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ABSTRACT

THE PERSISTENCE OF A SACRED PATRILIENEAGE IN CONTEMPORARY
TURKEY: AN ETHNOGRAPHIC ACCOUNT ON THE DESCENDANTS OF
HACI BEKTAS VELI, THE ULUSOY FAMILY

Salman, Meral
Ph.D., Department of Sociology

Supervisor: Assoc. Prof. Dr. Mustafa Sen

September 2012, 355 pages

This ethnographic study is on a sacred patrilineage, on the Ulusoy family
members who are widely accepted by the Alevi Bektasi communities as the
descendants of the eponymous founder of the Bektasi Order, Hac1 Bektag Veli. In line
with the Shi’ite tradition, it is claimed that Haci Bektas Veli inherited the batin, the
esoteric aspect of the knowledge and the type of spirituality of this knowledge -
walaya, by genealogical chain traced back to Ahl-al Bayt, and therefore undertook an
initiating and supervisory role over his adherents. As the progeny of Haci Bektas
Veli, the Celebis, namely the Ulusoy family, have also become the heirs of his sacred
authority which was also inherited by their descendant through blood and
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transmigration. The Ulusoys have undertaken the role of spiritual guides and leaders
of some other sacred dede (sacred guide) lineages called ocaks, as well as of the
disciples of those ocaks, to regulate and supervise their life in accordance with the
batin, divine knowledge. Thus, the purpose of this dissertation is to explore the
maintenance and reproduction of the hereditary sanctity of the Ulusoy family during
the Republican period during which, due to the secularization and modernization
attempts of the Republic, the sanctity and sacred authority of the family has not been
recognized as a social distinct category. To this end, I firstly examine the historical
background of the family by situating the family in the Ottoman period. Having
found out the continuities and ruptures in exercising of the sacred authority of the
family over the disciples after the establishment of the Republic, I focus on the
transformation of the sanctity and new forms of it by employing the concepts of

space/place; kinship and, gender.

Key terms: Alevi-Bektasi, sacred authority, kinship, gender, secularization
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GUNUMUZ TURKIYE’SINDE BABA SOYLU, KUTSAL BiR AILE: HACI
BEKTAS VELI’NIN EVLATLARI, ULUSOY AILESi UZERINE ETNOGRAFIK
BiR CALISMA

Salman, Meral
Doktora, Sosyoloji Boliimii

Tez Yoneticisi: Dog. Dr. Mustafa Sen
Eyliil 2012, 355 sayfa

Bu etnografik c¢alisma Alevi-Bektasi topluluklar1 tarafindan Bektasi
tarikatinin kurucusu Haci Bektas Veli’nin evlatlar1 ve kutsal kabul edilen bir aile olan
Ulusoylar tlizerinedir. Sii gelenegine paralel olarak, Bektasi tarikatinin Celebi koluna
bagl olanlarca Haci Bektas Veli’nin Ehli Beyt’e uzanan bir silsile ile batin yani
ezoterik bilgiyi ve velayeti ve dolayisiyla bunlarin getirdigi kutsal otoriteyi kalitsal
olarak edindigine inanilir. Haci Bektas Veli’nin evlatlar1 olarak kabul edilen
Celebilerin yani Ulusoylarin da kan bagi ve ruh gogii ile sahip olunan bu otoritenin
kalitgilar1 oldugu kabul edilir ve Ulusoylar kutsal otoritelerinin kaynagi olan batin
bilgisiyle kendilerine bagli ocaklar, dedeler ve taliplere rehberlik ederler. Bu
caligmanin amaci modernlesme ve sekiilerlesme girisimleriyle birlikte kutsiyetleri
resmi olarak ayr1 bir sosyal kategori olarak taninmayan ailenin Cumhuriyet donemi
boyunca kutsiyetlerini nasil korudugu ve yeniden iirettigini arastirmaktir. Calisma

oncelikle Osmanli donemine, ailenin tarihsel arka planina bakmis, ailenin
vi



Cumhuriyet dénemi boyunca kutsal otoritesini uygulamak konusunda tecriibe ettigi
devamliliklar1 ve kopuslar incelenmis ve sonra yer/mekan, akrabalik ve cinsiyet
kavramlar1 araciligiyla ailenin kutsiyetinin donlisimii ve aldig1 yeni bigimler

arastirilmstir.

Anahtar Kelimeler: Alevi-Bektasi, kutsal otorite, akrabalik, cinsiyet,

sekiilerizm
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CHAPTER 1

INTRODUCTION

Bektas then said, “The one sitting to my right was my
grandfather, the Sunlight of the Two Worlds, Muhammad
Mustafa. The one sitting to my left was the Lion of God,
the Commander of the Faithful, Murteza Ali. One was
teaching me the manifest wisdom, the zahir, of the Qur’an
and the other the hidden wisdom, the batin, of the Qur’an.
(Velayetname, 2006:39)’

The Bektasi order is a unique dervish order with two different organizations
coexisting within it. One of these organizations, the Babagan branch, is based on
succession by discipleship and rejects any blood tie. The other one, the Celebi
branch?, in other words the Ulusoy family, claims to be the progeny of Haci Bektas
Veli, the eponymous founder of the order. In accordance with association of Shi’ism
and Sufism within the Bektasi order (Nasr, 1999:117), the Celebi branch has asserted
an Alid genealogy through their ancestor Hac1 Bektag Veli and has shared similar
claims with some Shi’ite branches such as Ismailis to possess divine knowledge and
divine right to rule.

This dissertation is about the Celebi branch of the Bektasi order, more

specifically, about the persistence of the Ulusoy family as the leading sacred lineage

' The Saintly Exploits of Haci Bektas Veli Menakib-1 Hac1 Bektas-1 Veli “Vilayetname” translation
and introduction by Huseyin Abiba (2006) by Babagan Books.

? The title of Celebi was given to member of lineages which were accepted to have descended from
Haci Bektas Veli and/or from Mevlana Cemalettin Rumi. The official usage of the title of ¢elebi was
banned in 1925 and with the surname law in 1934; the descendants of Haci Bektas Veli adopted the
surname of Ulusoy which means “supreme pedigree”. However, the title Celebi is still used
unofficially when talking about the family.

1



of Alevi-Bektasi® community in the Republican period in which the sacred authority
of the family has not been recognized as a distinct social category.

The key concepts that need to be grasped when considering the characteristics
of the sacred authority of the Ulusoy family are batin (the esoteric knowledge) and
walaya (to be close to God). According to the Islamic belief, the Prophet Muhammad,
who revealed the exoteric law (shari’a) of Islam, was the last prophet. After
Muhammad, the revealed law was accepted as the guide and was protected by the
guardians and interpreters, namely by the ulema (Trimingham, 1998: 133). However,
those for whom the exoteric law is not sufficient hold that the divine revelation also
had hidden, spiritual meaning. They claim that prophetic revelation is twofold; it
includes both the exoteric (zahir) and the esoteric (batin), namely both shari’a and
haqiqa. Furthermore, the spiritual reality, hagiga could not be derived from the
shari’a by logic. The Shi’ite tradition claims that interpretation of hagiga requires an
inherited knowledge and spiritual guidance. Thus, the guidance of the batin on the
way of God was provided by the cycle of walaya, by the cycle of Imams which came
after the closure of the cycle of prophecy (Corbin, 1993).

Imam means leader or guide and the quality of interpreting the esoteric aspect
of the divine revelation is emphasized by the term walaya, a noun form of the verb
root wly which literally means to be close (to God) or to be friend (of God) (Jafti,
1987: 165). Accordingly, “the wali is, in Shi’ite terminology, is he who is the nearest
to God in love and devotion and therefore is entrusted by Him with the esoteric
knowledge of religion” (Jafri, 1987: 165) and all the imams are awliya’ Allah. Having
knowledge of both the batin, (the esoteric knowledge) and walaya (the spirituality
associated with this knowledge) the /mam undertakes an initiating and supervisory

role. He initiates his disciples into the mysteries of the knowledge which includes

* I use the term Alevi-Bektasi to refer the community which is affiliated with the Ulusoy family.

4 The term awliya is the plural form of the term wali and wali is the person who possesses the quality
of walaya. Thus, all imams possess the quality of walaya, in other words they are awliya.
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both the idea of knowledge (ma rifah) and the idea of love (mahabbah) (Corbin,
1993:26-27).

The qualifications of the /mam could only be possessed by the family of
Muhammad (ahl al-bayt) by his daughter Fatima and his cousin and son-in law Ali
ibn Abi Talip and their progeny.’ Ali was the first Imam because he was believed to
have inherited the religious knowledge of the prophet and to be divinely inspired
(Daftary, 2007:40).

Without accepting the Shia doctrines, many of the Sufis also show respect for
the family of the prophet and venerate Ali ibn Abi Talip as “[a]n important link in the
spiritual chain leading the Sufi masters back to the Prophet” (Schimmel, 1975:82).
The batin and the walaya are part of the structure of Sufism as well; however, the
way that the Sufi guides receive the knowledge of the batin is different. Unlike the
Imams, they receive the esoteric knowledge not genealogically but through the
spiritual progression. The knowledge of batin comes to them by means of a spiritual
chain which begins with Muhammad and continued with elected masters, and also, by
means of direct inspiration from God (Trimingham, 1998:135). In Sufism, wali is the
ordinary man who is selected by God. He being a friend of God, or, in other words,
due to his closeness to the source of power and authority, i.e., to God, he is both an
intermediary and patron for his adherents (Cornell, 1998: xix).

In terms of the sacred authority of the Ulusoys, the walaya of Haci Bektas

Veli is closer to the term of walaya in Shi’ite sense rather than in Sufi sense.

° The spiritual guidance of the family of the prophet (ahl-al bayt) is common in Shii’te tradition,
however, having fallen out in dispute over succession of the /mams; the Shi’a subdivided into several
branches like Twelve Shii’is, Ismailis and Zaydis. In Twelver Shii’ism the Imamate which began with
Ali remained with his descendants until the twelfth Imam, Muhammad al-Mahdi. It is believed that the
twelfth imam went into occultation and will continue to guide until the day of resurrection (Jafri, 1987:
160-161). After the death of the sixth Imam Ja’far al-Sadiq, Ismailis accepted his son Ismail bin Ja’far
as the appointed successor. Despite the fact that Ismail predeceased his father, the Ismailis argues that
the Imamate was passed to his progeny and unlike the Twelver Shii’ites, they rejected other son of
Imam Ja’far, Musa al-Kazim as true /mam (Daftary: 2007). Different from other two branches, the
Zaydis supports any qualified descendants of al-Hasan and al-Husayn (vom Bruck, 2005: 32).

3



According to the Alevi-Bektasi tradition, Hac1 Bektas Veli inherited walaya by the
genealogical line, through his descent going back to the seventh imam of the Twelver
Shi’is, Musa al-Kazim®. In this respect, with the inherited knowledge of batin and its
spiritual form of walaya, Hac1 Bektas Veli became the carrier of the role of Imams in
terms of spiritual guidance through which he could initiate and supervise his
disciples. Furthermore, parallel to the understanding of Alid ghulat (exaggeration)
which is based on the belief in incarnation of divinity in human body and
transmigration of soul as well as the belief that Muhammad, Ali and the Imams
possessed “intrinsic divinity inherited through blood” (Babayan, 2002: xlv), Haci
Bektas Veli was incarnation of Ali ibn Abi Talip (Ulusoy, 2009:49) because death was
only the end of physical form in cyclical time (Babayan, 2002: xv-xvi); and walaya
will never end with death (Ulusoy, 2009:49).

Hac1 Bektas Veli as the possessor of the walaya and as the incarnate of Ali ibn
Abu Talip established the Bektasi order, namely the Alevi-Bektasi Path. He became
the spiritual guide, leader and was called pir. As the progeny of Hac1 Bektas Veli, the
Celebis, namely the Ulusoy family also become the heirs of his sacred authority
which was also inherited by their descendants through blood ties and transmigration.
The Ulusoys have undertaken the role of spiritual guide and of the leader of some
other sacred dede (sacred guide) lineages called ocaks and also of the disciples of

those ocaks to regulate and supervise their life in accordance with the batin, divine

® According to the Velayetname (2006:33) the genealogy of Haci Bektas Veli is as follows: “Haci
Bektas Veli was the son of Seyyid Muhammad, who is better known as Ibrahim the Second. Seyyid
Muhammad was the son of Musa the Second, who was the son of Ibrahim Miikerrem el-Mucab.
Ibrahim el-Mucab was from the same mother and father as the Sultan of Horasan, Ali er-Riza. Imam
el-Riza, Tbrahim el-Mucab, Abbas, Kasim and Hamza were from the same mother, whose name was
Necmet un-Neseviyye. Their father, Imam Musa el-Kazim had thirty-nine children...

brahim el-Mucab, the brother of Imam el-Riza, was the son of imam Musa el-Kazim who was the son
of Imam Ca’fer es-Sadik, who was the son of Muhammad el-Bakir. Imam Muhammad el-Bakir was
the son of imam Zeyn ul-Abidin, who was the son of imam Huseyn. imam Huseyn was the son of Ali
el-Murteza and his mother was the daughter of Prophet Muhammad, Fatima ez-Zehra, making imam
Huseyn’s grandfather none other than Muhammad Mustafa. This indeed proves without doubt that
Haci Bektas veli is indeed a seyyid.”
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knowledge.

1.1 Research Problem

In downtown Hacibektas, across the main dervish lodge, called the “Hac1 Bektas
Veli Museum”, one can easily recognize some old buildings called “the Celebi
mansions”. With the exception of very few, buildings of the mansions are mainly
hidden behind the garden walls and trees which make it hard to estimate how many
mansions are located there. Needless to say, for an unfamiliar gaze, not only the
numbers of the buildings is difficult to estimate but also the ongoing life in them.
During winters, these buildings are almost empty. However, in summers, with return
of the homeowners to their mansions and especially in Augusts when the memorial
ceremony of Hac1 Bektas Veli is held, they are full of Alevi-Bektasi people visiting
the homeowners, the effendis, the progenies of Hac1 Bektas Veli. Moreover, in the
summer months, if one mingles with the visitors from all over Turkey; it will be very
hard for one to meet one of the inhabitants of the Hacibektas in these mansions.
Although all visitors are welcomed by the homeowners, hardly any inhabitants of
Hacibektas visit the houses of the Ulusoys because the family lost its religious
legitimacy over the inhabitants of the district many years ago. At present, the
existence of the family in Hacibektas has been surrounded by lack of awareness,
prejudiced opinions and dislike of the inhabitants. Only the older generations have
information about the family members and some of them still have respect for them.
More interestingly, similar ignorance could be found in the studies of Alevism-
Bektagism. It is impossible to find a detailed research on the family, although the
family occupies a crucial position within the Alevi-Bektasi belief as a sacred lineage
performing religious rule over the Alevi-Bektasi community who are affiliated with

them.



My first meeting with some of the members of the Ulusoys happened during
the fieldwork for my master’s thesis on the transformation of the annual memorial
ceremony of Haci Bektas Veli. While investigating the celebration of the festival, I
realized that the houses of the Ulusoys were important places where one could meet
people from different regions of Turkey. However, their way of celebrating the
festival was completely different from that of other visitors. Unlike others, the
visitors of the Ulusoys did not participate in the official part of the ceremony or other
events organized by the municipality. The overlapping of date of the meetings at the
residences of the Ulusoys with the date of the festival stemmed from the invitation of
the family members to their disciples to Hacibektas in 1964, when the dervish lodge
of Hac1 Bektas Veli reopened as a museum. Some of the members of the Ulusoys led
the way in opening the lodge as a museum and celebrating the opening date as an
annual festival. Since then, the disciples have begun to pay regular visits to the
Ulusoys during the festival.

I visited two houses of the Ulusoys, which were full of visitors. I was
welcomed by the owners of the houses, they were kind and helpful. This was quite
amazing because what made them unknown to me for years was the social distance
between the family and the inhabitants of Hacibektas. It appeared that bridging this
distance was in fact easy. All that was required was to knock on their doors which had
already been opened. Thus, the relationship between the Ulusoys and the inhabitants
became more interesting to me.

Aside from the relationship between the family and the inhabitants, the
family’s relationship with the disciples was also intriguing. Under the sacred
authority of the Ulusoys, a large number of people gathered and lived at the
residences as if they were members of an extended family. Thus, I realized that, what
I witnessed at those houses was a tradition which persisted, was reproduced and even

reinvented over the centuries.



The Ulusoy family has intrigued me very much and a question accompanied
this interest: How has a leading holy lineage maintained its sacred authority for
centuries? After I decided to study the Ulusoys for my PhD, I planned to restrict my
study to the period of the Republic because with the modernization and secularization
attempts of the newly established Republic, the divine knowledge and divine right to
rule of the family was not officially recognized. The loss of official right to rule over
its community deprived the family of all legal and economic privileges which then
led to transformation of its sacred authority as well. Therefore, I pose the question:
How does a leading lineage claiming to have the divine right to rule over its
community exist in a “secularized world?” However, “secularized world” is an
equivocal definition when taking into account the secularization theory and the
secularization case of Turkey.

The theory of secularization is originated from the Enlightenment idea of the
death of religion and this idea was taken up by the “founding fathers” of sociology,
Marx, Durkheim and Weber and also by other thinkers of the 19" century, who share
the common idea that religion would decrease, even cease with the development of
the modern, industrial societies (Noris& Inglehart, 2004:1). Until the 1960s, the
decline of religion in modern society was taken for granted, but in the 1960s the
secularization theory developed more systematically (Casanova, 1994:19). On the
other hand, in the 1960s and 1970s, the proposition of the decline of religion was
challenged with emergence of the new religious movements and, since the 1980s,
with the “resurrection” of religion; the proposition of the decline of religion has
become quite controversial.

Along with its controversial position in the sociological theory, the theory of

secularization has some other specific difficulties. Hadden’s (1987:598) critique that



“the secularization theory is not systematic”, points out one of these difficulties.’
Although this claim is challenged by Tschannen (1991:396), he also says that
“[w]hile a number of theories have been very systematically stated (contrary to
Hadden’s claim), it is true (as Hadden claims) that one cannot combine these theories
into a single, coherent super theory.” Following the Kuhnian perspective, Tschannen’s
(1991) effort is to systematize the divergent secularization theories at the
paradigmatic level by using the shared concepts in these theories as cognitive
devices. In this respect, he argues that the core concepts of secularization paradigm
are differentiation, rationalization and worldliness. While arguing for the
deprivatization of religion, Casanova (1994) also stresses three premises of the
secularization paradigm, secularization as decline, secularization as differentiation
and secularization as privatization and marginalization.

According to Casanova, the core of the secularization theory i.e., the
differentiation proposition is “[e]mancipation of the secular spheres —primarily the
state, the economy and science- from the religious sphere and the concomitant
differentiation and specialization of religion within its own newly found religious
sphere” (Casanova, 1994:19). The Protestant Reformation, the formation of modern
states, the growth of modern capitalism and the early modern scientific revolution
were the developments- they were both the dynamics and the carriers of the process
of differentiation- which undermined the old medieval religious system and
contributed to the modern secularization process (Casanova, 1994:24). In this regard,
Durkheim’s argument on the functional differentiation in the industrial society® and

Weber’s argument on the differentiation in the modern society through rationalistic

" The other difficulty is that the term secularization is multi-dimensional. As I will mention later on,
while making separation between individual, organizational and societal levels of secularization, Karel
Dobbelaere (1987) tries to solve the confusion on the term’s multi-dimensional characteristic for the
sake of methodological clarity.

¥ Durkheim’s argument on the functional differentiation in industrial societies has been developed by
Steve Bruce, Thomas Luckman, Karel Dobbelaere.
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world-view’ laid the foundation of the theory of secularization.

The other sub-thesis of the theory of secularization, -the decline of religion in
the modern world- is very contentious; even in its terminological usage. Dobbelaere
(1987:116-7) makes a distinction between the dimensions of secularization which are
linked to one another and argues for a societal, institutional (organizational) and
individual levels of secularization. For him, in the 1960s and 1970s, some of the
secularization theorists, such as Acquavia, Luckmann and Martin, explained the
decline of the ecclesiastical religiosity at the individual level grounding the decline on
the social change. The segmentation of institutions and disintegration of social bonds
led to this decline. At the societal level, Wilson and Luhmann talked about functional
differentiation; societalization of the sub-systems and functional rationality through
which religion also became a sub-system among other sub-systems and lost its
societal functions.

Privatization, the other proposition of the theory of secularization, does not
necessarily mean the decline of religion in the modern society. Luckmann argues that
the premise that church and religion were essentially identical brought about the
conclusion that religion becomes a marginal phenomenon in modern society. This
claim necessitates looking into global processes that caused this transformation.
However, factors such as industrialization have no direct relation to secularization.
Industrialization and wurbanization strengthened the tendency for institutional
specialization which deteached institutional areas from religious values and created
autonomous primary public institutions governed by their functional and rational
norms. This transformation also isolates an individual from the society, making the
individual retreat into the private sphere (Luckmann,1967) and the subjectivity of the

individual brings about privatization through which religion turns socially invisible

’ Weber’s argument on the differentiation in the modern society through rationalistic world-view was
followed by Peter Berger, David Martin and Bryan Wilson.
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(Martin, 2005:20). As Casanova states, sanctification of subjective autonomy and the
retreat of individuals to the private sphere legitimate autonomy of the primary
institutions (Casanova, 1994: 37) which also points out the irreversibility of
secularization.

One of the most important theorists of secularization, Peter Berger,10 however,
suggests the “abandonment of the old secularization theory” because the old
secularization theory includes the premise of decline of religion on both societal and
individual levels. Besides that, the old theory presupposes that secularization is a
result of modernization which emerged through the processes of rationalization
and/or differentiation of modern institutions. Thus, “[t]he theory seemed less and less
capable of making sense of the empirical evidence from different parts of the world”
(Berger, 2001: 445). On the other hand, this does not mean that secularization does
not exist; it only means that secularization is not a direct and inevitable consequence
of modernity (Berger, 2001: 445). Similarly, but in a more comprehensive way,
Martin, who has not been interested in the general, underlying processes of
secularization (Dobbelaere, 1987: 112), also criticizes the theories of secularization.
For him, these one-directional theories generalize the proposition of decline or
marginalization of religion which is valid for onlt the core areas of Western Europe.
These theories therefore suffer from selective epiphenomenalism, conceptual
incoherence, indifference to historical complexity and ethnocentrism. He further
argues that religion and modernity are not necessarily incompatible, while
secularization theory is not rooted enough in empirical data (Martin, 1991: 265).

Both critiques of the theory of secularization concentrate on the claim that the

decline of religion in modern society denotes an “inevitable” relation between

' In his early theory, Berger argues that the main carrier of secularization is rationalization in religion
and in modern industry which brought about the autonomization of society from religious control. The
objective level of this autonomization is pluralization of religious institutions which leads to an
increasing worldliness. And the subjective level manifests itself as the collapse of the world-view
(Tschannen, Olivier, 1991:398).
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secularization and modernity. In this sense, referring to the old debate on the
exceptional case of the United States in terms of theory secularization (how can the
U.S. be both modern and religious?), this debate leads to the question whether secular
Western Europe is an exceptional case (Berger, 1999). On the other hand, the
defenders of the secularization theory claim that by arguing the decline of religion,
they do not mean the belief which is beyond institutional control; they talk about
decline in practice and in religious involvement (Wilson, 1979: 275; Dobbelaere,
2006:132). Moreover, Dobbelaere (1987:132) stresses that “[s]ecularization is not a
mechanical, straightforward process...”, but in Western Europe, general trend is an
ongoing secularization process. And for him the reformulated secularization theory
enables one to analyze differentiation between secularizing and de-secularizing
processes through the changes observed in Western societies (Dobbelaere, 1987:132).

While arguing for the abandonment of the old theory of secularization, Berger
(1999:7) points out the term of desecularization which challenges the relation
between modernity and religion. Against the sub-thesis of the religious decline in
modern societies, he stresses the resurgence of religion all over the world within
modernity: “Modernity, for fully understandable reasons, undermines all the old
certainties; uncertainty is a condition that many people find very hard to bear;
therefore, any movement (not only a religious one) that promises to provide or to
renew certainty has a ready market” (1999:7). Unlike Berger, who declared his
suspicion about the relation between secularization and modernity, Martin argues that
in the theory of secularization, social differentiation is the core sub-thesis and it does
not mean a displacement of religion and a once-for all transition from religion to
politics or to science (Martin, 2005:17). In a similar vein, Casanova (1994:5-6) also
accepts the differentiation as the core sub-thesis of the theory of secularization, but he
argues in favor of a new concept - deprivatization of religion. For him, in the 1980s,

religious traditions throughout the world have begun to reject the marginal and
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privatized role which was attributed to them by the modernization and secularization
theories and have started to claim their public role in the society. Casanova calls this
process deprivatization of the religion and argues that the resistance of religious
traditions to secularization (privatization, marginalization) is not new. What is new in
the deprivatization process is a widespread refusal of religious traditions to retreat
into the private sphere.

Following Casanova’s identification of the three propositions of the theory of
secularization, in the case of Turkey, I focus on the meanings secularization as
differentiation, decline and privatization. Again, following Casanova, I argue that
differentiation thesis is the core and most defendable thesis of the secularization
theory, granting the “uniqueness” of the case of Turkey in terms of experiencing the
secularization process.

At first sight, an attempt to apply the differentiation theory of secularization to
Turkey’s may seem awkward. The Western Christendom is based on “double dualist
system of classification”, namely the dualism between “this world” and “other
world”, and at the same time on the dualism within “this world” between secular and
the religious spheres. Through the differentiation process, although the separation
between “this world” and “other world” remained, “this world” became only the
secular one in which religion found its place (Casanova, 1994:15). On the other
hand, in Islam, “religion and state were believed to be fused together, the state was
conceived as the embodiment of religion and religion as the essence of the state”
(Berkes, 1998:7). Accordingly, Turkey never experienced the differentiation of
secular and religious spheres in the sense of the characteristic of Western Europe.
During the Ottoman era, religion was part of the administrative structure and it was
an important provider of political legitimacy (Mardin, 1971).

However, for the purpose of westernization and modernization which were

believed to be precautions against the decline of the Empire, the first secularization
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reform of the Ottoman Empire began in the 19" century in the form of the Tanzimat
reforms (Toprak & Sunar, 1982: 425). The modernization efforts of these reforms led
to the gradual separation of religion from judicial and administrative affairs and
educational institutions (Mardin, 1989:107). On the other hand, this separation did
not mean that religion and state obtained their own institutions and authorities; rather
it was a bifurcation of the whole (Berkes, 1998:480).

Modernization and westernization were also the aims of the founders of the
Republic. They favored a constitution of the modern nation state which also would be
secular and rational. Thus, an Islamic state was the obstacle for the Kemalist’s goal to
constitute a modern nation state (Ahmad, 1993:53). In this regard, following the
course of the French experience, the Kemalists established state control over religion
(Toprak, 1995:91). They did not separate the institutions or reform them; on the
contrary, they eliminated the traditional institutions which were incompatible with the
“secular” state (Berkes, 1989: 467). To this end, the new Republic sought to
emancipate education, law and public administration from the influence of Islam
(Toprak, 2005). The abolition of the caliphate was followed by: the abolition of the
Ministry of the Religious Affairs and Pious Foundation and religious courts ( in
1924); the adaptation of the hat as headgear and dissolution of the religious orders (in
1925), the reform of the calendar and adaptation of the new criminal code and
adaptation of the Swiss civil code (in 1926), the disestablishment of Islam as a state
religion and reform of the alphabet (in 1928), the Turkification of the call to prayer
(1932) and the declaration of laicism as part of the Turkish constitution (1937)
(Mardin, 1977:287-288). Moreover, use of religion for political purposes and
personal gain were banned. Besides, all religious schools were banned and the
educational system was unified under a Ministry of Education (in 1924). Also, with
the establishment of a Directorate of Religious Affairs (1924), “official” Islam was

put under control of the state (Toprak, 2005). All these reforms emancipated the state,
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law'!, science, economics, and education from religious control. Furthermore, under
the control of the state, it was attempted to reform and replace religion in its own
sphere as well.

