir. Ornegin, daha fazla ekonomik kaynaga sahip olanlar,
cemaatin giivenlik ¢emberinin disina ¢ikarak sehrin likks bolgelerinde yasama
avantajina sahiptiler. Buna karsilik, daha az ekonomik kaynaga sahip olanlar
cemaatin glivenlik cemberi igerisinde kalarak giivenliklerini saglamaktaydi. Buradan
hareketle, yiiksek egitimli, kentli, bekar ve gen¢ Ermeni kadinlarin kentsel
giivenliklerini saglamak icin iki egilime sahip oldugu gozlemlendi; (1) refahi
hissedebilecekleri, sekiiler olarak tanimladiklar1 alanlarda var olmak ve (2) topluluk
icinde veya yakininda bulunmak. Sonug olarak, Ermeni kadinlarin kentsel konumlari,
cinsiyet ve etno-dini kimlikleri ile sosyo-ekonomik konumsalliklar1 tarafindan

belirlenmektedir.
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