Despite the fact that it is very difficult to speak about the decline of religion

during the Republic, it is claimed that the so called religious “revival”'

took place in
the mid-1940s, and then after the coup d’etat of 1980. Looking at the early periods of
the Republic, it can be said that Mustafa Kemal and the Kemalists were strongly
against the public function of religion that provided political ideology, identity and
social solidarity (Tapper, 1991: 6). During the single-party rule, in order to
emancipate the secular spheres from the influence of religion and reduce the power of
religion on social control and guidance, the secular reforms were carried out. Their
rule became much more oppressive, especially in the mid-1930s, when the militant
secularists became dominant in the Republican People’s Party. Thus, the Republic’s

13 .
“the westernized and

modernization and secularization effort created two cultures:
secular culture of a tiny but influential the minority associated with the bureaucracy
and the indigenous culture of the mass of the people associated with Islam” (Ahmad,

1993:92).

" According to Berkes (1998: 467) “[i]f the crux of western secularism lay in the relations between the
state and church, the pivot of secularization in the Muslim societies lay in the secularization of law,
particularly the civil law.”

2 The terms revival, resurgence and revitalization of religion are ambiguous. As Vukomanovié
(2009:9) points out, religious discourse, religious practice, religious community and religious
institutions are constitutive elements of religion and it is not always clear which of these elements
experiences revitalization.

3 For Mardin (1977) and Sunar & Toprak (1982), in the early Republican regime, secularization
created a gap between the masses of the periphery and the central elites. During the Ottoman period,
tension between the center and periphery was reduced partly by the bonding function of Islam. Islam
figured in the imperial-patrimonial structure of the Empire basically at the two different levels: at the
center, as a scripturalist, sharia-minded, ulema governed Islam; and at the periphery, as mysticism of
the sects, religious orders, the tarikats. With secularization, religion lost its legitimizing function for
both sides and the connection between the center and the periphery, provided by religion, was reduced
(Sunar &Toprak: 1982:422).
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With the transition to the multiparty system in 1946, a mass of the people
associated with Islam moved towards participation in politics. The Republican
People’s Party split into two parties, i.e. RPP and DP (Democratic Party); and both
accepted Islam as an important source of political support among the constituency
(Sunar &Toprak, 1982:428). According to Lewis (2002), during this period, an open
sign of religious opposition was the critique of the state’s secularist policy. Also,
religious education was one of the first discussed issues. In 1949, religious education
was introduced in schools and a year later, religious education was made compulsory
for the fourth and fifth classes of primary schools. Besides, mosque attendance rose
and pilgrimage to Mecca began. Religious books and pamphlets were written and
published. With the liberalization of religious policies, the farikats, which had
continued to exist secretly during the Kemalist government, became apparent. For

Sunar and Toprak (1982:431), in the 1950s, after DP won the elections:

The net impact was the instrumentalization of Islam by the DP for the electoral
purposes and the inadvertent, but nonetheless incipient, ideologization of religion by
peripheral groups in their attempt to share in the benefits of modernization through
clientelist participation in, rather than categorical rejection of, the secular institutions
of the Republic.

In the 1960s and 1970s politicization of Islam became concrete and the most
striking issue was the foundation of Islamist parties. The National Order Party'* was
founded in 1970 and in 1972, as the continuation of the former party; the National
Salvation Party was founded. The party based on the idea of the Milli Gériis" (the
National View) which was formed by the members of a particular Nakshibendi group
(Atacan, 2006:43). The party adopted a synthesis of Islam and rational capitalism
(Mardin, 1977:295), and was able to become a coalition partner of different

" The part was shut down in 1971 with the accusation that the party aimed at creating an Islamic state.

5 Milli Gériis composed of four main ideas: the idea of immet (Muslim community) under the
leadership of Turks, nationalism, etatism in economy and respect of the military (Atacan, 2006: 46).

15



governments in 1974, 1975 and 1977.

The administrative and economic institutions of the state introduced Islamic
conservatives (Mardin, 2006: 12) since 1940s; but the evident Islamist “resurgence”
occurred after the coup d’etat of 1980. Turkish-Islamist synthesis, within which
Islamist movements flourished, was emphasized by the military, and later by the
right-wing parties. After the coup d’etat of 1980, neo-liberal economic policies came
into operation and the shift from import substitution to export-oriented growth led to
migration from rural to urban areas thereby radically changing the profile of the
cities. Besides that, after the coup, suppression of the left which was influential on the
urban poor, made room for the Islamist movements and they could be easily
organized among the urban poor. Not only did the Islamist movements resolve the
problems of identity or conservative fears of the urban poor, but they also became a
channel to political and economic power, social status and prestige (Toprak, 1999).

Thus, from the 1980s till now, religious traditions and movements challenged
the public, economic, political and moral spheres much more openly and strongly
than before. The Justice and Development Party (Adalet ve Kalkinma Partisi), whose
members were mostly old members of the Milli Goriis', could be seen as an
embodiment of long religious “revival” within the modern Republic. The JDP was
able to articulate the neo-liberal economic policies to its religious world-view (but
declared its split from Milli Gériig) and formed a coalition of different Islamic,
nationalist and right-center groups that won the elections in 2002. They have
occupied the government office ever since.

The other thesis of secularism, the privatization of religion simply means the
withdrawal of religion into its own, private sphere, with the emancipation of secular

spheres from religious control and religious rules. In the case of Turkey, in the early

' The Welfare and the Virtue Parties were the successors of the National Salvation Party which also
based the idea of Milli Goriis.
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Republican period, the Kemalists not only established secular spheres but also tried to
reform and place the religion in its own sphere under state control. After the abolition
of the Caliphate and Ministry of Religious Law and Foundations, the Directorate of
Religious Affairs established and attached to the Office of the Prime Minister with the
aim of taking religion under the control, sought to reform religion and to make it
compatible with the modern world. The Directorate of Religious Affairs’ status was
confirmed after the military invention in 1960. Moreover, the 1982 constitution made
the Directorate of Religious Affairs a part of the Republic’s administration
(Shankland, 1999: 29). The Religious Affairs’ duties were the administration of
mosques, the appointment and dismissal of imams and preachers and other mosque
functionaries and the supervision of the muftis (Lewis, 2002). In addition to these,
“[...] the Directorate oversees the organization of the pilgrimage, publishes large
quantities of literature, distributes and prints the Koran, makes rulings on question of
religious nicety in the form of opinions (fetvas), hold conferences on religious issues,
oversees the conversion of those who wish to become Muslim and, attends to the
physical infrastructure of the modern religious buildings” (Shankland, 1999:30). As
Shankland stresses, although the term “Religious Affairs” does not denote any
specific religious group, excluding the religious groups such as Alevis, Yezidis,
Christians and Jews, the Directorate of Religious Affairs tooks the responsibility of
defining and executing Sunni Islamic affairs.

Regarding the role of the Religious Affairs, Giilalp (2005: 357) argues that the
Republican regime attempted to turn religion into a private and personal matter by
controlling it through the Religious Affairs office. However, the arguments about the
privatization of religion become equivocal when the Religious Affairs’ dual function
is taken into consideration. One of the functions of the Religious Affairs is to position
and keep religion in its own sphere. The other function is to define and dictate “a

Sunni form of Islam” which, at the same time, means interfering in the private sphere
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of an individual. To what extent the Religious Affairs performs its functions is also an
important issue. State control over religion through the Directorate of Religious
Affairs could eliminate old, central Islam; on the other hand, despite the legal ban,
religious orders could survive and during the period of Republic, even new religious
orders had flourished. Apart from the persistence of religious orders, since the
establishment of the Republic, religious movements challenged the sphere of religion
defined by the state. Especially during the 1980s and after, “religion” has gained
more and more power in other spheres such as politics, administration and economy.

Finally, in the case of Turkey, the differentiation aspect of the theory of
secularization is, in my view, the most appropriate part of this theory. Rather than
reduce the influence of Islam in society, the early republican regime tried to replace
the old form of Islam (although there were multiple forms of Islam during the
Ottoman) with the new one, compatible with modern nation state. It also separated
the religious sphere from the secular but the privatization of religion and decline of
religion did not taken place. Since 1940s, and especially since 1980s, what did take
place was the religious movements’ refusal to be sharply separated from the state.
Since 1940s, religious orders, religious movements and parties have been able to
enter and integrate with the spheres of politics and economics which were identified
by the early republican regime as secular spheres.

Thus, this study aims at positioning the Ulusoy family as the leading sacred
lineage within the context of Turkish secularization/modernization process. It
examines the transformation of their sacred authority and maintenance of their divine
right to rule over the Alevi-Bektasi community. To that end, the study includes eight
chapters. First chapter is introduction and it involves the research problem, review of
research and research methods and some brief information on research subjects.

In the second chapter, I discuss the fieldwork process from gathering data to

classifying it. During fieldwork, the interaction between the researcher and research
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subjects is unavoidable and in my case, as an insider researcher, this interaction gains
special importance. Thus, for the sake of the validity of the research, I try to reflect
my social origin, gender, marital status, age and state of religious belief on the
research process and show how these affected the research and the relationship
between me and my research subjects.

In the third chapter, based on the fact that in the Ottoman period the Ulusoy
family (the Celebi branch) was formally recognized as the hereditary successors of
Hac1 Bektag Veli, I explore the status of the Celebis as the postnisin of the main
dervish convent and as the trustee of the exempted foundation of main dervish
convent during this period. Due to their official status, some privileges were granted
to the family. However, these privileges depended on the policies on the
centralization and decentralization of the Empire and were therefore not stable.
Therefore, 1 follow the course of transformation of the family’s sacred authority
during the Ottoman period in order to highlight grasping the continuities and
discontinuities of this authority in the Republican period.

In the fourth chapter, I explore the changing internal distribution of the sacred
authority within the Alevi-Bektasi Path. During the Republican period, with the
modification of the hierarchical relations within Path, the miirgit’s authority dispersed
among the male members of the family and, the title of effendi, acquired new forms.
Therefore, the first part is of the chapter is on the sacred role of the effendis. In
keeping with this, I especially focus on the succession rules within the family and
follow the ways of succession from the end of the 19™ century till present. The
existence of the effendis in the political sphere is another topic of this chapter. From
the 1950s to the mid-1990s; some of the family members were able to convert their
religious authority into a political one by being founders of the political parties or
being elected as deputies in the areas where the Alevi-Bektasi population density was

high. In the wake of changing political conditions after the 1990s the family’s sacred
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authority becomes incapable of ensuring its election as deputies. However, does not
lead to its resignation from the political sphere; on the contrary, it enables new
possibilities in the political sphere. Thus, this chapter examines the course of the
family members in the political sphere during the Republican period.

In the fifth chapter, I focus on Hacibektas district as the “locality” whereby the
sanctity of the Ulusoy family is permanently reproduced through the idea of “return
to origin”. Firstly, I explore the dissolution of the family’s old forms of authority that
accrued to its old status within the patrimonial relations that flourished in the district
during the Ottoman period. This dissolution continued till the 1950s and radically
transformed the family structure which split into nuclear families. In the 1930s,
family members began to migrate to other cities even though some returned back to
the district. This trend of out-migration from the district and returning back to the
district ended only in the 1990s. Except for a few, the family members have settled in
other cities. During this period, the perception of Hacibektas district as the locality
changed and the relationship of the family members’ with this locality acquired
special importance in maintaining and reproducing the Ulusoy’s sanctity and sacred
authority. Thus, the residences of the Ulusoys are also the focal points of this chapter.

In the sixth chapter, I explore those rules of kinship through which the Ulusoy
family sustains itself as the sacred patrilineage. Without ruling out the
multidimensional characteristic of kinship which includes biological, social,
religious, economic and political aspects, I relate the term kinship with the line of
organization of the family. Besides that, I focus on the genealogy of the family
because genealogy as a kind of ideological tool to reconstitute the religious authority
(Gilsenan 2000) is vital for preserving the ongoing “right to rule” over the Alevi-
Bektasi community. Keeping the genealogical memory alive is also another important
aspect of the maintenance of the family’s sacred authority; hence, the patronymic

usage and the names given to newborn members of the family also present an issue
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with in this chapter.

The seventh chapter is on the gender aspect of the reproduction of the family.
The family members and the Alevi-Bektasi community share the common belief that
only men are able to give life and blood ties can pass only through male lineage. The
Ulusoy women cannot create an agnate by giving birth but they are included within
this agnatic bond. Besides that, for the continuity of the family, men’s control over
women’s reproductive capacity is essential (Palazzi, 1999: 215). Thus, under the
subtitles of procreation, marriage and motherhood, education and work, I discuss the
role of the Ulusoy women in the procreation of the descendants of Haci Bektas Veli;
women’s position in the reproduction of the sanctity of the family and their
experience of the gender roles which they should undertake within the family.

The eighth chapter is the conclusion and general evaluation of the study.

1.2 Review of Research

Hereditary succession is a widespread succession rule among the Shi’ite
branches and communities, such as the early Baha’is who are close to the Shi’ite
tradition (Scharbrodt, 2008) and also among some Sunni Sufi orders. In this regard,
there is a large collection of studies on sacred genealogies, especially on Sufi orders
in North Africa such as the Sanusiya in Cyrenaica'’ (Evans-Pritchard, 1968); the
Ihansalen who are the descendants of saint Sidi Said Ahansal in Morocco (Gellner,
1969); the Hamidiya Shadhiliya order in Egypt (Gilsenan, 1973); or in the Middle
East like the Rashidi Ahmadi order which also spread across parts of West Africa and
Southeast Asia (Sedgwick, 2005). Furthermore, there are studies on the Shi’ite
branches like Zaydis, ruling families in Yemen (Vom Bruck, 2005) which similar to

my study focus on transformation of the families after they have lost formal

7 An ancient region of northeast Libya.
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recognition of their “divine right to rule”.

However, sociological and anthropological studies on holy lineages in Turkey
are rare. Caroline Tee’s (2010) ethnographic study on the Dervis Kemal Ocagi
focuses on the transformation of the organization of the holy lineage through
geographical distribution and urbanization. Peter Andrews and Hidir Temel conducted
a descriptive study that gives some information on the Hubyar sacred lineage, its
geographical distribution, organization and rituals. Apart from a few smaller scale
studies, there is not a comprehensive study on the Ulusoy family. One of the studies
of the Ulusoys is an oral history study that takes place in the book Cumhuriyet’in Aile
Albiimleri (1998). Using photographs from the family album, Ayse Berktay
Hacimirzaoglu presents snapshots from the family life and gives a short history of the
family during the Turkish Republic period. But ruling out the family’s persisting
religious authority over the Alevi-Bektasi community, Hacimirzaoglu heralds the
family’s disintegration for integrating into the Republic.

Another study is an article on the Ulusoy family, “L’oncle et le député :
circuits de ressources et usages de la parenté¢ dans un lignage sacré en Turquie”
(2006), written by Benoit Fliche and Elise Massicard.'® Fliche and Massicard seek an
answer to the question how the family dealt with the collective religious and
economic sources which had remained from the period of the Ottoman Empire in the
period after the constitution of the Republic. For Fliche and Massicard, unequal
distribution of the resources, especially the religious resources which became

concrete in the position of miirsit"’, resulted in segmentation within the family. As a

' These researchers also wrote another article “Die Ulusoy-Familie in der republikanischen Tiirkei:
Abstammungsgebundene religiose Autoritdt und Versuche ihrer Transformation,, to be published in
the collection of papers presented at the International Alevilik Symposium held at Heidelberg
University in 2006. This article is the abridged version of the aforementioned article with little
difference.

' The family member who succeeds the post of Hac1 Bektas Veli.
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result, the family members have sought to take advantages of the family patrimony
through religious, political, marital, educational and economic strategies. Thus,
despite the authors’ precipitate attempt to derive information from poor data®, the
article provides a picture of the family members’ disputes over the distribution-
redistribution of the reduced family resources and their strategies for taking
advantages of the resources. This study presents the family members only as the
competing agents for their benefit, ruling out their emotional ties, experiences, feeling
and moral and religious reasoning and the family’s living interaction with the Alevi-

Bektasis.

1.3 Research Methods

To study the maintenance of the Ulusoy family during the Republican period,
I applied ethnography as a research process. Having my research based on the
fieldwork, I used several data gathering techniques in order to conduct the study on
the Ulusoys. Ethnographic study provided me to scrutinize the family within its
socio-historical context by taking into account the family member’s practices,
experiences, feelings, reasoning and ideas as well.

I conducted the fieldwork from December 2008 to September 2010 with a few
breaks in between. I met with the family members several times in Ankara: in
December 2008 and in the period between October 2009 and January 2010. My study
in Hacibektas district lasted from July 2009 to October 2009 and from July 2010 to
September 2010.*'

0 To illustrate, the authors’ claim about the correlation between marriage and politics are somewhat
problematic because of the lack of data and wrong information about a family member’s position. In
the article, he (Ali Thsan Ulusoy) is called miirsit although he was not.

21 Until the end of writing process of the dissertation, I met some of the family members and got
information from them by conducting interviews or having conversation about the Ulusoy family.
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During the research, I used several data gathering methods: observation,
interview and in-depth interview, oral history and documentary research and visual

research.

1.3.1 Observation

Participant observation can be used as the cognate term of ethnography
(Hammersley &Atkinson, 1993:2), but, during the fieldwork; the roles that a
researcher undertakes might vary from complete participation to complete
observation (Hammersley &Atkinson, 1993:93; Davies, 2008:82). I made an effort to
avoid these two poles of the field roles as much as possible, and tried to conduct a
reflexive observation which necessitates taking into account my participation in the
research circumstances.

In Hacibektas district, my research was based on visiting the residences of the
family members. The family has 17 residences at the Hacibektas district. With the
exception of a few, I visited almost all residences on several occasions. All these
residences, except one which is used by its owners all the time, are generally used by
the family members in summers. These residences are gathering places of the family
members who live in big cities like Ankara, Istanbul and Izmir. Moreover, they are
the meeting places for the family members and the Alevi-Bektasi community
affiliated with the family. By visiting the residences, I had an opportunity to observe
the relationship among the family members which is indicative of all power relations,
kinship rules, gender roles, hierarchies, beliefs, customs and daily activities. I also
observed how all those are experienced by family members from different
generations. The relationship of the family members with the disciples was also
important to understand the position of the family within the community. In this

sense, | had the opportunity to observe how and in which ways the family members
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exercised their authority over the disciples. Moreover, living in Hacibektas district
provided me with the opportunity to spot and experience the peculiar position of the
family within their hometown in terms of the minimum relation they have with other
inhabitants of the district.

In Ankara, I visited some of the members of the family in order to understand
the difference between their way of life in Ankara and in Hacibektas. During some of
these visits, I could observe their relation with their disciples in Ankara and make

comparisons between these two field sites.

1.3.2 Interview and Oral History

Interviewing is an essential data gathering technique for conducting field
research. I conducted semi-structured interviews with some of the family members at
the beginning of my study, which otherwise, were, scheduled during our second
meetings. I prepared informal list of the topics which I wanted to talk about and the
responses were open-ended. The topic on the Ulusoy family was organized to get
basic information about the interviewee such as her/his education, profession,
marriage, her/his position, personal history and information about her/his nuclear
family. The interviewee’s self-perception as an Ulusoy and relation with other
Ulusoys was also part of the questions. The second topic was on the family members’
organic relation with the Hacibektas district which is crucial to understand the role of
locality in terms of reproduction the sacred authority. The questions on the mansions
that they possess provided me to scrutinize both reproduction of sanctity through
locality and the family history including the changing family structure. The family
members’ relation with the inhabitants of the district was also another question under
this topic. In consonance with the previous topics, the third topic was the relation

between the Ulusoys and the disciples. Depending on whom the interviews were
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conducted with, I asked questions on organization of the Alevi-Bektasi community,
the family’s role and position within the Alevi-Bektasi belief and nature and type of
relations between the family and the disciples. **

There was no time restriction for the interviews. The duration of the
interviews was from half an hour to two hours although the meetings during which
the interviews were conducted usually took more time than the interviews alone.
After a while, when the family members got familiar with me, I carried out
unstructured interviews and I could ask more specific and personal questions which
varied according to the interviewee. Despite my intention to interviews one person at
a time, there were some cases when these interviews turned into group interviews.
This kind of interviews were sometimes more fruitful than I expected. Including both
personal and group interviews, I conducted seven interviews with one family
member; five interviews with two members; six interviews with one member; three
interviews with three members; two interviews with seven members and an interview
with nineteen members. There were 24 family members with whom I did not conduct
interviews due to several reasons such as inconvenient milieu. Among them, there
were also children with whom conducting interview was not possible. I preferred to
have conversation with them rather than conducting interviews. Thus, “naturally
occurring conversation” (Davies, 2008:105) took a great part in my fieldwork.

Apart from family members, I conducted four interviews with some sacred
guides and disciples. Two of these were group interviews and all of them were
conducted at the mansions of the Ulusoys. The questions were about the relationship
of sacred guides and disciples with the Ulusoys and the rituals which they performed
during their visit to the Ulusoys. Again, due to unfavorable conditions for
interviewing them while visiting the Ulusoys, I generally preferred to have

conversation with them. Except for a few interviews I had also conversation with the

** See Appendix A and B for two samples of the semi-structured interviews.
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inhabitants.

During the fieldwork, I also relied on oral history as a research technique. As
Thompson argues, history has social purposes (Thompson, 2000:6). In line with this,
oral history helps reconstruct a particular event in the past through the voices of the
ignored and unprivileged ones (Angrosino, 2007:49). Using oral history thus
provided me with an opportunity to develop Ulusoy’s history from the beginning of
the Republic up to now. Individual life story, by which the narrator can talk about
her/his life in a detailed way; single-issue interview which provides testimony about
an aspect or period of narrator’s life and family tree interview by which it is possible
to get the information about other family members from contemporary or previous
generations (Slim, et. all, 2003:116-117) were the interview techniques that I used

during the oral history study. I conducted these interviews both one-to one and in a

group.
1.3.3 Documentary Research

Being a researcher with no expertise in the discipline of history, I experienced
difficulties in scrutinizing the archival data and this was the most troubling part of the
documentary research. I had to depend on the secondary archival data since I was not
a researcher trained to make an archival research. Besides that, my knowledge of
Ottoman Turkish is insufficient for me to transcribe the documents written in
Ottoman Turkish into the Latin alphabet.

As a result, I used secondary archival data resulting from other researchers’
studies. Faroghi’s studies on the Bektasi dervish convents provided me some

dependable information on the history of the family.” The official documents on the

3 See Faroghi, Suraiya (1976). “The tekke of Hac1 Bektas: social position and economic activities”,
International Journal of Middle East Studies, vol. 7, pp.183-208 and Faroghi, Suraiya (2003).
Anadolu’da Bektasilik. Istanbul: Simurg Yaymevi.
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family which were published in Turkish Culture and Hac1 Bektas Research Journal
were also my secondary sources. However, the lack of original forms of these
documents makes me uncertain about their dependability given the fact that
transcription of those documents inevitably involves the comments of the transcriber.
Although it covers quite valuable information and historical data, this problem is also
valid for the book of Cemalettin Celebi, Miidafaa which was transcribed and edited
by Birdogan (1996).** There is also another book which is written by Ali Celalettin
Ulusoy (1986). This book is a unique source to comprehend the author’s perception
of his family and covers some important edicts, assignments, verdicts and letters
which highlightened the relationship between the state officials and the family in the
Ottoman period, especially in the 19" century and in the early Republican period.*®
Furthermore, an important source given to me by the family members is the
registry of birth of the family members from the end of the 19" century till 2004. I
also collected some handouts on the family and especially on the religious head, the
postnisin of the family. Besides, I collected news on the family and interviews

conducted with some of the family members from different newspapers.
1.3.4 Visual Research

According to Banks (2007:6-7) there are three strands of visual research in social
sciences. One of them is the creation of images like taking photos or making
sketches, not for the purpose of using it but for the purpose of documenting or

analyzing the research topics. The researcher can create these images independent

# Birdogan, Nejat (ed.) (1996). Celebi Cemalettin Efendi’nin Savunmasi (Miidafaa). Istanbul: Berfin
Yayinlart.

¥ Ulusoy, Celalettin Ali (1986). Hiinkar Hac1 Bektas Veli ve Alevi-Bektasi Yolu. Hacibektas.
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from the research subjects’ knowledge. The second strand is the study of images
which are produced or consumed by the research subjects like observing them while
they are taking photos or watching television. And the third stand is the collaborative
study of the researcher and research subjects on the preexisting images or on creating
new images. During the study, I applied all three strands of visual research. I took
photos and made sketches to make the place of the Ulusoys in geographical sense
more clear and understandable for me. I also took photos with one family member
and observed him while taking photos and I observed some of my informants while
watching a television program in which one of the postnisins of the family
participated. However, my visual research was based on the collaborative study of
the preexisting photos and taking of new photos. Some of the family members shared
their photo albums with me. We looked at the photos which were taken since the early
20™ century on. They explained to me the history of those photos. This collaborative
study also formed a part of the oral history study as well. Moreover, I took new

photos of the family members in order to support the study visually.

1.4 Field Site

A quick look at some debates on field sites could be helpful to define the field
of my study. Since the early 1990s, the conventional single-sited ethnography has
been challenged by theorists of the multi-sited ethnography. According to them,
bounded single-sited ethnography is unable to grasp the local within the capitalist
world system and/or global era (Marcus, 1995). Thus, the multi-sited ethnography
theorists maintain that, in spatially decentered world, all local phenomena are part of
larger systems which operate on global scale. The reality of the interconnected local
phenomena, namely, the reality of the global does not correspond with the reality

produced by a bounded single sited ethnographic study (Candea, 2009; Cook et.al,
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2009). Now, with the insufficiency of the single-site ethnography, the ethnographer’s
“being there” experience is out of meaning, and instead of it, it is time for “following
the thing” because “the object of study is ultimately mobile and multiply situated”
(Marcus, 1995:102). In order to follow the thing, people, metaphor, (etc.), the
ethnographer should pass through various sites but these sites are “not a self-
contained local instance in communication with a global system, but an ethnographic
location for the direct study of this system itself” (Candea, 2009:29).

The shift from single-site to multiple sites involves some geographical
concepts like space and place. According to the multi-sited critique of single-sited
ethnography, the conventional field aims at a simultaneous study of space
(geographical area) and place (imagined spaces, cultural formations: culture, village,
nation etc.). Thus, with the overlap between place and space, the natural spatial
boundaries of the place become the boundaries of the field site. Furthermore, there
are some assumptions included within this single-sited ethnography model. One of
them is places, cultural formations, have clear boundaries and they correspond to
bounded space; secondly places are highly homogeneous within itself and highly
heterogeneous among themselves. However, in multi-sited ethnography, space means
both the plural bounded local spaces and a unitary “seamless” global space (Cook

et.al, 2009). Thus,

“[p]laces spill out from spaces, the ethnographer ought to follow carriers from local
space to local space and the boundaries of the ethnographer’s field ought to come
assiduous following of connections to correspond to the sum of all the connected
spaces- in this sense it would be a multi sited field” (Cook et.al, 2009: 63).

In this sense, multi-sited ethnography faces two important problems. One of
them is stressed by Candea and defined as the holism of the multi-sited ethnography.
The multi-sited ethnography theorists argue that passing through spatially dispersed
field sites and following research subjects means at the same time to study the

“seamless reality”. Moreover, in order to be able to study “seamless” reality, the
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researcher has to be ubiquitous. However, the researcher has to make some decisions
and choices during the fieldwork, and these decisions and choices draw the arbitrary
locations of the study (Candea, 2009). The other problematic issue of the multi-sited
ethnography is the one concerned with the geographic concepts. While criticizing
understanding of the single-sited ethnography on space and place; the multi-sited
ethnography is also not far from this understanding by maintaining that a field
corresponds to place(s). Arguing for un-sited field, Cook et.all (2009) says that a field
should not be thought as an area and, moreover, the connection between field, space
and place is not necessary.

In the light of this debate, it might be helpful to reconsider the terms of space
and place. When space is considered as the product of multiple interrelations,
embedded practices, connections and disconnections which is permanently under
construction (Massey: 1994, 1999, 2005) then, place is particular articulation of those
interrelations in particular location (Massey, 1994:168). In keeping with these
definitions, both space and place are necessarily thought as openness, dynamism and
pluralism and, not as opposing concepts because they “emerge through active
material practices” (Massey, 2005:95). Furthermore, every individual place is unique
as meeting of social relations at that location, “[e]ach place is the focus of distinct
mixture of wider and more local social relations. There is the fact that this very
mixture together one place may produce effects which would not have happened
otherwise” (Massey, 1994:156).

When space and place are conceived as processes under construction of
multiple social relations and not static closures, then the field of the research can be
easily connected with both place and space without underestimating the specificity of
the place. In this regard, Hacibektas district was the most important part of my field
research as the locality and as the meeting place where the sanctity of the family is

permanently reproduced. Thus, rather than moving from one place to another to
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follow my research subjects, I moved and followed them where they met.

It was also important for my research to be able to gather data about the
“mundane” life of the family members. Their stay in Hacibektas intrinsically includes
their mundane life, in other words, their sacredness never excludes the profane.
However, in order to see the continuity and/or discrepancy in their life experiences, I
needed to follow them out of Hacibektas district. Thus, I followed my relationship
with some of the family members and this pursuit brought me to Ankara (with the
indispensable influence of the fact that Ankara is the city where I live as well). In
fact, Ankara was the city where I began to conduct my field research because of my
earlier connection with a member of the family. In different times, I moved between
Hacibektas and Ankara to conduct my field research and every time, the boundaries
of my field was drawn by my choices and decisions which are also determined by my
interaction and relationship with the research subjects, as well as by my economic

conditions, gender, age and dispositions (Bourdieu, 2003:283).
1.5 The Research Subjects

The study encompasses the members of the family from the end of the 19" up
to now. Two sons of Feyzullah Celebi, namely, Ahmet Cemalettin Celebi (1863-1921)
and Veliyetttin Ulusoy (Celebi) (1867-1949) and their progenies are my research
subjects. Since the end of 19™ century, the Ulusoys have had 222 members and 78
nuclear families. 90 females were born as Ulusoy, 43 were included within the family
by marriage. 90 males including Ahmet Cemalettin Celebi and Veliyettin Celebi were
born in the period between the second half of 19th century and 2010. From the end of
the 19th century till 2010, 28 females died and 18 of them were daughters-in-law.
And, between these dates, 27 male members of the Ulusoys died. Now, 167 members

of the family are alive.
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During the fieldwork, I met 58 members of the Ulusoys from different
generations. The oldest person was born in 1918 and the youngest was born in 2009. I
met 42 female members and 7 of them were daughters-in-law. The number of male
members whom I met was 16, one of them was a boy and one of them was a baby. All
those family members that I met are persons who have residences in Hacibektas
district or who stay at their parents/grandparents’ residences.? That is to say, many of
them have still organic relationship with the disciples.

Although it is not my intention to focus on the Alevi-Bektasi community, the
interdependent existence of the Ulusoy as the sacred agnatic descent and the Alevi-
Bektasi community, makes the disciples of the family indispensable part of my study.
In order to understand the position of the family within the Alevi-Bektasi community,
a triad hierarchy might be visualized. At the top of this hierarchy is the Ulusoy family
due to their descent from the ‘“fountainhead of the path” (Korkmaz, 2003:379),
namely Haci Bektas Veli. As his descendants, the Ulusoy family possesses the post of
being miirsit, religious mentor (Ulusoy, 1986: 199). Although all family members are
at the top of this hierarchy, not every family member can be a miirsit. Only one male
member (two male members, like now) can possess the post of miirgit. In accordance

with this hierarchical order, below the miirsit, are the dedes’” and babas’®, the sacred

%% See the Appendix C for the table of social profile of the research subjects that I met during the
fieldwork. The Ulusoy family, as the leading agnatic descent, has a crucial position within the Alevi-
Bektasi Path and is known by large amount of people. Using the family members’ names might mean
the disclosure of their identity, and, therefore, it might cause putting them in a vulnerable position
regarding the possibility of misuse of the information that is given in the study. In order to prevent the
disclosure of the family members’ identity, I do not use their names. As I will explain in the Chapter
VI, due to the fact that name and name giving has special importance for the family members in terms
of kinship through which the sanctity is reproduced, I do not use nicknames as well. Instead of
nicknames, I use some abbreviations in order to refer to the family members.

" The way of the organization of the Alevis is based on ocaks, namely the sacred patrilineages of the
sacred guides, dedes many of which claim an Alid genealogy. Some of these ocaks are affiliated with
the Ulusoy family. However, some of them assert that they have priority at the Alid genealogy and
they do not feel obliged to get permission from the children of Hac1 Bektag Veli and they are called
independent ocaks (Yaman, 2000).
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guides (who are affiliated with the Celebis of Haci Bektag Veli, namely with the
Ulusoy family). The miirsit of the Ulusoy family gives a kind of permit (icazetname)
to the dedes, namely he appoints them. By this way, he keeps them under control in
order to ensure the functioning of the path. At the bottom, there are the disciples who
are affiliated with those dedes or babas. This hierarchy is based on the consent of the
participants and necessitates reciprocity. Rather than a strict order, it should be
understood as dynamic relationship in which all ranks control themself and others in
accordance with the Alevi-Bektasi path.

Thus, it is impossible to study the sanctity of the Ulusoy family members and
transformation of their sanctity without putting them within these hierarchical
relations. In this sense, as part of this hierarchical structure of the Alevi-Bektasi path,

the Alevi-Bektasi sacred guides and disciples are also my research subjects.

* In terms of the Alevi-Bektasi belief, the babas are also sacred guides but they are not descendants of
sacred persons and can be appointed only by the Celebis by virtue of their knowledge and ability to
guide.
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CHAPTER 2

IN THE FIELD

Reflexivity, “the process of monitoring and reflecting on all aspects of a
research project from the formulation of research ideas through the publication of
findings” (Jupp, 2006:258) is the prerequisite for the ethic and for the validity of a
research. In an ethnographic study, in which the researcher and the research subjects
are in a close relationship, reflexivity gains a special importance. Opposite the claim
of objectivity which proposes the dual detachment of the researcher from the object
of knowledge and his/her own particular life situation for the sake of value-free
science (Dean et. all 2006:6), it is clear that researcher is the part of the social world
in which s/he conducts the research (Hammersley & Atkinson, 1993). Therefore, it is
crucial to indicate —from the phase of selecting the research topic to the reporting the
results- how the study is affected by the researcher (Davies, 2008:4). Moreover,
contrary to the claim of subjectivity which breaks down the distinction between the
researcher and research subjects and reduces the social and knowledge of the social to
the experience of the researcher, reflexivity is not an end of the study, but the means
to get the social reality of the knowledge which is outside the researcher (Davies,
2008).

In this chapter, I will reflect on the fieldwork of the study. Following
Bourdieu’s argument of “objectivation of the subject of objectivation” (Bourdieu,
2003:282), I will lay stress on my social origin, gender, marital status, age and
religious beliefs so that I will indicate how all these affected the fieldwork and my

relationship with the research subjects.
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2.1 Being Insider

Taking into account the differentiated society and heterogeneous culture, the
concepts like nonnative/native and outsider/insider becomes controversial (Coffey,
1999:22, Narayan, 1993:671). Besides, the ways of belonging is very complex
(Davies, 2008:42) and, when taken for granted like in my case, affinity of the insider
researcher with her/his research subject is very problematic. I come from the
hometown of the Ulusoy family, from Hacibektas. Further, I am a member of a family
who were, like some other families in the district, subjects of the Ulusoy family in the
past. Moreover, my maternal grandfathers’ grandfather was working for the family as
a teacher™. There is not a relationship between my maternal family and the Ulusoys
anymore. Still, my grandfather and grandmother have respect for the family but
without attributing any religious meaning to them. Needless to say, my grandparents
belong to the minority in Hacibektas who have no negative thought about or attitude
towards the family. For years, the legitimacy of the family’s rule over the Alevi-
Bektasi community has been challenged and refused by the inhabitants. Thus, many
of the inhabitants of Hacibektas neglect the claim that Haci Bektas Veli had
descendants. For many of them, the Ulusoy family members are usurpers who exploit
the Alevi-Bektasi community by using the claim that they are the descendants of Haci
Bektas Veli. As I will elaborate later, their rejection of the legitimacy of the family's
religious authority stems from the disintegration of patrimonial relations between the
Ulusoys and the inhabitants of the district.

Before I came to know the Ulusoy family, as a person who is far from any
relations in the district, I had no negative or positive idea about them except for

curiosity aroused during my visits to Hacibektas. Like many other natives of my

** Unfortunately I could not get any information about what he taught. At that time, my grandfather
was a little boy and he could only remember that he went to the mansions of the family with his
grandfather.
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generation, I have never lived in Hacibektas because many of the inhabitants
migrated from the district to the cities by the end of 1960s and 1970s. I brought up in
the city and only visited Hacibektas in summers to meet my grandparents. Besides
that, belonging to a lower middle class family and being educated woman who living
in the city, my own life experience is completely different from that of my
contemporaries who live in the district although we share some common values and
cultural codes. Thus, rather than insider, I preferred to define myself as quasi-insider
similar to Atay’s definition of a third position in the field, namely being outsider and
insider (or native and non-native) at the same time (Atay, 1996:363).

At the beginning of the study, relying on my former experience on conducting
a field research in Hacibektas, I decided to choose strangeness as a methodological
tool. It is obvious that shared ideas, feelings, cultural and ethical codes, language and
terminology create very comfortable environment for an insider researcher. On the
other hand, distance from research topic is necessary to escape from the illusions that
might stem from the confidence in familiarity. Thus, I decided to emphasize my being
quasi-insider, which provided me a spontaneous distance. However, in the field,
things did not happen as I planned. Due to the fact that I was relatively free from all
existing power relations in the district including the relationship between the Ulusoys
and the inhabitants, I could not envisage that my research could be a kind of
“studying ‘up’” (Nader, 1972). Unlike me, both the Ulusoys and the inhabitants
perceived my study as ‘studying up’ the Ulusoys. By choosing this topic, in the eyes
of them I turned, against my will, into an embodiment of the relationship between the
Ulusoys and inhabitants.

I tried to explain to inhabitants and the Ulusoys the problematic of my study
by stressing that the focus of my study is beyond my ideas and feelings. However, I
failed to explain it. The reaction of the inhabitants varied from mockery to anger with

my research topic. Some of them suspected that I am affiliated with the family. For
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example, I met two young women in Hacibektas and they wanted to learn what I was
studying. Having learned my research topic, they supported the claim that the
Ulusoys are not the descendants of Hac1 Bektas Veli and they got really aggressive
when [ said that my study did not problematize whether the Ulusoys are real progeny
or not. Again, one of the authorized persons in the local administration told me that
he could have helped me with my study if the topic of my research had not been the
Ulusoys.

Most of the Ulusoys with whom I got in contact welcomed me to their homes
but it is important to stress that my gatekeeper was the one of the postnisins of the
family. Before starting the fieldwork in Hacibektas, I made interviews with him in
Ankara. He introduced me to some elders of the family and to some other members
who reside in the Celebi mansions. Later, some other family members introduced me
to other members as well and I did not experience any explicit problem about their
confidence in me and in my study. I realized the advantage of having such a
gatekeeper when I tried to introduce myself to some of the family members on my
own. Some of them were kind but distant and not willing to answer my questions
while some others welcomed me and spared some time for my questions but our
interaction was formal and detached. Those family members who were in a close
relationship with my gatekeeper became my informants with whom I was in a close
relationship during my fieldwork.

My status of being insider had different meanings for the different generations
of the Ulusoys. For the older and middle-aged generations it was important but the
younger generations did not care about it because they had no experience or memory
about the relationship between the inhabitants and their family. Moreover, the older
generations were used to talking to researchers, journalists and even some
academicians interested in the historical documents that the family possesses.

However, I was the first insider to conduct an ethnographic study on the family.
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Beside the problem they had in understanding why I was conducting the study, they
were also amazed that an insider would want to do such a study. Having lost their
religious authority and legitimacy over the people of Hacibektas, they have been
surrounded with dislike and even, in extreme cases, hatred. Thus, they were pleased
with my interest in their family. To illustrate, one member of the family happily
remarked “I can’t imagine that one of the inhabitants of Hacibektas wants to study
our family!™® Moreover, my interaction with them was not anything like a
relationship between an effendi and a disciple or that of an Ulusoy and an inhabitant.
They preferred to deal with the objectivation of the insider researcher by thinking that
she had ties of loyalty with their family. This is why some of them accepted my
research as a kind of service to their family.”’ And some others told me that they
accepted me as a member of their family or as one of their children. Such an effort to
get closer stemmed from sincerity and good will as well as an implicit endeavor to
eliminate the danger of the close existence of an unequal one. Besides, the paternal
and/or maternal authority is a natural part of their religious authority over the
disciples; in this sense, what they attempted was to normalize our relationship.
However, in some cases, my being an insider made our relationship more fragile and
sensitive in spite of their effort to normalize it. To illustrate, during a conversation
that I had with one of the family members about the relation between the family and
the inhabitants, I mentioned the attitudes that some of the inhabitants of Hacibektas
had toward my study without giving any details. After a couple of days, I participated
in a meeting at the house of an elder member of the family. At that meeting, an old
widow told me “I heard that your family disapproves of your study because you

study.” I was astonished and explained to her that it was not true. Then I realized that

3% From the interview with SUa on 25.08.2009 in Hacibektas

*! From the interview with HSU on 22.07.2009 in Hacibektas. Additionally, a member of the family
requested me to send my study to a political party from which he wants to be elected as a deputy, from
a conversation made with MUa; BUa; SUd, MUd; FUc; SUe; NSU on 19.09.2009 in Hacibektas.
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the person with whom I was in a conversation a couple of days earlier had spoken to
other members of the family about our conversation and that version of the story
changed as it circulated. A few days after this meeting, when I phoned the lady at
whose residence we previously met, she apologized to me on behalf of the old widow.
She thought that I was offended. I was not but thought that I was ethically wrong by
ruling out the fragile relationship between the Ulusoys and inhabitants and by talking
to an Ulusoy about the attitudes of the inhabitants toward my study.

Despite the fragile relationship between me as an insider and them as the
Ulusoys, it was their generosity that allowed me to make a “journey” into their life
and into their family history and even sometimes to enter the sensitive areas of their
lives. On the other side, unlike the Ulusoys, the attitudes of the disciples toward me
were generally negative: “The soil of Hacibektas is precious but the people of
Hacibektas are like Muawiyah” ** was the saying that I often heard from the disciples
when they learnt that I am a native. In general, the disciples’ anger towards the
inhabitants is based on two reasons; one of them is inhabitants’ desecration of the
Ulusoys and their relationship with the disciples and the other one is the inhabitants’
inhospitable attitude towards the visitors. **

Thus, some of the disciples to whom I talked to at the houses of the Ulusoys
were prone to be resentful and skeptical about my questions. I realized that they
protected their efendis against my indignity because I did not treat the Ulusoys in a

way they did. For example, during a conversation with an Ulusoy family member a

32 This saying is attributed to Hac1 Bektas Veli, in Turkish it is called as “Hacibektas’in toprag: kimya,
insan1 Muaviye”. Muwayiah is the first caliphate of the Umayyad Dynasty who fought Ali ibn Abi
Talip in order to be caliph. He is one of the hatred persons because he was known as the murderer of
Ali ibn Abi Talip and accused of disrupting the Ahl al-Bayt’s the right to rule.

33 Inhospitable attitude towards the visitors includes overpriced sales of the tradesmen which reveal the
encounter of two different mentalities. From the angle of the visitors, the inhabitants want to drive a
profit from the visitors' religious belief; ironically this is the same accusation that some natives make
against the Ulusoys. From the angle of the inhabitants, the tourism of belief is the only opportunity to
earn in this economically backward district.
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disciple who accompanied her messed with my speech and questions. Although that
member of the Ulusoys was one of my favorite informants and we liked each other,
without knowing our relationship, the disciple interpreted some expressions that I
used signs of my disrespect. Moreover, for the disciple, asking so many questions was
a sign of my immaturity. Although most disciples were though to be at ease with
during the study, there were also friendly and helpful disciples to whom I was
introduced by the Ulusoys.

During the fieldwork, I realized that my status of being an insider is beyond
my self-perception as an insider; however, the reality was that I was not as insider as
my research subjects and inhabitants ascribed to me. At times when my research
subject’s expectation about my behavour did not match up, they had doubts about my
efficiency on the research topic. For this reason, the most difficult part of the
fieldwork was to try to understand and learn some basic gestures or some basic codes
of conduct followed by the family members that I was generally assumed to be
familiar with. Because I did not know or share their religious beliefs and cultural and
ethical codes, I sometimes, violated them unknowingly. For example, I asked one of
the old ladies whether the Ulusoy women visit the disciples or not. I thought that my
question was quite normal because the Ulusoy women undertake an active role at
their residences during the visits of their disciples. However, the lady was displeased
with this question because she perceived it as a kind of indignity attributed to the
Ulusoys. For her (and for many elder and middle- aged members of the family), an
Ulusoy woman undertaking the role of an Ulusoy man is an unacceptable behavior.
Thus, communicative missteps are always more risky, especially for an insider who
studies ‘up’ because s/he is assume to have familiarized herself/himself with the
expected rules and norms.

Religious belief was also an important challenge due of my insider position in

the field. The Ulusoys behaved me as if I was a putative believer, who had already
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had loyalty to the sacred authority of their family. However, I did not manifest that I
have no religious belief because they never asked me about that. On the other hand, I
never supported their presupposition about my religious belief and did not behave
like a disciple. Because of the fact that their religious authority is based on consent
rather than force, and all the religious performance is based on self-control and self-
discipline, none of the family members prompted me to behave like a disciple.
Although the disciples were too sensitive about treating the family members with
great care and expected me to do the same, the family members were not as sensitive
about it. More interestingly, some of the family members, who criticize and do not
undertake the religious position of the family, were also critical of me with the
presupposition that my interest in their family stems from my loyalty to them.

During the fieldwork, I pondered on the religious belief because I was willing
to experience the effervescence at the residences of the Ulusoys. My acquaintance
with some symbols and terminology of the Alevi-Bektasi discourse enabled me to
observe the religious performances and to study the family's position within the

Alevi-Bektasi community with relative easiness.

2.1.1 Representing the Self and Being Identified by the Research Subjects
(and Roles in the Field)

Before conducting the field research, I talked to one of the postnisins/miirsit
of the family and asked for permission to conduct a study on the Ulusoy family.
Getting permission was important for me to access the family and to declare who I
am and what I am doing. I explained him my plans about the study and the methods
which I would use. In every first meeting with the family members, I or the person
who introduced me to the family members explained who I am and what I am

planning to do. And of course, all those explanations about my identity and my task
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were chaotic. I knew it would be difficult to explain what doing a PhD candidate and
conducting a Ph.D. and conducting academic research means to people who are not
familiar with the academy and academics. What concerned me was the possibility of
being reckoned as a journalist, which would make it difficult to obtain information
about the lesser known mundane and ordinary aspects of their lives.* As per their
perceptions, the family members introduced me to other family members and to the
disciples (and in one case to the natives) as a researcher, as a student, as a journalist,
as a person who writes a book, as a professor at METU or as an associate professor at
METU. I realized that, when they introduced me as a professor, it was not only
unfamiliarity with my status as a researcher but also a way of adding prestige to their
position within the family and within the community. If I had corrected them while
they were introducing me to other people, it would be considered very impolite
behavior. I corrected them when we were alone or when we were among people who
were friendly. There was also another reason why they attributed different identities
to me. For example during a conversation, a family member continued to identify me
as a journalist although I corrected her shortly before. She did this not because she
thought that I was a journalist, but because it was easier for her to identify me by
saying I was a journalist. Therefore, I decided not to be obsessive about my identity
and only tried to prevent serious misunderstandings.

Moreover, I myself had no clear picture of what being an academic researcher
means, so | did not make certain definitions about my position and identity in the
field except from saying why and how I plan to do my study. Coffey (1999:28)
stresses that “the dialectic between researcher and researched” is the key to craft and

form the identities. Thus, during the fieldwork, I became a researcher by practicing to

*About my fear of being considered as a journalist, I experienced strange incidents during the
fieldwork. To illustrate, while I was waiting for a member of the Ulusoys at her home, I met a woman
who worked there voluntarily. At the time I had a digital tape recorder with me. Although I explained
her that I am not a broadcaster or journalist, she was obsessed with “being videotaped” and she warned
me many times saying that “you are a journalist, don’t videotape me!”
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be a researcher. Further, in accordance with my research subjects’ definition of and
expectations from a researcher, I sometimes turned into a guest who pays a visit,
sometimes into a chronicler of the family, sometimes into a relative who accompanies
her elders, sometimes a friend to chat with about politics or about the education of
their children or a friend for Turkish coffee fortune-telling.

Without rejecting impossibility to overcome the unequal relationship between
the researcher and researched (even in the case of studying up); I adopted the
understanding that ethnographic research is dialogic, dialectical and collaborative.

According to Angrosino (2007:12):

The sense of a dialectic perspective is that truth emerges from the confluence of
divergent opinions, values, beliefs, and behaviors, not from some false
homogenization imposed from the outside. Moreover, the people of the community
are not subjects at all, they are active collaborators in the research effort.

During the fieldwork, I talked about the research to my research subjects who
were interested in it and we exchanged our views on the research. My aim was to
make the study transparent for them as much as possible. At the same time, I tried to
be careful about not hurting their sentiments or destroying their spontaneity. Thus,
one of our most important joint works was the pedigree chart of the family from the
end of the 19™ century till 2010. Later, the pedigree chart turned into a key which was
able to open many otherwise closed doors for my study. For example, the male
members of the family began to take my research more seriously when they saw the
chart. Some of the family members were proud of the pedigree chart which I had
drawn and showed it to their disciples. It was also very helpful in my relationship
with the disciples. Some disciples appreciated me and showed their interest in my
study. For example, after a small talk on the pedigree chart, a young disciple made a

contribution to my study by calling my attention on the new relief in the

44



museum.”The pedigree chart was also helpful for me to learn the extent of the
relationship between some of the natives and the Ulusoys. Almost all middle aged
natives to whom I showed the pedigree chart found their schoolmates on the chart and
for most of them, the school was their only contact with the Ulusoys.

Apart from the pedigree chart, the members of the Ulusoys would sometimes
give me a piece of advice. One of them suggested me to visit the cemetery to learn
the exact dates of the births and deaths of some of the Ulusoys of which we were not
sure. By this way, I experienced that the cemetery is very important place not only for
getting information on birth and death dates but also a place with a lot of symbols
pertaining to the hierarchy and the social prestige of the dead ones.

Moreover, while conducting oral history, some of the informants warned me
not to think that some events were peculiar to the family or to the district. They
wisely urged me to put the events into their context and move from micro to macro

perspectives.

2.1.2 Gender, Age, Marriage

At the beginning of the study, I could not foresee how gender would have a
decisive role in the course of the research. While planning to study this sacred
patrilineage, I did not make any stress on gender aspect of the study; however, during
the fieldwork in Hacibektas, I realized that gender was the basic aspect which draws
the boundaries of my fieldwork.

As I mentioned before, the Ulusoys’ return to their residences in Hacibektas in

35 This relief was on display in 2009, in the museum. The original form of this relief is a picture which
was made in honor of the visit of Mustafa Kemal to Hacibektas in 1919. In the picture Cemalettin
Celebi, the postnigin of the family and Mustafa Kemal were drinking coffee, so this picture symbolizes
their collaboration in constituting the Republic. However, in the relief Mustafa Kemal is alone. It is
very important sign which reveals the effort of the some local administrators to discredit the authority
of the family.
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summers means “return to the house of the father”. Literally, those houses are in the
possession of fathers. Yet, as domestic places, they are for mothers. Male members of
the Ulusoys who maintain the religious roles and authority as the progeny of Haci
Bektas Veli do not stay at their houses for the whole summer. They move from one
place where the Alevi-Bektasis live to another for important local events or for
visiting the dedes, sacred guides and their disciples.’® Besides, not many elderly or
middle-aged male members are alive, the oldest members of the family are females
and in some of the mansions, only the female members reside as the head of the
family. With males or without them, as domestic places, those residences are under
the control of the female members, namely under the rule of the “mothers”.”’

As a female researcher, I found myself within the female world and within the
domestic sphere of the Ulusoy family in Hacibektas. The Ulusoy men were also
important to the study and there were some male informants who spared their time to
talk to me and helped me a lot. However, because I am a female, men were not
comfortable with me. Besides that, they were generally too busy or away from home.
The best time to find the males at their residences was the festival time because they
stay at their residences to meet the Alevi-Bektasi community. However, it was almost
impossible to have a conversation or conduct an interview with them at their
residences which were full of disciples who paid visits and performed their religious
duties and rituals.

In any case, the women were my main informants because I spontaneously
found myself among them. More importantly, I realized the importance studying the
Ulusoy women, the upholders of the family memory, who play a key role in the
reproduction of the family. In spite of the fact that gender was the decisive aspect of

my study in terms of drawing the boundaries of the fieldwork, it is important to point

3 In Chapter 4, I will explain the transformation of the relationship between the Ulusoys and the
dedes, sacred guides and between the Ulusoys and the disciples.

37 As well as the familial status, the mother is the title of Ulusoys’ female members used by disciples.
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out that just like being a native does not necessarily cause an affinity with research
subjects, my being a woman did not necessarily bring spontaneous affinity with the
world of female Ulusoys.

The Ulusoy women have experienced a life-long strict education on being
proper women and their education is based on self-control. These masterful ladies
have sui generis rules and roles which regulate their domestic life. Their life in
Hacibektas is restricted to their domestic areas and in the company of one or more
female disciple who serve them. One of their most important tasks is to keep their
residences clean and ready for the visitors. During the festival times, it is difficult to
organize household work, manage the presence of a large number of people and
perform religious roles expected by the disciples. When they leave Hacibektas and
return to their mundane lives they are not surrounded with such rules and ceremonies
because their relationship with disciples is not so intensive during that time. However,
as females of the leading sacred lineage, they are constantly required to be “proper”
for their disciples. The definition of a “proper Ulusoy woman” varies according to
generation, education and profession of women. Nonetheless, they and their self-
perceptions are not free from power relations in society in which they live. In this
sense, the Ulusoy women with whom I carried out my fieldwork, share many
common experiences and sufferings in domestic life with any ordinary women.

On the other hand, unlike my female informants, I never felt the pressure of
those restrictions or exceptations of being a proper woman in the traditional sense
from my family. In other words, my hexis was different from theirs.

During the fieldwork, in every meeting, I was trying to avoid doing or saying
something wrong thereby; disrespecting them or hurting them. I showed my sincerity
and respect to them and tried to behave as politely as possible. Generally, they were
understanding and praised me. It seemed to me that my hexis did not disturb the

Ulusoy females as much as it made me uncomfortable among them. For the middle-
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aged and elder women, I was similar to their younger female relatives in terms of my
speech, clothing and behavior. However, some of them found me and my appearance
interesting because I did not fit into their inhabitant prototype. Moreover being an
insider, they were keen on learning more about me and my family, even wanting to
meet my mother and grandmother, which made me uncomfortable. This attempt to
focus on me would have changed my ethnographer’s identity and I would have turned
into a neighbor or guest for them. I understood that they were trying to normalize our
relationship by stressing mutuality of communication. At the same time, it was also
an attempt to overthrow the authority of the researcher as a capable gaze of an
“outsider”. Thereafter, I talked about myself more and answered all their questions
about my family but I postponed their wish to meet my family members until the end
of my study.

Except from my anxiety about my hexis, my status of a single woman was an
obstacle for me in trying to gain information about private aspects of their lives.
Marriage as a rite of passage to adulthood could have provided me access to those
issues of adult womanhood such as giving birth and sexuality. Because I am
unmarried, I was perceived as young and immature, although I am in thirties. Some
of them wanted to know whether I had a boyfriend or not. They recommended me to
get married and to have children avoid being lonely in old ages. In extreme cases,
some of them thought that my being single meant an openness about marrying their
single male relatives. One of them even told me that had there been a suitable man, I
would have been a good bride because I am well educated and good looking.*®
Moreover, during an interview with an Ulusoy woman who has an unmarried son
(with whom I did not meet), I asked to her some questions about her marriage and her
expectations about her son’s marriage. Like many Ulusoy women she supported

endogamy but interestingly, at the end of our interview she said that “I hope you also

3% From the conversation with NUb on 27.08.2010 in Hacibektas
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find a suitable”.*” Those incidents were great opportunities to understand how they
perceive Ulusoy gender relations as well as relationships between Ulusoy males and
non-Ulusoy females. For them, it was quite normal to think that I (as a non-Ulusoy
female) would be eager to marry any of their single males.

Another important issue was the way of speech of the older and middle-aged
Ulusoy women. My way of speech and theirs were different in that theirs were more
complicated than mine. As an educated person who could easily move in and
between the words and worlds of the dominants without hesitating to reject or
challenge them, I talk directly and avoid any allusions whenever possible. In this
regard, conducting interviews or having a conversation with male informants is
always less laboring for me. On the other hand, the female Ulusoys’ speech was not
so easier for me. What makes the speech of those women very complicated is well

illustrated in the quotation below:

A woman's discussion of her life may combine two separate, often conflicting,
perspectives: one framed in concepts and values that reflects men's dominant
position in the culture, and one informed by the more immediate realities of a
woman's personal experience. Where the experience does not “fit” dominant
meanings, alternative concepts may not readily be available. Hence, inadvertently,
women often mute their own thoughts and feelings when they try to describe their
lives in the familiar and publicly acceptable terms of prevailing concepts and
conventions. To hear women's perspectives accurately, we have to listen in stereo,
receiving both the dominant and muted channels clearly and tuning into them
carefully to understand the relationship between them (Anderson & Jack, 1991:11).

My informants used different ways to express themselves when there were no
correspondence between their experiences and the male dominated values and
concepts. While talking about their own experiences, they rarely objected to the
patrilineal family values and concepts. However, they wittingly destroyed the
meaning of their sentences by a short silence, by a slightly laugh or by saying

inconsistent words or sentences one after another. Their speech was very impressive

%% From the interview with SUa on 25.08.2009 in Hacibektas
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and it was not so hard to follow hidden meaning in it. They also expressed their
feelings and ideas in ways that was not easy to comprehend yet at the same time
proved very interesting to me. For example, to some of my questions, some of the
Ulusoy females, especially the older ones, gave completely different responses or
explained totally different things. Still, they would always give a reply to all my
questions, but, on many occasions, I realized that only after having been lost in their
words and sentences.

Meanwhile the younger generation women, especially those in their twenties
preferred to express themselves clearly without hesitating to object some of
traditional family values. There were also teenagers who were not willing to

communicate with me.

2.2 Some Equipment Used During the Fieldwork

The equipment which I used during the fieldwork were a digital voice
recorder, a simple digital camera for taking photos and making short videos and a
netbook on which I showed scanned old Ulusoy family photos to some other family
members.

At the beginning of the fieldwork, I preferred to use voice recorder because
made recording long interviews easier. Before the interviews, I explained to my
interviewees that I would not use their recorded tapes, I would transcribe all
interviews. I told them that if they did not want to be recorded, I would not use it but
that it was for me to preserve those interviews. Only few of the interviewees did not
want to be recorded. Their hesitation was understandable as some topics included
private and familial issues.

Despite the fact that the recorder aids researcher, in her/his work, it has an

undeniable alienating effect on some of the interviewees. As I experienced during my
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fieldwork, being recorded sometimes could call some stereotypes created by the
mainstream media and an interview could easily turn into making a statement.
Besides, being recorded could also cause the interviewees to restrain from giving
fully honest/genuine responses. It also generates anxieties abouttheir performances in
terms of speech and language which makes the interview far from being a genuine
talk. For instance, with some informants, our real talk begun only after I turned the
recorder off. On the other hand, some informants with whom I close did not mind
being recorded. Even some informants even liked being recorded and after the
interview, they wanted to hear their voice. After a while, I preferred not to use
recorder and began to take short notes, which turned interviews into conversations
and became more efficient for getting information.

My research subjects were more comfortable about the camera and many of
them posed for me. As the oldest member of the family told me, in the past, only the
family members could take the photos of the females and those photos were not
shown to the outsiders. Because the females of the Ulusoys are not secluded from the
public anymore, it is considered quite normal for them to pose for a photographer.
Nonetheless, by allowing me to take their photos, the elder females showed their trust
in me.

In any case, the equipment which I used during the one-to-one interviews was
distracting and it was always better not to use it. However, in the public events or
group meetings, [ was expected to use the equipment. In these events, it is common to
use camera, recorder or mobile phones by the participants, especially by the disciples.
For instance, during a muhabbet (religious conversation) there were three voice
recorders, two cameras and fifteen digital cameras for taking photos and short videos
apart from many mobile phones used for the same purposes.’” In some events,

although I was not eager to use any equipment and preferred to observe and take

“°T got the numbers related to the equipment from the notes of Besim Can Zirh, with whom I
participated in a muhabbet on 15.08.2009. I am grateful to him for allowing me to use his notes.
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notes, I felt that some of the family members and other participants expected me to
take an active role by using the equipment because that fits the stereotype of a
researcher -which is actually not far from a journalist stereotype- in their minds. For
them, using equipment was a way to demonstrate that I took the events and
participants seriously. At the same it was the way to be taken seriously by the

research subjects.

2.3 Field Notes, Transcriptions and Photos

I took notes by using notebooks and then I organized them on the computer
like a diary in order to maintain the chronology of events and the details of my
observations and fieldwork experiences. Moreover, I transcribed the voice recordings
during and after the day’s fieldwork. Because transcription is a laborious task, I
extended it over a period of time. I tried to transcribe all the details as much as
possible taking into account the impossibility of transcribing expressions such as a
laugh or a silent moment which could change the meaning of speech. If the
transcription could be accepted as translation, this study includes two translations of
the records because the transcriptions were also translated into English.

During the fieldwork, I got some old photos from the family members which I
used to refresh the memory of the elder family members and make it easier for them
to remember the recent history. I took new photos of some family members for the
study and kept aside some of photos and short videos of the religious performances

for memory’s sake taken by myself to keep my memory on the fieldwork alive.
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CHAPTER 3

THE TRANSFORMATION OF THE FORMAL RECOGNITION OF THE
ULUSOYS (CELEBIS)

The Hiinkar said “Kadincik, you have received the nesib
which you hoped for from us. You will now carry to of my
sons, and they will be the sons from my lineage and they
will bear my name. Have all those who are seventy years
of age will kiss the boy’s hand when they reach seven
years of age. If the world should be destroyed let them
sleep, so they shall not see that turmoil (Velayetname,
2006:134)."

During our conversations about the sacred lineage of the Ulusoys, I realized
that some family members and disciples unwittingly referred to the ancestors of the
Ulusoys who lived in the Ottoman period. Apart from the idea of worldliness of
family members in recent history and contemporary ones, the difference in perception
of sacred authority of the line of descent in the Ottoman period and of the line of
descent in the Republican period might stem from the prevalent opinion on the
decline of the temporal authority of the Ulusoys which is actually an inseparable part
of the spiritual authority. The idea of decline embraces an ideal state of the temporal
authority of the family which existed in a bygone era, namely, in the Ottoman period.
Therefore, in this chapter, I will focus on the Ottoman period to be able to grasp
continuities, discontinuities and rupture in the family’s sacred authority with the

establishment of the Republic.

“! The Saintly Exploits of Hac1 Bektas Veli Menakib-1 Hac1 Bektas-1 Veli “Vilayetname” translation
and introduction by Huseyin Abiba (2006) by Babagan Books.
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The existing studies on the history of the Bektasi order, other than a few
which refers to old official documents*?, do not allow placing the Celebi branch at the
center of the order’s historical narration. Birge (1965), in his comprehensive study the
Bektashi order of Dervishes focuses on three periods in the history of the order. The
first period is from the 13" century to 16™ century, namely the early era within which
the order flourished. Second period is from the 16" century to 1826, the period which
begins with Balim Sultan’s succession to the post and ends with the abolition of the
Bektasi order under the reign of Mahmud II. The last period is from abolition of the
order in 1826 to 1925 when the order was banned with the establishment of the
Republic. Birge’s historical narration of the order begins with Haci Bektas Veli but
the history of the order proceeds without giving special attention to the presence of
the Celebis except for explaining that the order separated into two branches the
Babagan and the Celebi, in the 16™ century and only gives brief information on the
Celebis and their relationship with the Kizilbas* groups.

Kopriilii (2003), Melikoff (2004) and Ocak (1999) attributes a secondary role
to Hac1 Bektas Veli in the establishment of the Bektasi order by referring to one of
the 15™ century Ottoman historiographers Asikpasazade (2003:571) who claims that
Haci Bektas Veli was an adherent of Baba ilyas** and that as a dervish obsessed with
divine love he was far from establishing a dervish order. According to Asikpasazede,

the order was established after his death by his disciple, Hatun Ana and by another

2 Although those studies are not on the Celebi branch, by referring to the old documents they help to
grasp the changing position of the family in the Ottoman period. See, Faroghi, Suraiya (1976). “The
tekke of Haci Bektas: social position and economic activities”, International Journal of Middle East
Studies, vol. 7, pp.183-208; Faroghi, Suraiya (2003). Anadolu’da Bektasilik. Istanbul: Simurg
Yaynevi; Kiiciik, Hiilya (2002). The Role of Bektashis in Turkey’s National Struggle. Leiden, Boston:
Brill; Soyyer, A. Yilmaz (2005). 19. Yiizyilda Bektasilik. Izmir: Akademi Yaymevi.

# Kuzilbas is one of the nominations of the Alevi communities.

* Baba Ilyas is one of the leaders of Babai uprising occurred in the 13" century in Anatolia against the
Seljuk rulers. Another historical source written by Eflaki (2001:125) in the 14™ century, says also that
Haci1 Bektas Veli was the follower of the Baba Resul, one of the leader of Babai uprising.
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disciple, Abdal Musa in the 14" century. Following this claim, in the studies
conducted by Kopriili (2003: 127, 128), Melikoff (2004:107) and Ocak (1999:176),
Haci Bektas Veli is described as a dervish who had no role on the establishment of
the Bektasi order apart from becoming its symbolic leader long after his death. The
Bektasi order is defined as a dervish order, organization of which is based on
discipleship. In line with this definition, Abdal Musa the founder of the order
(Melikoff, 2004: 204) or “the creator of mythological character of Hac1 Bektas Veli”
(Ocak, 1999:177) and Balim Sultan,* the second founder and organizer of the order
who was sent from Dimetoka to the main dergah by Bayezid 11 (Ocak, 1999: 175;
Melikoff, 2004: 205) gain special importance in the history of the order. Thus, the
Celebis are kept away from the historical narrative, Asikpasazede talking about “the
descendant of Hac1 Bektas, the son of Resul Celebi, Mahmud Celebi” (Asikpasazade,
2003: 572).

Yet, to be able to scrutinize the family in the Ottoman period, it is crucial to
place them within the history of the order. Therefore, broadly speaking, this chapter is
mainly based on the official Ottoman documents which shed light on the formal
recognition of the family as postnigin of the dergah, main dervish convent of Haci
Bektas Veli and trustee of the foundation of the dergah. The general lack of
testimonies led me to use official documents dated from the 17" century to 20"
century which were transcribed and published by the researchers. A rare exception is
a hagiography, Vilayetname, probably written in the late 15" century (Golpmnarl,
1995: XXIX). Fortunately, for the early 20™ century, not only the official documents
but other written sources on the family are also available. Miidafaa written by
Cemalettin Celebi in 1915 is a valuable testimony to his era and first hand-written
source on the family’s history. There are also impressions of some visitors who came

to the district around this date. For the late period of the Empire and early Republican

* The identity of Balim Sultan is controversially. Although the Celebi branch accepts him as the
descendants of Hac1 Bektas Veli, the Babagan branch rejects any blood ties with him.
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period, in addition to the official and unofficial documents, I will refer to interviews

with the family members.

3.1 The Celebis as Postnisins of the Dergah and Trustees of the

Foundation

For centuries, the Celebis, on the ground of being hereditary successors of the
patron saint Hac1 Bektas Veli, has supervised the Alevi community which has been
connected with them and has appointed sacred guides (dede) of the ocaks. In the past,
they also supervised all Bektasi dervish convents associated with the main dergah of
Haci1 Bektas Veli as the postnisins of the main dervish convent of the Bektasi order.
Being the leading sacred lineage of Alevi community and the Bektasi order which
was far from Sunni interpretations of Islam put the family in a vulnerable position
under the sovereignty of the Empire that adopted Sunni scripturalism by the end of
the 15™ century. On the other hand, the Celebis had been recognized by the central
administration officially via the foundation system of the Empire and thus granted
certain privileges in accordance with their position of trustees/administrators of the
foundation of the main dergah.

As a part of the Ottoman land system, pious foundation is defined as a
revenue bearing property which “is withdrawn from commercial transaction and is
made in alienable for some beneficent end; taken out of the condition of private
ownership, the property is said to belong to God, and its revenue is assigned for some
religious or charitable purposes” (Barnes, 1987:5). The pious foundation of Haci
Bektas dergah, which included areas around Hacibektas, the areas known as
Stileymanli and some possessions in the vicinity of Kirsehir and Kayseri (Faroghi,

1976:192), was recognized as a kind of foundation called miistesna, namely
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exceptional foundation.”® In the early periods of the Ottoman Empire, revenues and
taxes collected from certain properties of the state were given to some warriors’’ and
to saints or to their followers.”® In due course of time, those properties were
converted into exceptional foundations which were administered by their trustees
independently (Akgiindiiz, 1996:559-60). On the other hand, including the
exceptional foundations, the central administration had the right to control and to
supervise all foundations within the Empire (Barnes, 1987). In keeping with
supervision of the central administration of all foundations, the sultan appointed
candidates to the post of Hac1 Bektas dergah and trustees of the foundation based on
the rule of eviadiyet (hereditary succession).*’

In general, formal recognition of the Celebis through the foundation system
provided them opportunities to exercise religious authority which was inseparable
from economic and judicial authority at the official level. However, the
characteristics of privileges granted to the Celebis were not stable and heavily
depended on the changing policies on the foundation system which, on the other
hand, depended on the centralization and decentralization processes of the Empire. In
this respect, it might be useful to focus on different periods in the Empire to follow

the transformation of the formal recognition of the Celebis.

4 As examples of the official documents which indicate the status of the foundation, see the verdict
dated 1730 in Birdogan (1996:56-57); a 1909 dated petition in Turkish Culture and Haci Bektas
Research Journal(1999) vol.9; a 1909 dated official document in the same journal (2000) vol.15; 1895
dated official document in the same journal (2007) vol.42.

*" Those warriors were Gazi Evrenos Bey, Gazi Ali Bey, Gazi Mihail Bey and Gazi Siileyman Bey.

*® Those saints were Mevlana Celalettin Rumi, Abdiilkadir Geylani, Hact Bayram Veli and Haci
Bektas Veli.

¥ See the documents dated 1671 and 1795 in Turkish Culture and Haci Bektas Research Journal
(1999) vol.9; and a document dated 1825 in the same journal (1998) vol.8.
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3.1.1 The Period Before the 15™ century

Due to the lack of documents before 15™ century, it is difficult to give detailed
information on this period. Still, the exceptional status of the foundation of the order
and the acceptance of Haci Bektas Veli as the patron saint of the Janissary Corps
which were established around the 14™ century implies a privileged position of Haci
Bektas Veli and the order.

In what is considered as the oldest documents on Haci Bektas Veli, Birge
(1965:41) talks about two charters of a foundation dated 1295 and 1297. According to
Birge, the first document is on a dervish lodge founded on the property of Haci
Bektas Veli. This document was discovered by Ali Emiri Efendi and published in
Tarih ve Edebiyat Mecmuasi. Other document is from the archives of Ministry of
Evkaf and in the document it is referred to district of “El Haj-Bektash”. Furthermore,
Faroghi claims that the oldest available document on the foundation of Haci1 Bektas
Veli is an administrative register dated 1476°° (Faroghi, 1976:184). The date of this
document coincides with the fact that in 1476 Mehmet II revised the rights of the land
property and foundation (Inalcik, 2006:114). Therefore, there is a high probability
that during the administration’s centralization attempts to confiscate lands belonging
to some foundations (Kafadar, 2010:150), the foundation of Haci Bektas was
registered together with other pre-existing alienated lands and foundations.

More than the official documents, the Vilayetname as a written form of the
oral tradition of that era, tells something on the relationship of Haci Bektag Veli with
founders of the Ottoman dynasty, namely with Osman and his father Ertugrul.
According to Vilayetname, Ertugrul visited Haci Bektas because he sought Haci

Bektas’s divine blessing in order to be able to receive a governor position from a

%0 Current studies on the transcription of the old documents on the Bektasi order could not provide any
document older than aforementioned document. See Turkish Culture and Haci Bektash Research
Journal (1998) vol.7; vol.8; (1999)vol.9, vol.10, vol.11; (2000) vol. 13, vol. 14, vol.15; (2003) vol.26;
(2004) vol. 32; (2007) vol.42.
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Seljuk lord. With the help of Haci Bektas Veli’s divine blessing his son Osman
became a warrior for the faith (ghazi) (Golpimarli, 1995:71-74). Moreover, Osman’s
grandson Murad received Hizir Lale’s (Hac1 Bektas’s son) blessing when he visited
the dervish convent (Gdlpinarli, 1995:89). No matter to what extent the accuracy of a
hagiography could be questioned, in those stories, the role attributed to Hac1 Bektas
Veli (and to his descendant) whose divine blessings were received by the Ottoman
rulers tells something which is relevant in terms of the spirit of the early period of the
Ottomans. The pre-imperial period of the Ottomans was characterized by the process
of alliance and conflict between several social forces which underwent a
transformation while negotiating their position within the polity. Among those there
were also holy figures with a following whose divine blessing was crucial to
strengthening the legitimacy of the rulers. In need of divine protection, the Ottomans
privileged the mystics like Hac1 Bektas Veli and patronized them (Kafadar: 1995).

Although the date of the formation of the foundation of Haci1 Bektas Veli is
not clear, it could be inferred from its exceptional status that, due to the close
relations it had with the first members of the Ottoman dynasty, the possession of
revenues and taxes of certain properties were granted to Hac1 Bektag Veli and/or to
his successors and later they were converted into a legal institution, namely into a
foundation.

Moreover, in Vilayetname it is said that after the death of Hac1 Bektas Veli,
his son Hizir Lale’ succeeded to his post (Gélpmarli, 1995: 88). In line with this
narrative, besides succeeding to the post of the dergah as the descendants of Haci

Bektas Veli, the Celebis were also appointed as trustees of the foundation.’ Thus, the

3! According to the narrative in Vilayetname (1995:63), the Celebis are descendants of Haci Bektas
Veli and his follower Kadincik Ana. However, the children of Haci Bektas Veli and Kadincik Ana
were born without their parents having sexual intercourse. Kadincik Ana gave birth after she drank the
water in which Hac1 Bektas’s blood dropped.

>2 In the first instance the trustee of the foundation was appointed by the founder (Imber, 1997:151).
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appointment of the Celebis as the trustees means that their formal recognition dates
back to the establishment of the foundation, namely to the early periods of the

Empire.
3.1.2 The Period between the 15™ and 16" Centuries

With the transformation of Ottomans from a frontier principality into an
empire, the dervishes who flourished in the ghaza ethos were purged from the
imperial policy and began to lose their privileges. Confiscation of the foundation
lands by Mehmet II was part of his centralization policy which angered the uprooted
dervishes. In this regard, Bayezid II'’s effort to be close with orders and patronizing
them only precautioned the ones who suffered from his father’s harsh centralism
(Kafadar, 1995:96-97). Either ways, in the 15" and the 16™ centuries, monopoly and
legitimation of scripturalism of Sunni Islam, namely, centralization of the state was
established. With the conflict between the Ottomans and the Safavids in the
background, the central administration became harsher against dissidents and tended
to persecute those who did not fit the scriptural centralization of the Empire (Barkey,
2008:165). The Bektasi order, which was far from the Sunni interpretations of Islam,
was affected by the transformation of the central administration as well. According to
Kafadar, unlike the earlier cooperation of these two organizations, in the 16" century,
the Ottomans and the Bektasi order became two opposing poles of Ottoman religio-
political culture™ (Kafadar, 1995:98). In keeping with this argument, the uprising of
Kalender Celebi was one of the most striking events that occurred during this period.

9954

The uprising of Kalender which was led by one of the “son of Bektas in other

33 To be able to avoid the persecution, the dervish groups also joined the Bektasi order (Karamustafa,
1994:95).

 In her study on the 16th century Ottoman scholar Mevlana Isa, Flemming ( 1995: 161) cites a
passage from Mevlana Isa on the uprising: [...] Then the Sheykh called Kalender, a “Son of Bektash”
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words, one of the postnisins of the dergah, was against the reign of Kanuni Siileyman
and ended with the annihilation of Kalender Celebi in 1527. According to Ulusoy, the
underlying reason of this uprising was economic (Ulusoy 1986:78), or as Faroghi
(1976:185) argues for some participants of the uprising, the reason was primarily
economic. Those arguments are quite acceptable when considered that in the empires
“dissent manifested itself in religious terms more than in other dimensions although
religion was often covering for socio-economic issues” (Barkey, 2008:156).

It has also been argued that an important event occurred before the uprising,
the closure of the dergah by Selim I and reopening of it in 1551 (Faroghi, 1976:185).
However, neither Cemalettin Celebi (Birdogan: 1996) nor Ali Celalettin Ulusoy
(1986) give any information about this closure of the dergah.

Furthermore, according to Cemalettin Celebi’s (Birdogan:1996) and Ali
Celalettin Ulusoy’s (1986) narration of the family history, the split of the Celebis into
Hiidadadli and Miirselli branches and, the separation of the Bektasi order into two
branches as Celebi and Babagan also happened during this period. The split within
the Celebis was based on the conflict over hereditary succession. Since [ will
elaborate hereditary succession rules of the family later, for now, it is important to
say that while Hiidadadl1 branch of the family, namely one of Haci Bektas Veli’s
grandson Resul Bali’s progeny was deprived of succeeding to the post, Miirselli
branch, namely Resul Bali’s older brother Miirsel Bali and his progeny, kept the right
to be the successor. Although both of these branches received a share of the income
of the foundation, only the Miirselli branch had the right to be the successor and to be
the administrator of the foundation after the separation (Ulusoy, 1986). On the other

joined forces with Djelal. The sultan had him lured away and taken prisoner, whereupon his followers,
armed dervishes (1shik), freed him, killing many troops. The 1shiks became an army of eight hundred
men. In a great battle they inflicted disastrous loses on a huge Ottoman army. They fled to the hearth
of Hadjdji Bektash for protection, from where they went on to join Djelal. Ibrahim Pasha blocked their
passage, and in the ensuing battle Kalender was killed. Women, boys and booty were taken, Anatolia
was laid waste.[...]
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hand, a 1764 dated edict on the unjust succession claim of one of the members of the
Hiidadadli branch points out to a long term dispute of these two branches over
succession (Birdogan, 1996: 55).

The latter separation was a serious challenge to hereditary succession of the
Celebis because, arguing that Hac1 Bektas Veli was celibate, the Babagan branch
brought the legitimacy of the Celebis religious authority into question. Similar to the
former split, the same persons, Miirsel Bali and Balim Sultan were at the center of the
dispute. For the Celebi branch, the separation into two branches as Celebi and
Babagan branch happened long after the succession of Balim Sultan, when a
dedebaba’ namely, Sersem Ali Dedebaba was appointed to the dergah by the central
administration in 1552°° (Ulusoy, 1986:74). With the appointment of the dedebaba to
the dergah, the order separated into two branches with two leaders: namely, with the
dedebaba of the Babagan branch, and the postnisin of the Celebi branch.

Unlike the Celebis, the Babagan branch’s claims were on succession by
discipleship and based on learning, not on blood ties. Interestingly, the Babagan
branch acknowledged Balim Sultan as the son of Miirsel Bali (Miirsel Baba) but the
Babagans rejected the claim that Balim Sultan was a member of the Celebi family.
Naturally, having argued for the celibacy of Haci Bektas Veli, they did not accept
Miirsel Bali as the grandson of Haci Bektas Veli. Thus, for the Babagan tradition,
Balim Sultan came from Dimetoka and became postnisin of the dergah. Because he
made the Bektasi order regular and introduced celibate dervishes and new application
of rituals, he was called the Second Saint of the order (Birge, 1965: 56-58). Although
the order separated into two branches in the 16™ century, the separation became
visible in the 19" century, after the abolition of the Bektasi order by Mahmud II in
1826.

> Post of dedebaba is the highest rank within the Babagan branch of the Bektasi organization.

36 This date is important when the claim that the dergah was closed by Selim I and reopened in 1551 is
remembered.
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3.1.3 The Period between the 17" and 18" Centuries

In the 17" and 18" centuries the central administration weakened and begun
to lose its power over the foundation administration (Barnes, 1987:42). In this period,
like other trustees of foundations, the Celebis could benefit from their officially
recognized authority confidently. Thanks to the abundance of the official documents
of this period, it is easier to describe the position of the Celebis of that time. As |
mentioned before, the Celebis exercised economic and juridical authority which was
actually inseparable from their religious authority, on the grounds of being postnisin
of the order and trustee of the foundation. As the trustees of the exceptional
foundation, they possessed the right to collect taxes on villages and fields which
belonged to the properties of the foundation.”” Since the properties of the foundation
were tax exempted, officials had no right to intervene in tax collection.’
Furthermore, as the progeny of Haci Bektas Veli and owners of his post, the Celebis
had the right to appoint all the authorized persons in the dervish lodges and convents
which were associated with the main dergah of Haci Bektas. Moreover, the only
authority to solve the juridical problems that occurred at the dervish lodges and
convents was the Celebi of the Hac1 Bektas Veli. A Muslim judge was not authorized

to interfere in juridical matters.”

7 From fifteen proportions of the income, four proportions were allocated to the trustees and
employees; four proportions to food and provisions given to travelers, the poor and dervishes; four
proportions to the maintenance of the dervish convent and three proportions to the Celebis as the share
of hereditary successors (Birdogan, 1996:48).

%% See the edicts dated 1671 and 1795 in the Turkish Culture and Haci Bektas Research Journal
(1999) vol.9 ; 1910/1911 dated official document in the Turkish Culture and Hac1 Bektas Research
Journal (2000) vol.15

% See the addicts dated 1730 in Birdogan (1996) pp.56-57.
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3.1.4 The Period of the 19™ Century

Convenience of foundations to flourish during the 17" and the 18" centuries
fell behind when the central administration attempted to regain its power by
committing to reforms in the state. Although the efforts to reform foundation
administration began at the end of the 18" century, it was not before the 19" century
that Mahmud II founded an autonomous ministry which supervised and controlled all
foundations. Later, in the Tanzimat era, the centralization of the administration of the
foundation became stricter than before (Barnes, 1987).

The foundations of the Bektasi order were the first over which the central
administration exercised new politics of foundation administration. Thus, the Bektasi
order was abolished in 1826, about a month after the destruction of the Janissary
corps. Destruction of the Janissary corps was also one of the reforms of Sultan
Mahmud II who tried to modernize the structure of the Empire against the ongoing
decentralization process (Ahmad, 2003:25). The relation between the corps and the
Bektasi order was one of the justifications for the suppression of the Bektasi order
(Birge, 1965:77). On the other hand, according to Barnes, rather than Bektasi alliance
with the Janissary corps, the Bektasis were charged with being heretic. Thus, the
official reason of the abolition of the Bektasi order was based on heresy of the order.
The Seyhiilislam™ stated that the abolition of the Bektasi order was not to bring Hac1
Bektas Veli or the order which he founded into question, but to destroy heretic
elements which deformed the order (Barnes, 1987).

After the abolition of the order, as well as the persecution of the Bektasis, the
lands of Bektasi foundations were confiscated and the buildings were damaged,
turned into mosques and/or medreses (Barnes, 1987:87-89). The central

administration justified the confiscation of the foundation lands of the Bektasi order

5 The chief religious official in the Ottoman Empire
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by questioning the invalidity of converting the state lands into foundation. Moreover,
according to this justification, even if the state lands could be converted into
foundations, it would still be an invalid reason because the lands would thus be
granted to the heretics (Faroghi, 1976: 202; Barnes, 1987:89). For Faroghi
(2003:164), the abolition of the Bektasi order can be perceived as a rehearsal for
confiscation of all foundations by the central administration. In fact, the central
administration’s policy on controlling revenues of the Bektasi order was extended to
all other religious foundations in the Empire as well (Barnes, 1987:92).

The foundation of the dergah of Haci Bektas was not confiscated but the
dergah was turned into a Naksibendi convent and a Nakshibendi sheikh was
appointed to it (Kiiglik, 2002:36). The postnisin at that time, Hamdullah Celebi was
sent into exile in Amasya, but before that he was on trial with the charge of
corruption.®’ Nevertheless, it is important to underline that the abolition of the order
did not mean that the Celebis were not recognized as the descendants of Hac1 Bektas
Veli anymore. Although Hamdullah Celebi was sent into exile in Amasya, he was not
deprived of his share of the foundation’s income which was allocated to the
hereditary successors of Haci Bektas Veli.” As Faroghi (1976:203) says, after the
banishment of Hamdullah Celebi, his brother Veliyettin received the position of
postnigin and trustee. She adds that Veliyettin Celebi “had received the order to hand
over the possessions of the fekke to the Naksbendis” (1976:203). Veliyettin Celebi
died in 1828 and his son Ali Celalettin received the position of trustee in 1846. After

8! There is an interesting book on Hamdullah Celebi’s exile in Amasya. The book includes the
documents on his coming on trial for conspiracy and includes some testimonies on his life in exile, in
Amasya. However, the original documents were not presented in the book. The lack of original
documents prevents me from using the book for the study. See Hamdullah Celebi’'nin Savunmasi “Bir
Inang Abidesinin Cileli Yasami” (2008) ed. Ismail Ozmen, Yunus Kogak, Ankara.

62 See the document dated 1845 in Turkish Culture and Haci Bektas Research Journal (2007) vol. 42.
Interestingly, Faroghi (2003:176) thinks that the share of the foundation income which was given to
Hamdullah Celebi was a kind of ‘hush money’. It seems that she ignores that Hamdullah Celebi
received a part from the share given to the hereditary successors of Haci Bektas Veli.
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that, in 1848, he the received share of the foundation’s income which was allocated
for the hereditary successors of Haci Bektas Veli, probably after the death of his
uncle Hamdullah Celebi® (Ulusoy, 1986: 97). When Ali Celalettin died, his younger
brother Feyzullah Celebi inherited his position in 1871. After him, with a verdict
dated 1904, his elder son Ahmet Cemalettin Celebi became the trustee of the
foundation (Birdogan, 1996:72-73).

After the abolition of the Bektasi order, the status of the foundation of Haci
Bektas dergah was not clear, however, as Barnes says, with the Tanzimat period, the
foundation of dergah was declared again as an exceptional foundation. On the other
hand, the exceptional foundations were deprived of administering the landed
properties of the foundation which were mixed with other properties (Barnes, 1987:
121-122). This change in the administration of the exceptional foundations led to a
reduction of power of trustees and postnigin of the foundation. For instance, as the
officially recognized trustees, the Celebis had the privilege to administer the property
of the foundation;** however, compared with their old position in the dergah, they
were far from being influential in administering it. Moreover, at the dergah there was
a struggle for power between the Nakshi sheikh, the Celebis and the Babagan branch.
The Nakshi sheikhs were sent to the dergah as executors of Nakshi rituals and as
persons who were responsible for the tomb (tomb-keeper) in the dergah but they
were neither successful in executing Nakshi rituals nor influential in administrating

the order (Kiigiik, 2003:52).

8 According to Ulusoy, Hamdullah Celebi died in exile, in 1846 (Ulusoy, 1986:93). However, based
on the petitions for his return to Hacibektas, Kiigiik (2003:40) thinks that he should be forgiven and
allowed to turn to Hacibektas.

% In his book Cemalettin Celebi presents an official document dated 1888 and 1889 on the declaration
of the foundation of Haci1 Bektag Veli as an independently administered foundation (Birdogan, 1996:
86-87). Moreover, there is a cabinet decision dated 1889 on the privilege of the trustees of the
independently administered foundation on tax collection (Birdogan, 1996:90).
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Despite the abolition of the order, according to Birge, by the middle of the
19™ century, the order became widespread and the Bektasis begun to gain power in
the high places (Birge, 1965:79-80). However, those Bektagis were the members of
Babagan branch who became more powerful and influential in the order by taking the
advantage of being suitable to the ethos of their time. In the 19" century and in the
beginning of the 20™ century, Sufi institutions began to lose their legitimacy;
moreover, hereditary succession in Sufi orders was particularly targeted. For some
modernist thinkers and politics of the time, Sufism was an archaic institution and one
of the reasons of decline of the Empire. Thus, it even happened that some members of
Sufi orders argued for reforming dervish lodges, especially the methods of succession
of the sheiks (Zarcone 2007:26-28).

Due to weak legitimacy of sheikhs’ hereditary succession in Sufi orders, the
Babagan branch became an addressee in the official documents on the Bektasi order.
As Soyyer states, before 1846, in official documents, there were reference to the
“Celebi” title but after that date it was referred to “Celebi branch”, which means that
the Babagan branch was also recognized. Moreover, the title dedebaba, the highest
hierarchy of the Babagan branch was used for the first time in an 1880 dated official
document (Soyyer, 2005: 93-94).

Furthermore, petitions dated 1911 and 1912 which were sent to the prime
ministry and the office of Seyhiilislam from different dervish convents (by the
members of Babagan branch) revealed a demand for appointment of a Bektasi
dedebaba to the main dergah as a postnigin because the post of the Nakshi sheikh
was vacant after the last sheikh’s death. The members of the Babagan branch claimed
that their position in the dergah was recognized officially. To illustrate, the dedebaba
of the dergah Feyzullah Baba signed some documents with the titles of postnisin and
tiirbedar (tomb-keeper). Besides that, without any hesitation, the members of

Babagan branch could question the legitimacy of the Celebis’ religious authority and
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their capability to administer the order. However, they could not dare to claim in the
petitions that the Celebis were not the progeny of Haci Bektas Veli because the
Celebis were still recognized by the central administration as the progeny of Haci
Bektas Veli.®

Even the counter attacks of Cemalettin Celebi that aimed to remove some of
the members of the Babagan branch from the dergah or to reduce their power failed.
% Tt was clear that the Celebis had lost their power over the Babagan branch.
Cemalettin Celebi complained about some Bektasi babas that ignored the privileges
of the Celebis, especially their privilege of appointment to postnisins for the dervish
convents. Moreover, Celebi complained about the Bektasi’s interfering with the share
of income of the foundation (Birdogan, 1996). The conflict between the two
branches was so visible that even Hasluck, in his book Christianity and Islam under
the Sultans talked about the rivalry between the Celebis and the Babas in their claims
for the head of the order (1929:162).

The book, Bektasi Sirr1 which was written by a Bektasi, Rifki Baba in 1909
was the utmost challenge of the Babagan branch to the legitimacy of the Celebis. The
author openly claimed that the Celebis were not the progeny of Haci Bektas Veli
(Birge, 1965:87). More interestingly, a 1909 dated court decision which was
presented by Cemalettin Celebi in his book indicates that the claim that the Celebis
were not the progeny of Haci Bektas Veli became prevalent. This claim was even
applied by one of the director of tax-farmers to justify his attempt to expropriate one-
tenth of income of tax exempted areas of the foundation’s property (Birdogan,
1996:80-84).

In 1915, as a response to the claims of Rifki Baba, Cemalettin Celebi wrote

the book Miidafaa (the Defence). In his book, he referred to official documents,

5 See petitions in the Turkish Culture and Hac1 Bektas Research Journal 1998, vol.7
% ibid
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verdicts and even court decisions to defend his family’s religious legitimacy and the
privileges that had been granted to them previously. In Bektagi Sirri, Ritki Baba
accused Celebi of visiting the sultan in order to eliminate the dedebaba from the
dergah and to receive all income of the foundation. As a response, Celebi denied
these accusations and said that the reason why he paid a visit to the Palace was to
claim their old privileges (Birdogan, 1996:46-48).

About this visit to the sultan (Sultan Resat), one of the family members told
me a story which was also narrated by her father, namely one of the grandsons of
Cemalettin Celebi. This story was an attempt to picture him as a legendary figure
against his rivals. According to the story, when the members of the Babagan branch
in the dergah claimed that Hac1 Bektas Veli had no progeny, the sultan summoned to
Celebi and said: “I can figure out whether he is the real descendant of Hac1 Bektas or
not”. Before Cemalettin Celebi went into his presence in Dolmabahge palace, some
bread was put on his way and a Kuran was put in his seat. However, when Celebi
entered in the palace, he realized the bread and Kuran without seeing them and
requested their removal. After that, while they were sitting, the sultan showed him a
ship which was sailing through the Bosporus. The su/tan told Celebi “If you are the
descendant of Haci Bektas Veli, you should swing this ship.” Just then, the ship
swung and captain could not control the ship. Celebi stopped the ship only by saying
“stop”. And then, the sultan realized that Cemalettin Celebi was the real descendant
of Hac1 Bektas and told him “Tell me who your enemies are. They will be sentenced
with capital punishment.” However, Cemalettin Celebi did not give names of his
enemies and rescued them from capital punishment. ¢’

Despite Cemalettin Celebi’s efforts, which were also recounted by his family
members, it was impossible to regain the old privileges. As well as demanding the

privileges and defending them, he was also trying to keep and reestablish the Celebis’

57 From the conversation made with SI on 27.07.2010 in Hacibektas.

69



religious authority over the Alevi ocaks. He sent his spokesmen to different regions
of Anatolia where the Alevi communities lived. Via his spokesmen, he claimed that
the source of the Alevi path was the post of Hac1 Bektag Veli. Without recognizing
the authority of the Celebis, sacred guides and rituals that the sacred guides executed
became estranged from the path. And he invited independent Alevi ocaks and their
communities to associate with the Celebis (Yaman, 2006:59-60). This information
was narrated to me later, during the field research when one of the disciples explained
to me how the people of his village (in Merzifon) were affiliated again with the
Celebis at the time of Cemalettin Celebi. While passing through this village, Celebi
realized that the people of this village forgot their association with the Celebis and he
appointed a baba to this village.  Similarly, one of the babas from Kisas told me

that they were affiliated with the Celebis when Cemalettin Celebi was postni§in.69

3.2 The Celebis as the Sacred Leaders of the Alevi Community

Parallel to Cemalettin Celebi’s attempt to establish his family’s authority over
all Alevi ocaks and Alevi communities, during the World War 1, the leaders of the
Committee of Union and Progress (CUP), Enver Pasha and Talat Pasha met with
Cemalettin Celebi (Ulusoy, 1986:100). After this meeting, similar to the regiment
formed by Mevlevi Sufi order (Kiigiik, 2003: 133), a regiment, Hac1 Bektas Veli
Mujahedeen Battalion was formed by Cemalettin Celebi for the eastern front of the
war (Ulusoy, 1986:100). While showing me photos of the battalion, with heavy irony,

some of the family members told me that the battalion was called “Vay Anam™”

5 From the interview with a disciple on 19.08.2009 in Hacibektas.
% From the interview with a baba on 14.08.2009

0 “Vay anam” is an exclamation of fear and pain or astonishment. If I translate it one-to-one, it
corresponds to “oh my mom” but I guess that “woe is me” is a better translation.
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battalion because “soldiers” were afraid of voice of guns and said “vay anam!” when
they heard it. Happily, this battalion which consisted of some old/young poor
peasants did not combat because the war in eastern front was over.

In similar vein, at the beginning of the National Struggle, both nationalist and
anti-nationalist visited Cemalettin Celebi and demanded his backing for popular
support (Kiiciik, 2003). During this period, although the status of dergah’s foundation
remained exceptional and Celebi continued to perform his task (Kiigiik, 2003:141), it
was clear that rather than his position as trustee of the foundation, his position as the
religious leader who could mobilize the Alevi community was important.

While explaining the visit of the nationalists to Celebi, Sapolyo argues that

' in Anatolia in

Cemalettin Celebi was the patron sheikh of six million Kizilbag’
1910s (Sapolyo, 1944: 251). Thus, for Mustafa Kemal and for his friends it was
necessary to visit Celebi in order to able to gain the support of Alevis (Kansu,
1968:492). Ulusoy claims that Celebi supported the national struggle before the
meeting at Hacibektag on 23 December 1919 (Ulusoy, 1987:100). The signatory of
Cemalettin Celebi in the Amasya Declaration on 21/22 June 1919 that pointed out the
necessity of independence (Kiigiik, 2002:155) supports the claim of Ulusoy. After the
visit of Mustafa Kemal, Cemalettin Celebi also took part in the first National
Assembly as the deputy for Kirsehir and was elected as the Second vice President of
the First National Assembly although he could not attend the meeting because of his
ill health (Kiigiik, 2002: 167).

Mustafa Kemal’s visit to Cemalettin Celebi at Hacibektas was narrated by the

companions of Mustafa Kemal and by the family members.”> With the help of this

' Kizilbas is one of the nominations of Alevis. It seems that for Sapolyo the relation between Alevis
and Bektagis and as well as their relation with Celebi branch and Babagan branch was not clear. See
Sapolyo, E.B (1944). Kemal Atatiirk ve Milli Miicadele Tarihi. Ankara: Berkalp Kitabevi, p.251

72 See Kansu, Miifit Mazhar (1968) Erzurum’dan Oliimiine Kadar Atatiirk’le Beraber. I1.Cilt Ankara:
Tiirk Tarih Kurumu Basimevi, pp. 492-593; Sapolyo, E.V (1944) Kemal Atatiirk ve Milli Miicadele
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narration, this visit became a kind of testimony of Celebi’s support for the national
struggle and later on, the family members have referred to it in order to strengthen
their legitimacy in the Republican regime. In this meeting, especially three events
were stressed, one of them is Celebi’s way of giving a warm welcome when Mustafa
Kemal arrived in Hacibektas (as a sign of Celebi’s support to Mustafa Kemal);
second event is their drinking alcohol at the meal (maybe as a sign of sharing similar
habits/life styles)”® and the third and most important event is the secret talk between
Mustafa Kemal and Celebi on the republican regime (as a sign that Celebi was in
favor of the Republic, besides he was a visionary religious leader).

Some members of the Ulusoys argue that Mustafa Kemal visited the Celebis
more than once. Since the generation who witnessed these visits is not alive, the
members of the family whom I talked to narrated the stories the way they could
recollect them. Some of them told me that Mustafa Kemal came to Hacibektas three
times; he came to Hacibektas twice when Cemalettin Celebi was alive and then
visited Veliyettin Celebi after Cemalettin Celebi had passed away.”* One of the
family members also told me that he came to Hacibektas once. Although all
preparations for the second visit were made and Veliyettin Celebi went to Kirsehir for

welcoming him, Mustafa Kemal went to Kayseri without stopping by at Hacibektas.”

Tarihi. Ankara: Berkalp Kitapevi, pp.251-252; Ulusoy (1986) Hiinkar Hac1 Bektas Veli ve Alevi-
Bektasi Yolu. Ankara, pp. 101-102.

 For some of the family members, in this meeting, drinking alcohol is a sign of Mustafa Kemal’s
initiation into Bektagism. During a conversation, one of the family members referred to the claim that
Mustafa Kemal was a Bektasi and he said that “He might be a Bektasi because he was drinking
alcohol.” After saying this, he told me a story about Mustafa Kemal. According to the story, Mustafa
Kemal visited Hacibektag and after the visit, the driver of the Celebis took him to Mucur by a horse-
drawn carriage. Mustafa Kemal saw that the driver was drinking something and asked him what are
you doing? The driver shyly said that he drunk rak: to be able to get warm because of the cold weather.
After this response, Mustafa Kemal wanted his hip flask and he drunk also rak:. From the conversation
made with MUa; BUa; SUd, MUd; FUc; SUe; NSU on 19.09.2009 in Hacibektas.

™ From the field notes in 2009 in Hacibektas

7> From the interview with AUa in Hacibektas on 18.08.2009 in Hacibektas
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Moreover, one of the old ladies of the family talked about the preparations made for

the visits of Mustafa Kemal and said:

When Atatiirk came here, I will tell you what I heard from my mom and my aunt.
When he came first, my grandfather was ill. My mother sewed a night-dress for
Mustafa Kemal. The cloth was cream with black spots. In old times, men were
wearing night-dresses. And my mother rolled cigarettes for him. They laid carpets
everywhere. Atatiirk came and cooks prepared meal. My grandfather welcomed him
although he was ill. Atatiirk and his companions came with eleven automobiles. My
grandfather’s grandmother when she saw that the automobiles she said “fat things
are flying! Fat things are flying!” She had not seen any automobile before and
despite the bad road, automobiles went very fast and this is why she thought that
they were flying. Later, Atatiirk and his aide visited my grandfather at night. In this
secret meeting, my grandfather said “Your Excellency Mustafa Kemal Pasha, when
will you establish the Republic?” “Celebi Effendi” Mustafa Kemal said, (in the past
we did not use Ulusoy, my father-in- law adopted Ulusoy as surname) “Celebi
Effendi, keep this among three of us, Republic will be established soon.” After my
grandfather passed away, Atatiirk came here once again and visited my father-in-law
but did not stay here.””

One of my interviewees also told me what she had heard about Mustafa

Kemal’s visit:

As my grandmother told us, Atatiirk came here, Vahdettin’’ came here as well. But
my great-grandfather did not welcome him. He welcomed Atatiirk, brought him to
our home, put him up. Atatiirk brought china dinnerware set and armchair as
presents. He had a meal and before drinking buttermilk, he first made a servant drink
it. My mother possessed some parts of this china dinnerware set. She gave us some
parts of this set (...). When Cemalettin Celebi passed away, Atatiirk paid a visit to
my other grandfather Veliyettin Celebi. Atatiirk said when I talked to Veliyettin
Celebi, I felt as if I am purified.”®

Another version of the meeting between Cemalettin Celebi and Mustafa

Kemal was narrated among the inhabitants of Hacibektas. Although this story reveals

76 From the interview with NUa on 27.07.2009 in Hacibektas
77 By saying Vahdettin, she probably meant the antinationalists.

78 From the interview with SUa on 25.08.2009 in Hacibektas
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how subordinated people of Hacibektas perceived Cemalettin Celebi and Mustafa
Kemal rather than what happened during the meeting, it designates an important
aspect of the meeting which the family members avoid mentioning, namely it
designates unequal and complicated power relations rather than an ideal relationship

based on solidarity and mutual trust.”’ The story goes as follows:

When Mustafa Kemal visited Cemalettin Celebi, he asked Cemalettin Celebi to
provide soldiers and horses and feed them. Cemalettin Celebi said “I’ll give
everything what I possess to support the war but I am not so powerful to provide
soldiers and horses or to feed them.” After this visit, Mustafa Kemal went to the
Capanogullar®® and again asked for soldiers and horses. The Capanogullari, in order
to be seen powerful, promised more than the family could afford. Then, Mustafa
Kemal thought the family was strong enough to mobilize people against the
nationalists and saw them as a danger. After the meeting Mustafa Kemal ordered his
companions to repress the Capanogullar1 family."’

Unlike the portrait of Cemalettin Celebi which was drawn in this story as that
of a cunning person, another visitor of Cemalettin Celebi, Cemal Bardak¢1t who was
the governor of Corum described him as an ignorant and naive person. Bardakci
visited him in 1921 in order to demand his support against the dissident Alevi
population in the area of Corum. However, for him it was not easy to meet Celebi

because of Celebi’s unwillingness to meet him. According to Bardakci, during his

7 In this story what Mustafa Kemal demanded from Celebi and Capanogullari was similar to a fief’s
obligations. That is to say, a fief was obliged to serve the army of the sultan with providing horse,
weapons, armor and armed retainers (Imber, 1997:115).

% In this story Capanogullar1 is an interesting figure because there was an uprising under the
leadership of the Capanogullar1 family against the nationalist in the area of Yozgat, in 1920 and it was
defeated by the nationalist. More important thing is the hostility between the Celebis and
Capanogullar1 family since the 18" century because the Capanogullari had no devotion towards the
main fekke of Hac1 Bektas and did not take care of the buildings of the foundation of Haci Bektas Veli
in their area despite the orders sent from the Porte (Faroghi, 1976:198). For further information see
Faroqghi, S. (1976)The Tekke of Haci Bektas: Social Position and Economic Activities in International
Journal of Middle East Studies. Vol.7. No2 pp.183-208.

8! This story is widely known among the inhabitants of Hacibektas and I heard this story from different
persons.
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visit, Bardak¢1 informed Celebi about Alevism and Bektasism and as a result of these
conversations Celebi decided to support the national struggle (Bardakgi, 1946).
However, he did not refer to the visit of Mustafa Kemal or Celebi’s position as
deputy for Kirgehir and as second vice president of the Grand National Assembly. On
the other hand, Bardake1 gives interesting information that Cemalettin Celebi had not
gone out from his residence since 1919 (Bardakgi, 1946:17). This information is in
harmony with the information that two doctors who were sent by Ankara government
to treat Cemalettin Celebi for his illness did not allow him to go out of his residence
or meet people.*

When Cemalettin Celebi died in 1921, his younger brother Veliyettin Celebi
succeeded to his post. Moreover, in 1922, he went to Ankara, visited National
Assembly and issued a declaration in which he introduced Hac1 Bektas Veli and his
family. He declared his support for the Ankara government and especially Mustafa
Kemal and his group, without referring to the conflict between the first and second
group in the Assembly (Kiigiik, 2002:171). However, unlike his brother, he did not
receive any position in the Assembly. One of the family members claims that he was
offered the post of a deputy but he rejected it. It could be due to his distrust Mustafa
Kemal and Ankara government because the family was under pressure. Moreover,
another possible reason that a family member mentioned to me was that he was a

self-conscious person and probably he did not want to leave Hacibektas.™

3.3 The Celebis, the Sacred Lineage without Formal Recognition

Unlike the former secularization efforts of the Tanzimat reforms in the 19"

century that led to bifurcation of the whole rather than separation of the institutions of

%2 From the field notes in 2010 in Hacibektas

% From the conversation with VHU on 13.08.2010 in Hacibektas
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the state and religion into their own spheres (Berkes, 1998:480), the Republican
regime eliminated the traditional institutions. The state, economics and science were
emancipated from the religious rule and control. Moreover, in order to put religion
under control of the state, a Directorate of Religious Affairs (1924) was established.
In this regard, the closure of all dervish convents and tombs; abolition of certain titles
like sheikh, ¢elebi etc. and the office of keeper of tombs were part of the
secularization attempt and removal of old institutions.

In 1924, a year before the closure of all dervish convents and tombs with the
Public Law No.677 which was passed by the Grand National Assembly in November
1925, the administration of dervish convents and tombs was taken over by the
Directorate of Religious Office and this law was a sign of formal recognition of the
dervish orders by the government (Kara, 2004:326). On the other hand, according to
Kreiser (2004:93), since 1923 dervish convents had been presented in the Turkish
press as the places where the idle and superstitious persons dwelled. Parallel to the
efforts of legitimation of closure of dervish convents and tombs, Mustafa Kemal, in

his speech which was delivered in Kastamonu in 1925 said:

Gentlemen and fellow countrymen, know that the Turkish Republic cannot be a
nation of sheiks, dervishes and mystics. The truest path is the path of civilization; it
is necessary for one to be a man who does what civilization dictates. I could never
admit in the civilized Turkish community the existence of primitive people who seek
happiness and prosperity by putting their faith in such and such a sheikh, a man
opposed to the sparkling light of civilization which encompasses all science and
knowledge. In any case, the tekyes must be closed. We will obtain strength from
civilization, science, and knowledge-and act accordingly. We do not recognize
anything else. The essential aim of tekye is to keep the people in ignorance, and
make them act as if they were insane. The people, however, have chosen to be
neither silly nor insane (cited from Barnes, 1987:153).

After the closure of the dergah and abolition of the official title of postnisin,
in 1926, Veliyettin Celebi donated all the shares of the income of the foundation,
namely 10.000 liras, to Tayyare Cemiyeti, the Aircraft Association. In 1928, the
Grand National Assembly decided that the title of trustee of the foundation which
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was given to the sheiks and tomb-keepers was already abolished with the Public Law
No.677. Lastly, in 1935, the Directorship of Foundations sold all the property of the
foundation of old dergah (Ulusoy, 1986:39).

To answer the question of how the closure of the dergah was perceived by the
Celebis is difficult. Besides that, the question of whether the annulment of the formal
recognition was foreseeable for them is unanswered. One of the current postnisins
addresses the rivalry between the two branches while explaining the reason why his
family supported the closure of the dergah. From the arguments of him, it can be
inferred that the family adopted the justification of the government for the closure of

the dergah. According to him:

The Babagan branch was more influential in the administration of the dergah, we
were like onlookers. Apart from the rivalry between us and them, the other reason
why we supported the closure is the corruption of the dergah. There were some
corrupt persons but security forces could not interfere with the events that happened
in the dergah because of the laws that existed during that time,.**

Furthermore, it is important to stress that while talking about the oppression to
which the family was exposed in the early Republican period, generally the family
members justified this oppression by arguing for the hardship of establishing a new
state. Whenever they talked about that, they needed to stress their support to the
Republic and Mustafa Kemal.

Hence, despite the fact that since the 19" century the Celebis had experienced
gradual loss in their authority over administration of the dergah and foundation, the
loss of formal recognition and elimination of old institutions in which the family
flourished were serious challenges to the existence of their sacred authority. With the
loss of formal recognition, all kind of privileges granted to them were also ended.
Thus, in the next chapters, I will elaborate the maintenance and reproduction of the

sacredness of the family during the Republican era.

%From the interview with VHU on 04.12.2008 in Ankara
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CHAPTER 4

NEW FORMS OF THE ULUSOY’S SACRED AUTHORITY

The effendis are like fire, if you come close to them
you will burn, if you go away from them you will
freeze.

For the Alevi-Bektasi people, the sacred authority of the muirsit and his right
to rule is the basis of the establishment of the just order within the community. Along
with this, during an interview an ana said: “Of course this is our country, our land,
our Republic; however, we have also our Path. During the cem rituals, the task of our
Path is making a judgement on who is guilty or who is not guilty [...]”* While
showing the loyalty to the Republican regime and its temporal law, she was stressing
the essentiality of divine justice which is executed by the dedes who are the
representatives of the miirsit.

Interestingly, the second miirgit of the Republican period was Feyzullah
Ulusoy who succeeded after his father, the last official muirsit, Veliyettin Celebi,
deceased in 1940. At that time, he was a student at the faculty of law. Thus, as
representative of Haci Bektas Veli, he became the executor of divine justice on earth
and, at the same time, he was the representative of jurisprudence of the new

Republican regime. However, it was not easy to harmonize these authorities and he

% This is a saying which expresses the “necessary” social distinction between the Ulusoys and the
disciples.

#From the interview with AUb on 24.08.2009 in Hacibektas
78



quit working as a lawyer for the sake of the divine justice that he embodied. He

preferred farming in order to make a living. According to a family member:

He was a lawyer. People said ‘the lawyers lie; he cannot be a muirgit if he works in
this profession. The miirgits have to be perfect in ethical sense.” He left his
occupation and preferred to be the miirgit.”’

His inherited identity and his acquired identity could not coexist because, in
the eyes of the adherents, the justice which belongs to the temporal sphere
endangered the divine justice that he executed.

As I have put it in the previous chapter, in the Ottoman period, the family was
formally recognized by the patrimonial authority of the Ottoman Empire which
combined the state ideology with religion. Under the reign of the Ottoman rulers, the
miirgit could exercise the divine authority over the disciples. After the establishment
of the Republican regime, however, in accordance with the secularization attempts
which proposed differentiation of economic, juridical, administrative and scientific
spheres from the religious sphere, the sacred authority of the family became
incompatible with the new regime and lost its formal recognition. Moreover, the
sacred authority of the Ulusoys which covers all aspects of life, without separating
the temporal and spiritual, had been challenged and oppressed by the new forms of
authorities that were established and exercised in both temporal and spiritual
spheres.®™ In keeping with this, developments such as spread of mass education,
industrialization, urbanization and migration to the cities which accelerated in the
mid-1950s, completely changed the structure of the rural Alevi-Bektasi communities.
On one hand, the secularization and modernization attempts of the new regime

disrupted the communal Alevi-Bektasi society (Shankland, 1999:135), and changed

%From the interview with one of the miirgits, SUa on 24.07.2009 in Hacibektas

* The Directorate of Religious Affairs which was established with the aim of controlling religion and
situating it into religious sphere has not recognized the Alevi-Bektasi belief and dictated the Sunni
form of religion on the Alevi-Bektasi people.
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the relationship within the triad hierarchy which consists of the miirgit who represents
the post of Hac1 Bektas Veli; the dedes and babas who mediate between the miirgit
and the Alevi-Bektasi communities (disciples) and the disciples who are affiliated
with the Ulusoys directly and/or with the mediation of the dedes.*® On the other hand,
the dissolution of the old, closed and hierarchical relations did not give an end to the
Path but, on the contrary, led to the emergence of new forms of authorities exercised
by the members of the triad hierarchy.

In order to examine the internal distribution of authority within the order,
Gilsenan (1973:65-66), in his study on the Hamidiya Shadhiliya tariqa, applies a
typology which is actually a continuum between the pole of organization and of
association. The poles of the continuum are based on Weber’s (1978:48-52)
definition of organization as a closed social relationship which consists of a high
degree of internal stratification, hierarchy, defined rules, roles and salaried
professionals, and of association as a voluntary social relationship which includes less

hierarchical and functional internal stratification and more egalitarian positions and

¥'While explaining the changing patterns of the Alevi belief, Yaman (2006), Shankland (1999, 2003)
and Kreiser (2006) put a spotlight on the position of dedes as sacred guides. Following them, it might
be said that, in the early Republican period, the differentiation of the temporal and spiritual spheres led
to conflict between the dedes whose authority covers both of the spheres and the officials who
represent the state and claim authority over the temporal and spiritual spheres. This contestation
weakened the authority of the dedes and their guidance over the “temporal spheres”. Another issue
which weakened the authority of the dedes is the migration, urbanization and mass education which
altered the village life, segmented the closed communities, and destroyed the traditional relations
between the dedes and disciples. A large amount of the Alevi-Bektasi people has participated in urban
life; their children received education and got professions. In line with this, another challenge which
questioned the legitimacy of the sacred authority of the dedes was directed to them within the
community. In the 1960s and 1970s, the young generations of Alevi-Bektagis who adopted leftist
ideologies questioned the legitimacy of the inherited sacred authority of the dedes and accused the
dedes of exploiting people by using religion for their own interest. Moreover, in the 1990s, the
urbanized and educated non-dede Alevis began to define their identity on the grounds of Alevism-
Bektasism and, to establish organizations and associations. Thus, with the so called revival of
Alevism-Bektasism, the position of the dedes regained importance. However, the redefinition attempts
of the position of dedes brought about restriction of their sacred authority within the religious sphere.
Their supervisory role over the community which has already lost its communal character has been
taken by the members Alevi-Bektasi organizations with the claim to be the spokesmen of the Alevi-
Bektasi community.
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roles and diffuse norms. For Gilsenan, the religious orders which include some
elements of both of the poles, can be thought as lying in this continuum, however,
their place is not static and they can move along the continuum. Following Gilsenan,
when the Alevi-Bektasi Path is situated on the continuum of the poles between
association and organization, I argue that the Path is closer to the association pole
because of its lack of scriptural rules and of institutions, which makes the structure of
the Path free from being firmly fixed. By the same token, I argue that it has become
closer to the association pole especially after the establishment of the Republic, when
the official recognition of the Celebis ended and the organization within the Path
which was based on the networks of the dervish convents was banned. Hence, by
moving on the association pole, the Path has gained flexibility which allowed
modification and emergence new of new forms of authorities.

Therefore, this chapter seeks to follow the course of the sacred authority of
the Ulusoy family and new forms of their sacred authority within the Republican
period. Firstly, putting the Ulusoys at the center on my focus, I investigate the
transformation of the “traditional” way of internal distribution of the authority within
the Path after the establishment of the Republic. In this regard, I examine the effendi
as a new form of sacred authority of the family and then, the succession debate over
being miirgit. Lastly, as the sacred authority transformed, I examine how some of the

family members have channelized their sacred authority into the political sphere.
4.1 “Effendi” an Ambiguous Position within the Path

The term effendi, i.e. “master, lord” has a Greek origin, and was already used
in Anatolia in the 13™ and 14™ centuries. As a designation reserved for members of
scribal and religious classes, this title was widespread in Ottoman usage. In the 19™

century, however, the usage of the title of effendi was regulated by law. The title was
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given only to some people, such as princes of the ruling house, the wives of the
Sultan, to the ulema, and other non-Muslim religious heads. In the Republican period,
the title of effendi- which was also used for the descendants of Hac1 Bektas Veli-was
banned, together with some other Ottoman titles, because of its religious connotations
(Lewis, 1991:687).

Although the title of effendi is not officially in use anymore, all members of
the family are designated as effendis by the disciples, no matter whether the family
members exercise their inherited sacred authority or not. Besides that, this title has
acquired new characteristics in its contemporary usage. Next to its old denotation, the
term effendi designates the position that the Ulusoy males occupy within the
hierarchy of the Path, i.e. the position which emerged after the abolition of the order.

At the beginning of the fieldwork, I separated the Ulusoy males simply into
two groups. First group of the Ulusoys are the members of the family who do not
undertake the sacred role that is attributed to them. They are generally from the
second or following generations of the Republican period. All of these family
members are educated, have their respective professions and live in cities. They have

any personal relationship with the disciples.”® A male member of the family said:

My relationship with the disciples is limited. Me and my brothers do not visit the
disciples. I go to the Hacibektas district at the weekends and in summers but have no
relationship with the disciples.”’

In general, their disinterest in the Path allows me to put them in one group.

However, the members of the second group who, unlike the members of the first one,

“In the fieldwork, during the interviews some of the family members talked about the male members
of the family who have no relation with the disciples. The number of those male members was about
10. In 2010 there were 56 Ulusoy males over the age of 18 and, I noticed about 20 males who have no
relationship with disciples. Those are the males who generally do not visit the district and/or reject any
traditional relationship with the disciples. However, it is impossible to give an exact number due to the
fact that it is not easy to classify people based on ambiguous categories such as effendi.

! From the interview with MNU on 09.01.2010 in Ankara.
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have relations with the disciples, differ among each other. Therefore, the second
group can also be separated into two subgroups, one defending the old relations of the
triad hierarchy as much as possible, and the other exercising the new form of
authority which destroys the triad hierarchy and blurs the distinction among the
arrays. In other words, the difference between them stems from the attitudes of the
family members towards two radical and intertwined changes that the family has
experienced after the establishment of the Republic, the first being the dispersion of
the sacred authority from the muirgit to all male members of the family (to effendis),
the second being the decline in social distinction between the Ulusoys and the
disciples which came about due to the modification of the triad hierarchy of the Path.
The dispersion of the sacred authority among the male members and
emergence of the new form of authority of the effendis happened first when the
descendants of Cemalettin Celebi moved to Tokat in 1928. After the loss of privileges
and formal recognition, they were in need of people’s support. It was the first time
that members of the family whose sanctity necessitated being secluded from the
public, had left the Hacibektas district for a long period of time, and mingled with the
disciples. Despite the rules of the Path which necessitated social distinction among
the arrays of the triad hierarchy, this situation has created more personal and close

relationship with the disciples. According to a family member:

After migration to Tokat, some of the family members began to visit the disciples
(perform the task of a dede). Before that, any of the male members of the family
visited the disciples because we were (we still are) at the top of the hierarchy in the
organization of the Alevi community. Our position is a kind of inspectorship. The
role of teachers is given to the dedes, we inspect the dedes. Until the period of
Cemalettin Celebi, the family’s income came from the share that the dedes collected
from the community and from the share which was allocated to the trustees of the
foundation. After the establishment of the Republic, the family tried to find different

ways for making a living. **

?From the interview with HSU on 11.07.2009 in Hacibektas
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Although it is the miirgit who is accepted as the representative of Hac1 Bektas
Veli, after the migration to Tokat, besides the miirsit, other male members, the
effendis, have also behaved as representatives of the post of Haci Bektas Veli, and
have established a new form of authority over the disciples. However, this new form
of authority exercised by the effendis put the Ulusoys’s sacred authority in a more
profane and vulnerable position due to temporal concerns openly shared with the
disciples.

Actually, alongside its vulnerability, the position of the effendis is very
ambiguous because, in the hierarchy of the Path, their position can be placed in
between the miirsit and dede. Shankland, who conducted a research in an Alevi
village (Susesi), sees three ranks within the Alevi community: effendi, dede and talip.
The effendis come once or twice a year to the village, give reply to the questions of
the villagers on the Path, and collect the dues”. However, Shankland confused the
role and position of the effendis, and claims that, because the effendis visit the village
rarely, their duties fall to the dede (Shankland, 2003:40). The effendi is a “new”
category within the Path in terms of exercising the authority over the disciples, and
there is no defined duty of the effendi. Therefore, contrary to Shankland’s claim,
collecting the dues and supervising or enlightening the community in accordance
with the teachings of the Path do not fall to the dedes, these are already the duties of
the dedes which are also undertaken by the effendis. Alongside these duties, the dedes
guide their community, lead the ceremonies and execute the divine justice as the
representatives of the miirsit. When it comes to leading the ceremonies and guiding

the disciples, the effendis never take the responsibilities of the dedes, because their

% According to a family member, the due which they collect is named hakullah which in principle (in
the past) is to be collected by the dedes and be given to the miirsid, and should then be separated by
him into three. One of these shares is for the family, one is for the people who serve, and one is aimed
to cover the expenses of the house of the Ulusoy family. From the interview with HSU on 22.07.2009
in Hacibektas.
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position is superior to dedes. In keeping with this, an Ulusoy male explains his

connection with the disciples as follows:

If you cultivate the land, it will fertilize. You should always be in a close relationship
with the community. If there is logic in your explanations of things, and if you give
your love to disciples, it will be a genuine relationship, and will never end. [...]
Generally, after October, the dedes visit the villages. Our task is different from the
dedes’ task. The dedes go to the villages and solve the problems and after that, an
animal is sacrificed. This ceremony is called union sacrifice. Our position is superior
to dedes and we inspect them. We generally pay a visit to our communities in
November or December after the harvest.”

A young effendi said:

Sometimes I participate in cem rituals; sometimes there is not any cem ritual during
my visit. We talk to each other, share out ideas about some events. My father died
when I was ten years old. For example I talk to people who knew my father, and I
learn about some characteristics of my father that I did not know before. I learn some
things from them, and they learn from me. As you know, there are a few things that
we should do during a cem ceremony; it is the dede who guides the ceremony.”

At the same time, the effendis cannot undertake the role of the muiirsit. The
miirgit appoints the dedes and babas, and executes the divine justice as the successor
to the post of Haci Bektas Veli. When 1 asked a young effendi whether he is

responsible for executing the divine justice or not, he responded as follows:

In my visits, I haven’t faced serious problems about the community yet, sometimes
there would be some problems among the villagers. You listen to both of the sides of
the quarrel, and then ask the opinion of the community. If you reconcile both of the
sides, the problem can be solved.

However, dealing with serious problems of the community that the dedes

cannot solve is the responsibility of the miirsit. As an effendi said, the effendis refer

%From the interview with ADU on 14.08.2010 in Hacibektas

%From the interview with UUa on 23.08.2009 in Hacibektas

85



the serious problems only to the miirgit.”® Another effendi also explained that it is not
the effendis but dedes and the miirgit who are responsible for executing the divine

Justice:

[...] If the problem of the community is not so serious, it is solved by the dedes.
However, if the problem is severe, we explain it to the miirgit. He listens to both
sides, and decides like a judge. If it is necessary to give punishment to someone, he
does it, and the guilty person can be excommunicated. However, it is practiced in
places where people are still adherents to the Path.”’

Hence, the effendis do not attempt to take the role of the miirgit or violate his
position; however, they do not behave under the control of the miirsit as well. They
establish their relationship with the disciples individually without any consensus
among the family members. When it became difficult for me to grasp the position of
the effendis who behave without any control mechanism for regulating the
relationship with the disciples and without any cooperation from the muirsit or with

other family members, an Ulusoy male said:

The family members visit the disciples by using their own initiative and without any
control of the miirsit over them. There are lots of male members of the Ulusoy
family but some of them do not visit the disciples. I mean, some of them have
relationship with the disciples but some of them do not. The Ulusoys who pay visit
to the disciples are also visited by the disciples in Hacibektas during the ceremonies.
Each house of the Ulusoys has its own disciples but, in reality, all of them are the
disciples of Hac1 Bektas Veli. Namely, the disciple who pays a visit to an Ulusoy
house can pay visit to all of the Ulusoy houses. No one has the right to control or
hinder the disciples. To whom the disciples pay visit depends on their own wish and
decision. **

The interviewee explained the current case of the effendis without referring to

any contest within the family, however, in the past, the dispersion of sacred authority

%From the interview with AUc on 30.07.2009 in Hacibektas
"From the interview with ADU on 14.08.2010 in Hacibektas

%Erom the interview with HHU on 21.07.2009 in Hacibektas
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among the males and the miirgit’s lack of control over them created problems within
the family. All the family members who moved to Tokat and grew up among the
disciples preserved their close relationship with them even after returning to
Hacibektas. In the 1950s, the miirsit reacted against the effendis’ relationship with the
disciples. His aim was to maintain the position of the Ulusoys within the old triad
hierarchy of the Path. Despite the fact that he could not hinder the dispersion of the
sacred authority among the family members, he tried to keep the effendis under
control, and, according to a family member, he offered to share all the income that the
family got.”” However, he failed to restrain the economic relationship between the
effendis and disciples or to control them. Furthermore, when the disciples began to
visit the houses of the Ulusoys’ in Hacibektas in the 1960s, it became impossible to
keep the social distinction between the family members and the disciples, and,
including the miirsit, all family members had to establish close relationship with the
disciples. Thus, one of the current miirsits explained his relationship with the

disciples as follows:

Personally, I have relationship with the disciples through the mediation of the dedes.
Namely the dedes visit me and explain to me the problems of the community. If
necessary, I go to the place where the problem has occurred. If there is an important
event such as opening of a cemevi, I go to the places where the disciples live. Of
course it is impossible to participate in every event. I sometimes give speech or listen
to the prl(())‘(t))lems of the disciples in these places but the dedes and disciples always
visit me.

Currently, although all effendis adapt themselves to the changing relationship
within the Path, their relationship of economic dependence on the disciples is still not
appreciated by the members of the family who have no relationship with the disciples

and/or who have relationship with disciples but have their own professions and

%From the interview with HSU on 25.12.2009 in Ankara

10From the interview with VHU on 01.12.2008 in Ankara
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income. The family members who are critical of the effendis describe the effendis’
activity through which they earn a living as performing the role of dede (dedelik
yapmak) or as visiting the disciples and establishing with them an economic
relationship (talip iizerine gitmek). According to an Ulusoy, not only some of the
family members but also the disciples do not appreciate the effendis who often visit

the disciples:

My maternal uncles were visiting the disciples. Actually, my uncle did not visit the
disciples, and my father also did not visit but their children are visiting the disciples.
Now, no matter whether they are young or old, ignoring their age, all of them are
visiting the disciples. Although Cemalettin and Veliyettin Celebi were brothers, their
descendants are different from each other. The descendants of Veliyettin Celebi are
educated and they do not prefer to visit the disciples. Many of the descendants of
Cemalettin Celebi are not educated and they generally visit the disciples. [...] The
family members, who visit the disciples often, are not so much respected. If you
have a close relationship with people that makes you unworthy in their eyes.'""

Along with this evaluation of the family member, in 1991, a couple of
disciples sent a letter to the muirsit. They were critical of the internal distribution of
the authority within the Path and made some suggestions about the improvement of
the Path in accordance of the requirements of the contemporary world. According to

them:

The community is increasingly growing more aware, it is growing increasingly
against “taking without giving”. The visits from the effendis must be organized
carefully, and people should not be irritated by them. Such visits and meetings must
not take place under the influence of alcohol (cited from Shankland, 2003:149).

In his response, despite the fact that the muirsit agreed with the concerns and
suggestions of the disciples, he stressed the mutual responsibility of dealing with this
problem and explained the difficulty to exercise his authority over the effendis as

follows:

""From the interview with FUa on 21.08.2009 in Hacibektas
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[...] T have never been in favor of the effendis making visits [to collect dues].
However, I have been unable to prevent it. I have been unable to explain this to
either the followers, or to those making the visits, I have spent a lifetime in this
struggle. Of course, it goes without saying that a person must not go to a place of
worship under the influence of alcohol. I have attempted to explain this to
everybody, everywhere, but who takes any notice? If you put a bottle of drink [in
welcome] in front those who come, if you fill their pockets [with drink], how is it
possible to impede this? [...] Whether the arrival of effendi or dede, how do you
know whether he has the right to be there? Everybody is proud of their forebears.
However, the right to have this pride must be accompanied by observing the laws of
the saints. If that person is not acting in accordance with their forebears, then they
are in any case not of use. We are not compelled to act as these have done. This
lesson must be well taken (cited from Shankland, 2003:150-151).

Parallel to the above quoted letters, a family member complained about the
corruption of the relationship between some of the effendis and their adherents. He
stressed that the disciples have begun to choose the effendis who fit their own
interest. To illustrate, when they are in need of psychological support they prefer to
connect with one of the effendis, and when they are in need of having a talk they
prefer to connect with another one. In other words, with the interest of being chosen
by the disciples, the effendis have turned into competing individuals who seek their
own interest without any cooperation with other family members.'® Therefore, the
individualized and profaned sanctity makes the effendis competing and dependent on
the disciples.

As I said before, some of the family members differentiate themselves from
the ones who “perform the role of dedes” (dedelik yapan). Generally those are the
descendants of Veliyettin Celebi who stayed in Hacibektas while the others moved to
Tokat, have tendency to maintain the old hierarchical relations, and behave in
accordance with the miirgit. Moreover, unlike the others, they are not economically

dependent on the disciples because they have their own professions. According to an

effendi:

12From the interview with HSU on 25.12.2009 in Ankara
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I visit the disciples whenever I want. This is a responsibility of showing the truth to
people, of answering their questions, and teaching them. My mission is related to my
profession, I am a teacher. I never see my mission as a way of earning a living.'®

An effendi who is also a teacher and meets the disciples only during his spare

time said that he also visited the disciples but he did not perform the task of dedes:

[...]1 T do not have enough time for the visits, and I generally go to Urfa and Antep.
Sometimes I go to Amasya. When I go those places, cem and muhabbet rituals are
conducted, or there are some events happening. However, I do not have so much
time that I can spend for the visits because I am working as a teacher. In a short time,
I am trying to visit many places and meet lots of people, so, I am very busy during
these visits. I cannot accept many of the invitations, and they have to cancel them.
Sometimes, I organize these visits but sometimes I visit the disciples without
planning, and surprise them. I participate in cem and muhabbet rituals or sometimes
in panels or openings of cemevis.'®

To conclude, the emergence of the authority of the effendi has eliminated the
dedes’ and the miirsit’s vital role in connecting the arrays of the triad hierarchy.
Therefore, it has weakened the mediatory role of the dedes who are actually the
spokesmen of the community, and weakened the power of the sacred authority of the

miirgit, who was the only head of the family previously.

4.2 The Debate Over Succession

During the Republican period, in general, the miirsits faced problems of

establishing authority over their own family members, over the sacred guides,'®

1%Erom the interview with HSU on 11.07.2009 in Hacibektas
1%Erom the interview with HHU on 21.07.2009 in Hacibektas

1% Actually, the dedes’ challenge to the sacred superiority of the Ulusoys is a long term problem for the
descendants of Hac1 Bektas Veli. As I put in the Chapter 3, the inherited and leading authority of the
Ulusoys (Celebis) had questioned in the 19" century openly when the family began to lose its
legitimacy in the eye of the officials. Moreover, since the Ottoman period there already have been
independent sacred lineages which do not recognize the authority of the Celebis. However in the
Republican period (as different from the Ottoman period) the muirsit began to lose his power to
exercise authority over the dedes due to the blurred relationship among the arrays which has brought
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disciples and also of defending the right to rule over the ones who question their
inherited authority. Thus, the competing claims of the effendis over the sacred
authority led to struggles over becoming the miirgit. Therefore, the identification of
the muiirsit has become one of the most sensitive issues of the family because the
contest for being muirsit is still an unsolved problem between Cemalettin Celebi and
Veliyettin Celebi branches.

Considering the succession rules, although nass, “explicit designation of a
successor by his predecessor” (Daftary 2007:520) is a valid rule of succession in the
Twelver Shi’ism, in Ismailism (Daftary 2007) and, in the Bahai faith'® (Scharbrodt
2008). It seems that nass is not the valid rule for succession of the descendants of
Haci Bektas Veli. For them, first of all, the candidate has to be virtuous and learned
(ersed ve eslah). Furthermore, for the identification of the postnisin/miirsit there are
some additional rules. Primogeniture is one of the rules to recognize the successor;
the system of handing down from father to son is the other. However, due to lack of
the consensus on these rules, the debate over succession has continued for centuries,
and caused separation of the lineage into different branches.

In line with the succession problem of the lineage, before the period of Balim
Sultan, the family separated into two branches as Miirselli branch and Hiidadadli
branch. Although both of these branches (as the progeny of Haci Bektas Veli)
received a share from the foundation of the order, only the Miirselli branch had the
right to be the successor and to be the administrator of the foundation. According to
Celalettin Ulusoy, provided they are virtuous and learned, only sons of the successor
could be a successor. Though the succession passed from father to son, if the current
conditions required, it could pass from the older brother to the younger brother. The

Hiidadadli branch was removed from the post of miirsit on account of this succession

about individualization and independence from the collectivity that the association of the Path
necessitated.

"%Duyring the period when the hereditary succession was in operation.
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rule. Although the father of Hiidadad Celebi, Rasul Bali was the miirsit, after Rasul
Bali died, the post of miirgit did not pass to Hiidadad Celebi but it passed to his uncle,
Miirsel Bali. Because Hiidadad Celebi died before Miirsel Bali, the son of Miirsel
Bali, Balim Sultan became the successor. Thus, the children of Hiidadad Celebi lost
their right to be successors since their father died without becoming the successor
(Ulusoy 1986: 70-71).

As a family member maintained, although the disagreement on succession has
continued for centuries, in the Ottoman period, the central administration behaved as
an adjudicator, and decided on who would be the miirsit. Because the Republic does
not recognize the status of the muirgit officially, lack of an adjudicator makes the
disagreement complicated.'” Therefore, after centuries, the same situation which
happened in the 16™ century gave rise to a new debate over the succession between
the descendants of two brothers, Cemalettin Celebi and Veliyettin Celebi, when the
last official muirsit, Veliyettin (Celebi) Ulusoy died in 1940. Veliyettin Ulusoy
succeeded to the post after his elder brother Cemalettin Celebi. Except for his
youngest son Mustafa, all sons of Cemalettin Celebi died before their uncle Veliyettin
(Celebi) Ulusoy. Thus, after the death of Veliyettin (Celebi) Ulusoy, there were two
candidates for the post of miirsit. The youngest son of Cemalettin Celebi was eligible
for the post both because he was the eldest member of the family, and he was the son
of the miirgit. However, he was eliminated from the candidacy because of his health
problem which is why he did not fit the criterion of being muirsit. The other candidate
was Feyzullah Celebi who was the eldest son of the last miirgit Veliyettin (Celebi)
Ulusoy, and he was widely accepted by the community as the miirsit. However, the
eldest grandson of Cemalettin Celebi, Hasan Hulgii Riza Ulusoy, despite the fact that
his father died without being a successor, claimed that primogeniture was the valid

rule for succession, and that, as the oldest member of the family, he should be the

"From the interview with HHU on 21.07.2009 in Hacibektas
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miirsit. Some of the sacred guides followed him, and this led to division within the
family and within the community. According to a disciple, the community felt
disturbed by this contest and demanded reconciliation between the two miirsits. After
that, these two members of the family carried on the tasks of miirsit together till
Hasan Hulgii Riza Ulusoy was elected as a deputy in 1957.'%

Second contest occurred in 1994 when the last miirgsit Feyzullah Ulusoy died.
While the post was handed down from Feyzullah Ulusoy to his son Veliyettin
Hiirrem Ulusoy, the members of Cemalettin Celebi branch reacted to this by claiming
again that this is an invalid way of succession. According to the rule of
primogeniture, the new miirsit was to be the brother of Feyzullah Ulusoy being the
oldest member of the family. However, he rejected this offer, so that one of the
grandsons of Cemalettin Celebi, Yusuf izzettin Ulusoy, claimed that he was the
successor. Although, since 1994, Veliyettin Ulusoy has carried on his task of miirsit,
and is widely accepted by the community, Yusuf Izzettin Ulusoy persisted in his
claim until he died in 2005. Then, his half-brother Haydar Ulusoy claimed his right to
be the successor. However, he died a year after his claim, and, instead of him, the
Cemalettin Celebi branch put forward Safa Ulusoy as the new miirsit because he was
the oldest member of the family. Nowadays, Safa Ulusoy and Veliyettin Hiirrem
Ulusoy carry out this task together. However, the tension between the two branches
has still continued without an explicit conflict.

Below there is a chart which shows the Ulusoy males who claimed the right to

the post of miirsit or who were proposed as the candidates for the post of miirgit:

'%From the interview with a disciple on 18.08.2009 in Hacibektas
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ulusoy ulusoy ulusoy
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haydar hasan yusuf safa m .
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hulga riza izzettin ulusoy harrem
ulusoy ulusoy ulusoy

Figure 4.1The Ulusoy males who claimed the right to the post of miirsit or who were
proposed as the candidates for the post of miirsit

4.3 Channelizing the Sacred Authority into the Political Sphere

The first member of the family who got involved in the political sphere was
Cemalettin Celebi when he became the second vice president of the first Grand
National Assembly in 1920. As Massicard and Fliche (2006) say, he was appointed
by Mustafa Kemal to this position because of his leading role in mobilizing of the
Alevi-Bektasi communities during the Independence War. His position had a
symbolic power over the adherents of the Celebis in terms of gaining their support to
the new regime. In this regard, as the first member of the family who became a
deputy, he differs from other family members who have channelized their sacred
authority into a political one since the 1950s.

In the early Republican period, the secular politics of the single party regime
kept religion under strict control. With the transition to multi-party system in 1946,

however, both of the parties, RPP (Republican People’s Party) and DP (Democratic
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Party) saw religion as a source of political support. In keeping with this, they
integrated religion with politics. In that period, the Sunni orders which were actually
not recognized officially became more apparent in the public. The Alevi-Bektasi
community was also recognized as a remarkable electorate, and during this period,
some of the Ulusoy members could enter the political sphere.

In the elections of 1954, for the first time one of the effendis, Yusuf izzettin
Ulusoy was elected as deputy of DP from Tokat. As one of the descendants of
Cemalettin Celebi who moved to Tokat in 1928, he had organic relationship with the
disciples in this city. Therefore, he easily channelized his sacred authority into a
political one. Moreover, the party that he became the deputy of was significant.
According to Massicard (2007), and contrary to the opinion that the Alevis supported
RPP, in the first elections after the transition to multi-party regime there were signs
that many of the Alevis supported DP. Parallel to this argument, except a few, the
Ulusoys also supported DP against RPP. According to the daughter of the former

miuirsit.

My father did not support inénii. They complained about his oppressive regime. My
father supported Adnan Menderes. One of my paternal uncles, my maternal uncle
supported him, even; my maternal uncle became a deputy of DP. [...] After reading
the book “CilginTiirkler” I became angry with my father. Although he was a well-
educated person, he supported DP. My family members said that we were oppressed,
we became poor, but at that time not only our family but also everybody suffered
from poor conditions. One of my paternal uncles named his son “Adnan” but later he
supported Ecevit.'”

Another family member analyzed the incline of his family members towards

the DP as follows:

Not only the Ulusoys but also the other Celebis were rightists. I think the underlying
reason of that is the inability of our family members to evaluate and understand the
period of the Second World War during which Ismet Pasa was national chef and

1%From the interview with SUa on 25.08.2009 in Hacibektas
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during which people were suffering from famine and poverty. Moreover, during the
first years of the Republic when the dervish convents were abolished, our family was
oppressed and it might also affect their political opinion. They had been oppressed
and then, they experienced the hard conditions of independence war. After the
establishment of the Republic, they were again oppressed by banning the Path and
the visits of the dedes and disciples. The period of Ismet Pasa and the Second World
War followed these hard times. Our family members could not analyze this case and
they saw Ismet Pasa as the one responsible for all the things that they had
experienced. They were angry with him, they even hated him, but they could not see
what happened in the world at that period. [...] They related the relief that the
country experienced after the single party regime with Menderes and his policies.
However that was the result of the changing conjuncture that happened all around
the world. I think that the generations which did not grasp the period analytically,
became the rightists.'"°

The elder half-brother of Yusuf Izzetttin Ulusoy, Hasan Hulgii Riza Ulusoy
was an exception in terms of his support to RPP while others were supporting DP. In
the 1957 elections Hasan Hulgii Riza Ulusoy and izzettin Ulusoy became rivals as the
deputy candidates from Tokat, and Hasan Hulgii Riza Ulusoy was elected as the
deputy of RPP. Their candidacy from the same city but for different political parties
led to a conflict between the brothers. Besides that, other family members who
supported DP took offence at Hasan Hulgii Riza Ulusoy because of his candidacy for
deputy of RPP.""" Despite these negative attitudes of the family members towards
him, in the next elections in 1961, he became again the deputy of RPP from Tokat.
Following these two effendis who were able to convert their sacred authority into
political authority, in 1965 Kazim Ulusoy, who was also a descendant of Cemalettin
Celebi became deputy of Nation Party (Millet Partisi) from Amasya where he had
close relationship with the Alevi-Bektasi population.

The integration of religion with the party politics of DP and RPP brought
about the support and empowerment of Sunni Islam and Sunni orders. The Alevi-

Bektasi belief also became a public issue after the military intervention in 1960. In

"9 From the interview with HHU on 03.08.2009 in Hacibektas

"Erom the interview with SUa on 25.08.2009 in Hacibektas
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1961, General Cemal Giirsel proposed that the mosques should be available for the
Alevis for the purpose of harmonizing the Siinni and Alevi population. Moreover, in
1963, concerning the reorganization of the Directorate of Religious Affairs, in the
Assembly, the chair of the Republican People’s Party, Ismet Indnii proposed
establishing an Office of Sects within the Directorate of Religious Affairs (DRA).
Along with this, the officials came into contact with Feyzullah Ulusoy. He
was invited to a meeting with minister of the state, Hayri Mumcuoglu, on the subject
of reorganization of the DRA. In the meeting, he was offered the post of the
representative in the Office of Sects. He was recommended to Cemal Giirsel for this

position by his uncle''

and the deputy of Erzincan, Hiiseyin Aksu. As Feyzullah
Ulusoy cited, Hiiseyin Aksu said to Cemal Giirsel “Why are you trying to find a
person for this position? In Hacibektas, there is Feyzullah Ulusoy who is one of the
descendants of Hac1 Bektas Veli and who is venerated by the Alevis. You can appoint
him to this position.” However, Feyzullah Ulusoy rejected this offer on the grounds
that he was not eligible for that position.'"

The rightist and Islamist media reacted against the government’s effort to
harmonize the Sunni and Alevi population and refused to accept the Alevi belief as a
sect. The rightist media’s attack towards the Alevi belief led to mobilization of the
Alevis and for the first time, by using the term “Alevi”, some Alevi university
students made a declaration in order to protest the rightist and Islamic reaction, and
made a claim to be recognized based on the constitutional principle of secularism.

Moreover, the establishment of the first Alevi organizations and reopening of the

dergah which was under restoration since the mid-1950s as a museum and

"2probably Hasan Hulgii Ulusoy who was actually his uncle’s grandson.

"http://www.haberiniz.com.tr/yazilar/koseyazisi50602-Celebi_Feyzullah_Ulusoyla_Sohbet.html
accessed on 13.07.2012
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celebration of annual festival of Hac1 Bektas Veli followed the former developments
(Ata: 2007, Massicard: 2007).

The deputies Yusuf izzettin Ulusoy and Hasan Hiilgii Riza Ulusoy played an
important role in the opening of the dergah as museum, but there was also another
family member, Ali Celalettin Ulusoy who actively took part in this process. He was
also one of the founders and president of the first Alevi-Bektasi organization, Hac1
Bektas Tourism and Propagation Association, established in 1963."'* According to

his son:

If I am not wrong; the association was founded in 1963. For a long time, my father
had been the president of the association. They organized a “night” in the Bilyiik
Cinema and some conferences on Haci Bektas Veli. [...] During the opening
ceremony of dergah as a museum, my father gave a speech and said that he was
happy with the opening of dervish convent as a museum which was closed by the
law regulating the status of the religious covenants and dervish convents. A garrison
commander who was eager to show his adherence to the principles of Kemalism
interfered in my father’s speech by saying something like “No one is able to open the
place closed by Atatiirk.” People got into a panic because of the commander’s
speech. The Alevis were still backward at that time, and with the concern that the
state officials would interfere in the ceremonies many of them left the district. Then,
the opening of the museum was reported in the Ulus newspaper. I cannot remember
it word by word but it was written that the Kemalist general put the presumptuous
person into his place. However, my father was the member of the RPP. On the
following, day my father sent a refutation and it came out in the newspaper. He
explained the scene of the opening ceremony and stressed that he was a member of
the RPP and reminded them about the Ulusoy family’s obvious support to Atatiirk.""®

The disappointment of the Alevi-Bektasi community became great when the
new DRA law (#633) was passed on in 1965 without any offer to the Alevis, despite
the community’expectations of having Alevism placed in the structure of the DRA.
Hence, the Alevi-Bektasis criticized the Sunni bias in the state institutions including
the DRA. In 1966, the director of DRA, Ibrahim Elmali responded to the critique by

arguing that Alevism faded away. His claim strengthened the sectarian hostility

"In 1963 another association, Haci Bektas Culture, Development, and Assistance Association was
established.

"5Erom the interview with HHU on 03.08.2009 in Hacibektas
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towards the Alevi-Bektasi community. Soon after, Sunnis attacked Alevis in Ortaca
(Mugla) (Ata, 2007).

All these events led to the foundation of the first Alevi-Bektasi political party,
i.e. the Turkish Unity Party (Tiirkiye Birlik Partisi) in 1966. Besides the urbanized
middle-class Alevis and university students, the Ulusoys were also taking part in the
emerging Alevi movement. However, the authority of the Ulusoys, especially the
authority of the miirsit, was vital for gaining support of the Alevi-Bektasi community
who still showed respect for the miirgit. Therefore, Feyzullah Ulusoy became one of
the founders of the Turkish Unity Party (TUP).

Just like the miirsit, Feyzullah Ulusoy, who became one of the founders of
the party, three other Ulusoys were elected as deputies of TUP in the 1969 elections.
Four members of the family were nominated as candidates for deputy: Yusuf izzettin
Ulusoy from Tokat, Kazim Ulusoy from Amasya (he was transferred to the party
from the Trust Party), Ali Naki Ulusoy from Corum (he had close relationship with
the disciples in Corum because Corum was the birthplace of his mother) and, Ahmet
Cemalettin Ulusoy from Yozgat. Except for Ahmet Cemalettin Ulusoy, all candidates
from the Ulusoy family were elected as deputies. After the elections, in order to form
a government, Demirel was in need of affirmative votes of the deputies from other
parties. To that end, the Justice Party deputies lobbied among other party deputies for
their support. Five deputies of the TUP, including the Ulusoys supported Demirel,
thus providing financial aid to the TUP and the right to have the floor. These five
deputies casted affirmative vote for the government of Siileyman Demirel (Adalet
Partisi-Justice Party) despite the counter decision of the TUP’s central executive
committee.

Thereafter, the Ulusoys were accused of following their own personal
interests and faced with reaction of the party members and Alevi-Bektasis. They

defended themselves by arguing that they tried to hinder any political crisis in order
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to preserve democracy and serve their electorate more efficiently.''® Efforts to expel
the Ulusoys from the party resulted in the excommunication of these five deputies
from the Path by committee constituted by the party staff. A book called “Bes Yol
Diiskiinii” (Five Excommunicated Persons) was published and handed out to the

Alevi-Bektasi people (Ata: 2007). According to the daughter of Feyzullah Ulusoy:

My father was one of the founders of the party. At that time, I was young; they
insisted that my father should found the party. They visited my father many times,
persuading him to found the party. They were Alevi people, well educated people,
and my father founded the party. My uncles became deputies of the party, but then,
they were misunderstood because of the affirmative vote. Among the ones who
casted affirmative vote was my paternal uncle. My father-told them “Do not cast
affirmative vote, you are right, but people can easily misunderstand you. And, that
was what happened. After a while, the party was also closed. [...] My father did not
become a deputy of the party.'”

Thus, a political party claimed the sacred authority through which its
members could excommunicate the effendis. For the Ulusoys, the TUB experience
had very destructive effects in terms of relationships within the Ulusoy family, and

with the disciples. According to a family member:

The issue of Unity Party caused resentment among the family members. Our family
was reviled by the Alevi community for affirmative vote of the three Ulusoys. Lots
of gossip came out in the press; they claimed that the Ulusoys did this in return of
money. No matter whether it was true or not, it destroyed our relationship with
disciples. My father wrote a letter in which he criticized the affirmative vote of the
Ulusoys. This also led to resentment among the family members and the resentment
has continued for a very long time. There is still an arms-length relationship between
us and their children, and even their grandchildren. The political issues damaged our
family. [...]The relationship with disciples from some regions was broken. Loyalty
of the disciples from Tokat has remained. Some of our family members continued to
be elected as deputies from Tokat, the disciples supported Sahin Ulusoy, for
example. The disciples from Amasya partially preserved their relationship with our
family. Many of the disciples from Black Sea region keep their loyalty to us but, the

"From the interview with MUa on 25.08.2009 in Hacibektas and with NUa on 08.08.2009 in
Hacibektas

"Erom the interview with SUa on 25.08.2009 in Hacibektas
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issue of affirmative vote destroyed the relationship with the disciples especially in
Corum. In the east, some people took advantage of this issue. Many of the sacred
lineages are independent in the east, and those who claimed that Hac1 Bektas Veli
had no children made use of this issue.'"®

The bad experience of TUB did not put an end to the political life of the
Ulusoys. In the 1973 elections, Yusuf Izzettin Ulusoy became an independent
candidate for deputy position from Tokat, Kazzim Ulusoy and Ali Naki Ulusoy
became candidates for deputy of the Republican Trust Party from Amasya and Tokat
but, none of them were elected. However, in the 1973 elections, another family
member, half-brother of Yusuf Izzettin Ulusoy and Kazim Ulusoy, Haydar Ulusoy
became a deputy of RPP from Tokat. Moreover, in the 1987 elections, Kazim Ulusoy
was also able to be elected as deputy of the RPP from Amasya. Yusuf izzettin Ulusoy
was unable to get elected as deputy anymore, but he became one of the founders of
the Right Way Party.

Despite the fact that some of the family members'" still see the deputy
elections as a way of converting their sacred authority into a political one, the last

120 He became deputy of the

family member who became a deputy was Sahin Ulusoy.
Social Democratic Party from Tokat in the 1991 elections, and between the years
1994 and 1995, he became the Minister of Tourism. Lastly, in the 1995 elections, he

was elected as deputy of the RPP from Tokat.

"8Erom the interview with HHU on 03.08.2009 in Hacibektas

"9 With the updated information that the Massicard and Fliche (2006) gave, those are the deputy
candidates: Orhan Ulusoy was deputy candidate of RPP from Tokat (in 1977); Sedat Ulusoy was
deputy candidate of RPP from Amasya (in 2007 and in 2011); Timurcan Ulusoy was deputy candidate
of RPP from Tokat (in 2002) of Nationalist Movement Party from Istanbul; Zeliha Ulusoy was
independent deputy candidate from Tokat (in 1995); Ali Ekber Ulusoy was deputy candidate of the
New Turkey Party from Tokat (in 2002); Hayrullah Ulusoy was deputy candidate of the Motherland
Party from Istanbul (in 1995) and from Ordu (in 2002).

’Hasan Hulgii Riza Ulusoy who became deputy of RPP from Tokat in the 1957 and in the 1961
elections is father of Sahin Ulusoy. Thus, he followed his father in his political carrier.
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The fact that the effendis are not able to channelize their sacred authority into
political one being elected as deputies can be related with the insufficiency of the
traditional relations to suit the changing political climate in which the Alevi
movement and alternative forms of authorities gained power in the political sphere:

In the mid-1970s, Alevi-Bektasi people suffered from Islamist-rightist attacks
and massacres in Malatya, Sivas, Kahramanmaras and Corum. Moreover, after the
military intervention, the Alevi-Bektasis again face marginalization and
discrimination. The Turk-Islam synthesis which was developed by the rightist
intellectuals in the 1970s was reformulated as a state ideology after the military
intervention. With the 1982 constitution, the religion courses were made mandatory
in the primary and secondary schools. The power of the DRA was extended, and in
the Alevi villages mosques were built and imams were appointed. Furthermore, neo-
liberal economic policies created an unequal income distribution and weakened the
middle class. Many of the Alevi-Bektasis were also among the population who
suffered poor economic conditions (Massicard, 2007:71-73).

Thus, a new Alevi-Bektagi movement arose from such conditions. Moreover,
the oppression of the left after military intervention, and the rising ethnic and
nationalist movement after the collapse of socialist rules influenced the characteristics
of the Alevi-Bektasi associations and they were established on the grounds of identity
politics (Vorhoff, 2003:96). In Germany by the end of the 1980s, the first Alevi-
Bektasi associations were established with the purpose of becoming visible publicly.
Then, in Germany and in Turkey, an Alevi declaration which demanded recognition
of Aleviness was published. The 1993 massacre in Sivas and 1995 massacre in Gazi
neighborhood accelerated the organization of the Alevi-Bektasis.

Unlike the Alevi revival in the 1960s which saw active participation of sacred
guides or people adherent to the traditional way of the Path, in the second Alevi

revival, generally urbanized, educated and non-dede people (many of whom came
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from leftist tradition) participated. By integrating Aleviness with their ideology, they
reinterpreted the tradition in several ways. During this period, the traditional leaders
of the Alevi-Bektasi Path, the sacred guides, stood out as leaders of the community
but restricted within religious sphere. Moreover, their existence in the Alevi
movement brought the contradiction between the inherited sacred authority and some
concepts defended by the Alevi-Bektasi organizations such as democracy and
enlightenment.

On the other hand, in 2006, the miirsit Veliyettin Ulusoy and the Alevi-
Bektasi organizations'*' held a “Unity Meeting” and then “Unity Cem” in Hacibektas.
In these meetings, the Alevi-Bektasi organizations declared that they accepted
Veliyettin Ulusoy as the miirgit. Thus, in the Alevi movement, these meetings turned
over a leaf and provided ways of collaborating identity politics with the Path without
restricting the sacred leader to a religious sphere.

In 2007, the Justice and Development Party (JDP) government’s “Alevi

122 holicy towards the Alevi-Bektasis was strongly protested by the Alevi-

opening
Bektasi organizations and Veliyettin Ulusoy became visible in the public as the
spokesmen of his community. He demanded secularization of the state by abolishing
the Directorate of Religious Affairs and the compulsory religion courses in the
schools. Moreover he demanded the state’s neutrality in matters of religion and
towards all religious communities, as well as the liberty of all religious communities

without the state’s interference. In line with the “Alevi opening up process” on 9

November 2008, a demonstration was organized by the Alevi-Bektasi associations

2IAlevi Bektasi Federation, European Confederation of Alevi Communities, and Hac1 Bektas Veli
Cultural Association were the organizations which organized the meeting.

122\Within the framework of “Alevi opening” the JDP government organized workshops and planned to
establish a governmental institution which would function like a general directorate under the prime
ministry. In line with this, Alevi institutions which would educate and employ the dedes and zakirs
were also part of the plans.
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against discrimination and for equal citizenship rights. Veliyettin Ulusoy gave a
speech at the demonstration.

To conclude, since the 1950s, the Ulusoys have participated in political life by
being elected deputies, as founders of the political parties or, in the case of Ali
Celalettin Ulusoy, as the founder and president of the first Alevi-Bektasi
organization. However, for the first time, a miirsit, Veliyettin Ulusoy appeared in the
political sphere without being connected with any party or the organization, but,

rather as the spokesmen of his community.
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CHAPTER S

THE HACIBEKTAS DISTRICT: FROM HOME TO A MEETING PLACE

When the Hiinkar had settled in the home of Kadincik in
Soluca Karahéyiik those who heard about his miracles
began to visit him. But the muhibs and halifes who
gathered around him were not content with the climate of
the village. They said, “Let us make this clear to the
Hiinkar in such a way that he will go to a place near the
coast so that we could inhabit a warm part of this land.”
So one day they gathered and began a conversation with
the Hiinkar saying, “The wind of this place is severe, it
blows without end”. The Hiinkar replied, “The erens are
coming to visit me and for this reason the wind gusts.”
Another day they said, “The snow of this Karahéyiik is
tremendous and its cold intense. If an eren resided at a
low place, say, by the seashore, the abdals, ¢iplaks and
the garips who come would find easiness.”

The Hiinkar was unhappy with these words and he said
“For the truth of my journey of the truth which goes to
the Truth, if there was a higher and colder place, I would
have gone and settled there” The halifes understood that
the Hiinkar would not leave Soluca
Karahéyiik...(Velayetname, 2006:88)"%

The Hacibektas district, where Haci Bektas Veli lived, and where the main
dervish lodge of Hac1 Bektas was located, has been “the fountainhead” of the Alevi-
Bektasi belief for centuries. Before the abolition of the Bektasi order, all Bektasi
dervish lodges from Balkans to Near East, and some of the Kizilbag/Alevi lineages
were connected to the main dergah in Hacibektas. According to Birge, the Bektasis

with whom he talked claimed that the distance between two Bektasi dervish lodges

12 The Saintly Exploits of Hac1 Bektas Veli Menakib-1 Hac1 Bektas-1 Veli “Vilayetname™ translation
and introduction by Huseyin Abiba (2006) by Babagan Books.
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situated in this vast area was not over six hours’ journey (about 15 miles). Therefore,
it was possible for one to travel all over the Empire by going one Bektasi dervish
lodge to another (Birge, 1964:83). Thus, the main dervish lodge of Hac1 Bektas Veli
was the locus of this dervish lodges network. However, with the abolition of the
dervish orders in 1925 all dervish lodges were closed. Consequently, the common
way of organizing the order on the basis of the dervish lodges was also abolished. In
other words, the closure of the main dergah put an end to the existence of the
Babagan branch in the district but the Celebi branch, i.e. the effendis of the Alevi-
Bektasi communities, has survived.

Arguing for the maintenance of the dervish orders after they had been closed,
Kreiser points to a certain a kind of persistence in terms of place by highligting the
importance of to preserve the sheiks’ right to dwell in their residences which
belonged to the foundations of their old dervish lodges (Kreiser, 2004:96). Parallel to
this argument, and keeping in mind that the Celebis have continued to dwell in their
mansion complex after the ban of the order, the main concern of this chapter is
grasping the role of the residences of the Ulusoys, in other words, the role of the
place in maintaining the sanctity and in performing the sacred authority of the family.

As a place, or more correctly, as a meeting place at which particular social
relations intersect, the residences of the Ulusoys are constructed by multiple material
practices and relations. For this reason, in this chapter, I accept the residences of the
Celebis as the locus of the Alevi-Bektasis, and as articulations of the relations,
understandings and practices that characterize the place and are always constructed
on far larger scales (Massey, 1994: 154). I also attempt to follow the historical
trajectories of the family in the Hacibektas district, relating these trajectories to the
socio-economic and political alterations in Turkey.

Firstly, I elaborate the relationship between the Ulusoys and inhabitants in

terms of the disruption of the family’s old privileged status and the loss of legitimacy.
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While focusing on the social relations in the district, I search for the reasons why the
family could not preserve its sacred authority in their hometown but over the
disciples who live in many parts of the country. Then, I focus on the transformation
of the residences from an extension of the dergah to loci where both the family
members and the disciples meet. Lastly, 1 research the current position of the
residences of the Ulusoys as meeting places through which the sanctity of the family

has reproduced.

5.1 “The soil of Hacibektas is precious but the people of it are like
Muawiyah”

As 1 mentioned in the previous chapters, currently, there is an almost
unconnected coexistence of the Ulusoys and inhabitants in the Hacibektas district.
While I was searching for explanations of this broken relationship or the loss of
genealogical legitimacy of the family over the inhabitants, one of the middle aged
Ulusoy referring narratives in Vilayetname, said: “For centuries there has been
prejudice and jealousy against us. When Haci Bektas Veli came to Hacibektas, he
became an unwelcome person in the eye of some of the inhabitants.” '** For him, the
main reasons for the current conditions are attitudes of prejudice and provocation
which began after the uprising of Kalender Celebi implanted into the minds of
people, the claim that the Celebis are not the hereditary successors of Haci1 Bektas
Veli.'” From one aspect, his point was important for me because he was addressing
the historical roots of the dissolution of the genealogical legitimacy of the family.
Although question of the hereditary succession of the family can be traced back to the

separation of the Bektasi order into two branches after the uprising of the Kalender

124 From the interview with HSU on 22.07.2009 in Hacibektas

'Erom the same interview with HSU on 22.07.2009 in Hacibektas
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Celebi in the 16™ century, it became prominent when the family began to lose power
with the abolition of the order in 1826. Therefore, there should be a connection
between the dissolution of the patrimonial relations in the district and the loss of the
legitimacy of the family. Moreover, older members of the family with whom I talked
about this issue stress that in the near past the inhabitants showed great respect to the
Celebis.'**Thus, considering the gap between the Ulusoys’ paternal authority over
their disciples and the inhabitants’ rejection of this authority based on grievances
against the Ulusoys (such as doing nothing good for the district except for usurp
people’s the religious beliefs), the relationship between the Ulusoys and the
inhabitants needs more complex explanations more than just attitudes of prejudice
and provocation.

In his book Recognizing Islam, in the third chapter, Michael Gilsenan talks
about the “Learned Families” in a Shiite village in Lebanon and explains how the
structural changes in Lebanon economy, or, the “European based capitalism” in the
end of 1950s interrupted the privileged position of these families by altering the
social relations. The “Learned Families” are composed of sheikhs who monopolized
the religious knowledge and the seyyids whose religious authority is based on
genealogy that can be traced back to the son of the Imam Hossein, Ali as-Saghir. By
virtue of the authority and literacy the sheikhs and seyyids could monopolize the
administrative posts in the village as become major landholding groups. However, by
the end of the 1950s, thanks to the service-dominated economic development,
agriculture became less productive and migration from the rural areas to urban areas
became prevalent. When cash economy reached the rural areas, new occupations,
educational and economic paths were also introduced and this led to shortage of labor
agriculture. Being landholders, the Learned Families’ relationship with peasants

weakened their position. Moreover, their religious expertise became incapable of

126From the interviews with MUa on 16.07.2009; with AUa and HNU on 27.08.2009; with NUa on
18.08.2009; with NUa and NUb on 26.07.2010; and ADU on 14.08.2010 in Hacibektas.
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dealing with economic, political and social problems and, the families lost their
dominance in these fields. They were compelled to be religious because they fell
behind other spheres of life (Gilsenan, 2000).

Despite different socio-economic and historical contexts and different
positions of the families in these contexts, the case of the Learned Families in a Shiite
village of Lebanon can give an idea on the current situation of the Ulusoys in the
district in terms of the dissolution of the sacred authority at the local level due to the
changing social relations that stretched beyond the local. Based on their divine
authority which comes from the inherited walaya by genealogical line, the Celebis
also monopolized the economic, political and social resources but, this
monopolization was supported through an official recognition of their post by the
Empire.

According to the foundation system of the Ottoman Empire, all the people of
the lands of the foundation were the subjects of the dergah which was represented by
the Celebis. Until the closure of the dergah in 1826, as the hereditary successor of
Hac1 Bektas Veli, the Celebis were formally recognized as postnisins. Up to the
closure of the dergah in 1925, they were formally recognized as trustees of the
foundation. Thus, the subjects, inhabitants of the district were connected with the
sacred guidance and supervision of the family which naturally involved economic,
juridical and political authority.

As the trustee of the foundation, the head of the family undertook the financial
responsibilities of the dergah which was economically dependent on the tax and
revenues of the lands and villages belonging to the foundation (Faroghi, 1976:197).
All the lands of the foundation were tax exempted and governed by the trustees of the
foundation independent of the central government’s intervention. Hence, the
relationship between administrators of the foundation (the Celebis) and the

inhabitants of these villages and lands were mutually dependent because under the
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authority of the dergah, the inhabitants were also under the protection of the trustees
of the foundation against the central administration, especially against the tax-farmers
of the central administration (Faroghi, 1976: 197). Naturally, this does not mean that
the relationship between them was without conflict. To illustrate, some official
documents from the 18" century show that Feyzullah Celebi, the postnisin and trustee
at that time, complained about the peasants who resisted paying the taxes which could
only be collected by the administrator of the foundation.'”” Moreover, Faroghi talks
about a petition signed by the Celebis in the 18" century which mentiones a
complaint about peasants who ran away from the lands of the foundation and a
demand to get them back. When the family’s official position weakened with the
abolition of the dergah in 1826, although the family was formally recognized as the
trustees of the foundation, the hereditary succession of them was questioned by the
Babagan branch which gained power against the Celebis. As a result of the rivalry
between the two branches, the inhabitants of the district became divided into subjects
of the Celebi branch and Babagan branch.

No matter whom the inhabitants acknowledged; charity was an important
aspect to grasp the relationship between the dergah and the inhabitants. Because the
Celebis have resided out of the dergah, in their mansion complex, they were also
performing the task of helping not only the guests but also the needy in the district. In
line with this, Cemalettin Celebi was described by the family members and by
inhabitants as a paternal figure. To illustrate, Cemalettin Celebi is portrayed as a
powerful person who doled out money to the needy when he went to public places.
As an example of the charity that the family undertook, there was also a bakery in the
mansion complex of the Celebis where the poor people got bread without paying.'*®

Furthermore, among the services of the family to the inhabitants, there was a school

12’See the Turkish Culture and Hac1 Bektas Research Journal (1999) vol.9; (2007) vol.42

28Erom the interview with MUa on 16.07.2009 in Hacibektas.
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which was opened in the mansion complex by the father of Cemalettin Celebi,
Feyzullah Celebi in order to educate the children of the Celebis and the children of
the district and surrounding villages.'* More interestingly, according to a family
member, Cemalettin Celebi and his brother Veliyettin Celebi had some surgical
instruments. Although the Celebis were treated by a family doctor, the inhabitants
approached them when they needed treatment and/or practical information and
help."*°

In keeping with this, below, I quote a part of an interview. The interviewee is
Asik Zebuni from the upper part of the district. His narration is based on the
memories of his parents and of his own and sheds light on the role of the dergah in
the life of inhabitants. His location in the district is important because as I mentioned
before, the inhabitants of Hacibektas live in two parts, the upper neighborhood which
supported the Babagan branch and the lower part which supported the Celebi branch
when the rivalry and tension between two branches faded during the 19" and

especially during the early 20" century."*' According to him:

When the dervish lodge was open, they helped the families if they were suffering
from hunger. They welcomed the guests and fed them. They collected all the income
of the foundation and used them for the public good such as bake house, fountain.
All that had gone after the closure of the dervish lodge. The district fell into very bad
condition, people became poor. It was the time in between two world wars, there was
malaria, grasshopper attack, two world wars... we have no bread. If the dervish
lodge had been open we would not have suffered from that hardship. If you had
money, there was nothing to buy; you could not have bought anything.’*

From the interview with NUa on 18.08.2009 in Hacibektas.

°From the conversation with NUa in Hacibektas on 17.09.2009 and from the interview with MUa on
25.08.2009 in Hacibektas

B! From the interview with VHU on 04.12.2008 in Ankara

Interview with Asik Zebuni in 2009 in Ankara. The data that I present here was gathered under the
direction of Dr. Tugba Tanyeri Erdemir and Dr. Aykan Erdemir as part of the project on “Antagonistic
Tolerance in Turkey,” funded by the Wenner-Gren Foundation for Anthropological Research.
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Moreover, Hamid Z. Kosay who visited Hacibektas entrusted with the official
duty of preserving the artifacts of the dergah, gives some information on the role of
the dergah in the life of the inhabitants. According to him, the population of the
district was about 1400 people and some groups of the inhabitants were subject to the
Celebi branch and some others were subject to the Babagan branch. They were all
landless and poor people. Despite the fact that the inhabitants resented both of the
branches due to some economic reasons, they were still under the influence of them.
Moreover, people believed that the dergah would be open again as in the past.
Therefore, they were not willing to be employed as workers for the committee which
was sent from the Ministry of Evkaf because they believed working there as
sacrilege. For instance, they thought that the administrator of the district became
paralyzed because he destroyed and used the walls of a sacred stone called “greeting
stone” to construct a school. Kosay adds that he heard that some people abandoned
their superstitious belief after seeing that the door of the dergah closed (Kosay,
1928).

After the closure of the dergah in 1925, in 1928 the title of trustee of the
foundation, which was given to the sheiks and tomb-keepers, was abolished. Lastly,
in 1935, the Directorship of Foundations sold all the property of the foundation of old
dergah (Ulusoy, 1986:39). Thus, the family was dismissed from political, judicial and
economic spheres of official authority which is actually intermingled with sacred
authority. This also meant that, the inhabitants’ subject position under the authority of
the Celebis also ceased to exist.

Besides that, the secularization policies of the single party rule (CHP-
Republican People’s Party) aimed at secularization of all levels of society from the
state to the social life, and the attempt to eliminate religious symbols was part of
these policies (Ziircher, 1992:186). In keeping with this, Kosay’s abovementioned

impressions might be read as the tension and efforts of the officials to separate the
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profane from the sacred, which were interwoven in the mundane lives of the
inhabitants and, thus, to resign the Celebis from being local authority for the sake of
the new regime.

During the fieldwork, the family members avoided giving detailed
information on economic issues of the family, thus, it was difficult for me to tease out
the economic relations of the family with the inhabitants after the abolition of the
dergah. The family was no more responsible for the lands of the foundation and more
importantly, the lands of the foundation became the private ownership of the
inhabitants. The family had also its private ownership which was actually
incomparable with private ownership of the poor inhabitants’.'*’ After abolishment of
the foundation system, the family, as landholders had no relationship with the
inhabitants except for the problems in the farm of Ilicek village that I will mention

134 This was the case because the family members had their own labor power

later.
which was made up by disciples who served the family voluntarily.

In the early Republican period; to a large extent, the inhabitants were still
under the effect of the sanctity and paternal authority of the Ulusoys because the
family was in an advantageous position when compared to the inhabitants in terms of
obtaining economic and social resources. The Ulusoys were held in high esteem by
inhabitants and despite the oppression of the family by the local administration, the

family was respected even by local officials. A family member remembered those

days as follows:

133 From the interview with VHU on 04.12.2008 in Ankara
B In the 1960s, some family members constructed few buildings downtown, in the areas where
extensions to the mansion complex were made. They are used as groceries’s store buildings but,
unfortunately I have no information on the rental relations between the family members who possesses
them and the tenants.
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They [the inhabitants] showed respect to my father [Veliyettin Celebi], he had
influence on them. He did them favors as much as he was able to do. He visited the
schools, he visited the municipality. He did not stay at home without going out. He
had a good relationship with the civil servants.'*

They [the inhabitants] had respect for us. Now, there is no respect for the elders,
anywhere. In the past, they were visiting us. If one was sick and there were no
doctors, they asked for cure. My father explained remedies for the cure to the best of
his knowledge.'*

The relation between the family and the people of the district was still based
on charity. For example, after the alphabet reform in 1928, Veliyettin Celebi
allocated the guest house of the mansion complex to the school where the women of
the district learnt how to read and write."*’ Later, the mansion of the Celebis also
hosted tailoring courses (Berktay, 1998:262). Moreover, until the 1950s, the bakery
in the mansion complex was open for the needy people.'**

In addition to that information, some other family members said that the
inhabitants were visiting the Ulusoys especially in the feast days and showing great

% They invited the Ulusoys to their wedding ceremonies and despite

respect to them.
the fact that the family members did not participate in these ceremonies because their
sanctity necessitated seclusion but, sent wedding gifts with the persons who served
the family and sometimes the Ulusoy children could accompany them.'*’

Although the family members preserved their leading position until the mid-
1940s, they did not undertake any official position in the district. In the mid-1940s,

when the multi-party system started, the government’s effort to liberate CHP

135 From the interview with AUa on 27.08.2009 in Hacibektas
136 From the interview with AUa on 18.08.2009 in Hacibektas
7 From the interview with AUa on 18.08.2009 in Hacibektas
138 Erom the interview with VHU on 30.01.2009 in Ankara

13 From interviews with FUa on 29.08.2009; with SUa and MUb on 24.07.2009; with ADU on
14.08.2010 in Hacibektas

10 From the conversation with NUa on 23.07.2010 in Hacibektas.
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(Republican People’s Party) led to a relaxing of the strict secularist policies (Ahmad,
2002: 131) which decreased oppression of the family as the ruling sacred lineage.
Maybe because of this political climate, one the family members, Hulgii Riza Ulusoy
was elected as the mayor of the district. Six months after the election, he laid down
his post.'*' According to his son, some of the people of Hacibektas supported another
person for the post of mayor and they were able to remove him from the post.'**
Unfortunately, he did not give any further information on this issue, therefore, the
underlying reasons of this dismissal is not clear. It could be accepted as a sign of
weakening legitimacy of the family’s sacred authority or as heralding a breakdown in
the relationship between the Ulusoys and the inhabitants that became visible in the
1950s.

In the 1950s, the liberal economic policies of the Democrat Party led to
radical changes in the rural areas. Due to the priority which was granted to production
of agricultural goods and minerals, roads were constructed and agriculture was
mechanized throughout the country, thereby connecting towns and cities to the
villages. Moreover, mechanization of agriculture had transformed the relations of

'3 Money flowed into the

production which also brought about migration to cities.
rural with the export of food and raw minerals and that caused a demand for
consumer goods (Ahmad, 2002: 115-116). In keeping with the structural changes
introduced all over the country in the mid-1950s, the development of infrastructure
and construction of government offices, lodging buildings, a bank, a modern school
and a prison in Hacibektas. Thus “the village-like life of the district was modernized”

(Giirses, 1964:7) and new paths of occupations, education and economy emerged.

! The tenure of his post as mayor was from 01.01.1946 to 20.10.1946. www.hacibektas.bel.tr
accessed on 29.08.2010

142 From the interview with ADU on 14.08.2010 in Hacibektas.

' There were also migration abroad, especially to Germany.
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Both the Ulusoys and inhabitants were unavoidably affected by the same structural
alterations which actually dissolved the old paternal authority of the family by
reducing the social distinction.

As I elaborate this topic later, the family structure of the Ulusoys transformed
from extended family into a nuclear one. Some of the family members moved from
the district because of their professions or education of the young generations. They
began to live both in the district and in the city. It could be said that the authority of
the family had been already removed from the temporal sphere that was dominated
by the officials and by institutions of the Republican regime. What remained was the
religious authority in terms of their sacred genealogy and sacred knowledge which
was also suppressed under the single party regime but a little bit relaxed with
secularization policies of the multi-party regime.

The family’s post at the top of the hierarchy of the Alevi-Bektasi Path never
allowed the family members to establish face to face relations with the inhabitants; on
the contrary, their sanctity necessitates seclusion from the public and mediation of the
sacred guides, dedes. Dedes were the intermediary between the disciples and the
Celebis and some of the families from the other branch of the Celebis, the Hiidadadli

h’** undertook the position of dede. According to a member of the family, the

branc
last cem ritual under the guidance of a dede who was affiliated with the Celebis was
held in a village of Hacibektas, Cayirbagi in 1957.'*° Another member of the Ulusoys
whose mother is from the Hiidadadli branch gives some information about the

religious rituals of the inhabitants:

" will refer to the Hiidadadli branch while elaborating the hereditary succession rules of the Celebis.
On the other hand, the Hiidadadli branch is not the focus of this study and it needs detailed study, thus,
it can be topic for another study.

5Erom the interview with HSU on 22.07.2009 in Hacibektas.
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The inhabitants of Hacibektas were also performing cem rituals. For example, Ali
Aga Dede who was the proxy of my grandfather guided many of the people from the
lower part of the district. My mother said that she saw a man whose neck was in a
rope and he was taken crawling to our home. It was the ritual of social acceptance of
the one who was excommunicated because of his guilt. She [the mother] said that we
were little kids; we were laughing because we found it funny. However, the elder

ones got angry with us and sent us away. My mother remembered those. 146
Without any mediation of the sacred guides, the family had no religious role
that they performed among the inhabitants, thus, the family had no place in the lives
of the inhabitants in the religious sense. In the 1960s and 1970s, the leftist ideologies
became prevalent among the young generations in the district; questioning the
genealogical legitimacy of the Ulusoys with the claim that “the Ulusoys are usurpers
of religion and exploiters of poor people”. A family member remembered that period

as follows:

At the period when the leftist idea was prevalent, young people adopted some
discourse without knowing what’s what. To illustrate some wrote on the wall of our
garden in Topayn village: Landlords! Keep your hands off the lands of the peasant!
In Topaymn village, other families owned lands as much as we did; they even had
more than we had. They had a grudge against us because of that garden. [...] As if
we were landlords. We possessed lands but people of ilicek'*” appropriated them.
Later the family had grown bigger and the lands were shared. Everyone owned about
one or two hundred acres of land.”'**

For a family member, the leftists had great effect in the breakdown of the
relation between the Ulusoys and the inhabitants. Her mother added that, while going
to Topayin village, in ilicek village they saw an inscription was written on a wall

saying “we are working; the effendis are spending.”'* The leftists attempted to

From the interview with HHU on 21.07.2009 in Hacibektas.

147 As will mention later, the family had a farm in Hic_ek village and the ownership of the farm became
a great problem between the family and the people of Ilicek which went on trial.

18 From the interview with HHU on 03.08.2009 in Hacibektas.

149 From fieldnotes on 23.07.2010 in Hacibektas
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explain the privileged position of the family, which was based on the patrimonial
relations and which had been already dissolving due to the structural changes of the
country’s class relations. They were quite successful in destroying the ruling sacred
authority and legitimacy of the family in the eyes of the people. To illustrate, some
of the Ulusoys had an important role in the opening of the dergah as a museum in
1964 and in establishing the first Alevi-Bektasi organization. Although these
activities were the turning point for the district towards its connection with the other
parts of country and even abroad as a center for the Alevi-Bektasi people, the role of
the Ulusoys in them was underestimated. More interestingly, while talking about the

disfavor that the inhabitants fell into with the family, a family member said:

When my children were little kids, when they were going to the cinema, children of
the inhabitants were mocking them by saying “the son of my effendi, the son of my
effendi!”"*

Actually, that was quite normal that the children of the Ulusoys were exposed
to the disfavor of other children. Among the family members, they were the only
persons who had intimate relations with the inhabitants because they were educated
in the same school with other children of the district. An Ulusoy says that when she
was in primary school in the 1960s, she invited her some schoolmates home.
According to her, the children who could enter the house of the Ulusoys were
privileged."””' Even today, some of the middle-aged inhabitants to whom I talked
knew only the members of the Ulusoy family who were their classmates.

Aside from the schoolmates of the Ulusoys, there were also some poor
women who could enter the houses of the Ulusoys but, to serve the family. My

grandmother told me that in the 1930s, when she was a kid, her mother and some

150 From the interview with MU on 16.07.2009 in Hacibektas

151 From the interview with ZUa on 13.08.2009 in Hacibektas
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other women sometimes went to the houses of the Celebis and did housework there,
because serving the family were like worship for them.'”” According to some
Ulusoys, in the 1950s and 1960s women who needed economic support served the
family and were given some food in return for their service. Later, they began to take
daily wage for their service."”*An old lady from among the inhabitants remembered

the days when her mother served the family, as follows:

You could pass one house through the other without going out. Then, they were
separated, everyone built his own house. In the past we went to their houses, we
were fatherless. My mother went there to wash their clothes. They gave bread for her
service. Till the evening, she did all the works that she should do. The women
worked for bread. Was there money or not? They did not give us money, we were
fatherless.'>*

According to a family member, at those times, no one had cash and, they
began to pay money to their workers for their service barely in the end of the 1970s
or in the 1980s.">> On the other hand, in the 1980s, many of the young generations of
the Ulusoys and the inhabitants had already migrated to big cities and they did not
live in the district permanently. Despite the fact that the family was still in an
advantageous position to get economic and social resources, in the cities the family
members and inhabitants had similar life styles of getting an education and jobs.

After 1980s, in the district, the old relations had already dissolved and the
paternal authority of the Ulusoys completely ceased to exist. Moreover, the
dissolution of the relation between the inhabitants and the Ulusoy family isolated the

family from the ongoing life in the district. Yet, at the same time, especially since the

12 From the conversation with my grandmother on 14.08.2011 in Hacibektas

133 From the interview with VHU on 30.01.2009 in Ankara; from the conversation with NUa and NUb
on 26.07.2010 in Hacibektas.

'3 From the interview with an inhabitant on 21.06.2009 in Hacibektas

135 From the fieldnotes on 23.07.2010 in Hacibektas
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opening of the dergah as a museum in 1964, the district was gradually turning into a
place where the Ulusoys meet the disciples all over Turkey. In the 1990s and 2000s,
the inhabitants who had already forgotten the genealogical legitimacy and sacred
authority of the family felt they were being disturbed by the visitors of the Ulusoys
because they believed that family members who welcome the visitors are usurpers of
religion.

In the 1990s, when the establishment of the Alevi-Bektasi organizations
became widespread on the ground of identity politics and when a large number of
people began participating in the memorial ceremonies of Haci Bektas Veli, the
inhabitants of the district perceived the festival as a kind of belief tourism. One of the
effects of the Alevi-Bektasi organizations which flourished in the 1990s was to
destroy the old hierarchical religious structure of the Alevi-Bektasi community whose
sacred authority was attributed only to the sacred guides. Actually, the legitimacy of
this traditional structure had been already challenged in the 1960s and 1970s by leftist
ideologies. However, this time, the organizations had undertaken an alternative
authority even in the religious issues and it brought about the understanding that
every member of the Alevi-Bektasi communities could be spokesmen in the name of
the Alevi-Bektasis.' °Thus, the underlying reason for the inhabitants’ current dislike
towards the Ulusoy family did not stem from the idea like in the 1960s and 1970s that
the Ulusoys are usurpers of religion but from the idea that the “yield” of the festivals
and belief tourism are not equally distributed since the Ulusoys welcome their own
visitors. According to an old family member who suffers from the disfavor of the

inhabitants:

3¢ For the contradiction between the descent based structure of Alevi society and the modernist

approaches to Alevism in the 1990s see Vorhoff, Karin (1998) “Let’s reclaim of our history and
culture!”: Imagining Alevi Community in the Contemporary Turkey in The Welt des Islams, New
Series, Vol.38 Issue:2 pp.220-252.
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When the visitors come to our houses, the inhabitants of Hacibektas think that they
give us lots of money but this is not true. This is not true, we pay all the bills of the
residences and the guests take back even their firewood. The visitors are not like
before. [...] We don’t harm anyone. They could not say that any Ulusoy would harm
anyone. They were saying that we were usurpers, if only they had come and seen
whether we are usurpers or not. It would be better if they would not say what they
have no idea about. People who come to our houses know who we are. I wish our
sons and daughters got married to the inhabitants. Would it be bad, they are people
of our homeland but they do not know us as we are, they know the usurpers.'*’

Currently, the dislike of the inhabitants is strengthened with the publicly
known problems between the mayor and miirsit on the reclaim of the sacred authority
of the Ulusoys. To question the sacred legitimacy of the family, the mayor refers to
the rivalry between the Babagan branch and Celebi branch. While ignoring the
existence of Cemalettin Celebi, he stresses the importance of the role of the Babagan
branch in the Independence War and in the constitution of the Republic by referring
the visit of Mustafa Kemal in Hacibektas in1919. However, his struggle with the
Ulusoys could not stretch beyond the local, at which the family had already lost its

legitimacy.

5.2 Knocking on the Doors Which Have Already Been Opened

When I went to Hacibektas in order to conduct my fieldwork, I spent some
time arranging meetings with some family members but my real fieldwork began
when I entered the mansions of the Celebis. Without entering the residences of the
Ulusoy family, it is almost impossible to participate in their life in Hacibektas. These
residences which seems isolated from the district at first sight, actually undertake the
role of the physical loci which constitute intimate relationship between the Ulusoys
and disciples and, “bonds of solidarity among fellow seekers under the guidance of a

particular master” (Howell & van Bruinessen, 2007:17).

157 From the interview with MUa on 16.07.2009 in Hacibektas.
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First of all, it is important to specify how the residences of the family are
located in the district. As I will elaborate in this chapter, the location of the residences
in terms of distance or closeness to each other gives some important clues on the near
history of the family. Before looking at the location of the residences it is important
to stress the importance of the number of the residences which according to an old
belief should not be over twelve. According to the elder family members, with
reference to the number of Twelve Imams, in the past, the “houses” or the male
members who married could not outnumber twelve and when it was one outnumbered
by one, he would die. For this reason one of the elder family members did not want to
count the number of the residences of the Ulusoys when I asked her the number of
them. She counted up to twelve and then, stopped. '>® On the other hand, many of the
family members to whom I talked about the residences ignored this old belief and
counted the residences beyond twelve.

The biggest area, across the dergah, the museum of Haci Bektas Veli, is the
mansion complex of the Celebis. The mansion complex is the oldest part of the
residences. However, due to the cadastral works which ended in the 1970s'>; today
the area of the mansions is different from its oldest forms. In the area of the mansions
there is an adjacent building which consists of six residences. The oldest part of the
adjacent building is about 170 years old and the latest one is about 90 years old.
These buildings are officially recognized as historical buildings. However, those
double story houses are far from their original forms, because they were renovated.
Moreover, one of the residences was turned into museum in 2003 by the Ministry of
Culture. The museum of “Atatiirk” was opened in honor of Mustafa Kemal’s visit
Cemalettin Celebi in 1919. In the area of the mansion complex, there are also five

detached buildings. A two-story mansion with a penthouse is next to the adjacent

138 From the interview with MUa on 16.07.2009 in Hacibektag

159 www.nevsehirozelidare.gov.tr accessed on 16.10.2011
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building and it was erected in 1955. In the end of the 1950s, a two story building was
also erected in the mansion complex by one of the family members. By the end of the
1960s, after some family members migrated to the district from Zile, a building was
erected in place of the ruin of the old guesthouse of the mansion complex. In the
1990s, after the owner of the house died, a storey was added to it. The newest
building in the mansion complex was built at the end of 1990s and it is used as a
guesthouse. The owner has his own residence in the mansion complex but I could not
learn the date when it was built. In the mansion complex, totl number of the buildings
is eleven. However, one of them is a museum and other is a guesthouse and a
residence in the adjacent buildings is also used as a guesthouse, thus, only eight of
them are used by the family members. Two of the buildings are two-storey buildings
whose floors are separate residences, namely, in the mansion complex there are ten
residences used by the family members.

There are also other residences of the family which are located on the right
side of the complex of the mansions. This area is at the end of downtown. Two
residences in this area were built in the late 1960s or in the early 1970s after the
migration of some family members from Zile to Hacibektas. One of the buildings was
enlarged in the 1980s and this adjacent building consists of two residences and a
guesthouse and a cemevi'®. Next to this adjacent building, there is a three-storey
building which is used by one of the family member after his parents and brother
died. The first storey of this building is also used as a guesthouse and as a cemevi.
The oldest son of the family was built one- storied building next to the three-storey
building by the mid-1970s. Last building is also one-storied and was built in the mid-
1970s by one of the Ulusoy sons who migrated to the district from Zile and had his

10 A room where the cem rituals are performed.
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own residence in the mansion complex. Moreover, there is also one house near those
houses which is used by the widow of an Ulusoy.'®!

Two buildings at the end of the center of the district belong to the miirsits of
the family. One of them was completed in 1987 and other one was bought in 2008
because the building in the mansion complex was insufficient for the owners. There
are also residences of the family in Topaym village of Hacibektas which was
formerly used in summers. However, according to some of the family members, they
are in ruins now because the family members who own those residences do not live in
the district in winters and cannot maintain them and do not accommodate visitors in
them anymore.

Apart from a family which lives in the district, all other nuclear families live
in other cities'® and generally they do not prefer to stay in Hacibektas in winters.
Many of the residences belong to the elders of the family and their children are using
these places collectively.'® No matter whether they undertake their religious role and
perform their religious authority or not, almost all family members visit their elders in

the district.

181 She is excluded from the family and her house is not counted as the residence of the Ulusoys.

12 According to the information that I got during the fieldwork, currently thirty one families live in
Ankara; five families live in Istanbul, one family in Izmir, one family in Antalya, one family in
Zonguldak, one family in Kibris. There are also six families that I have no residental information.
Actually, counting the families in terms of their accommodation is very difficult because there is no
ideal form of nuclear families. For example, some children do not live with their parents because they
study or work in other cities. Or in some cases, the different generations live together, especially the
females who are widows. Thus, those numbers that I give is not an exact but approximate numbers and
might give an idea in which cities the population density of the family are high. Great numbers of the
family members live in Ankara because of the distance between Hacibektas and Ankara is relatively
shorter than other cities. For this reason, first generations that moved to city preferred to live in Ankara
or their profession necessitated settling in Ankara. Many of the family members also studied and
worked in Ankara.

1% For the old and new version of the mansion complex and residences of the Ulusoy see Appendix D
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During the fieldwork, except a few,164 I visited all residences. My first visit
occurred when my gatekeeper took me to one of the oldest member’s residence in the
complex of the mansions. The homeowner introduced me to her residence which has
a magnificent room called “the room with grapes” because all the walls and the
ceiling are full of ornaments, especially the ornaments in the form of bunch of
grapes.'® That day, we visited four residences in the mansion complex. One of them
was a detached building by the adjacent buildings. Apart from the mansion with “the
room with grapes” all residences, particularly the first storeys of the buildings were
arranged so as to accommodate guests.

Me and my gatekeeper took photos and the homeowners gave me brief history
of their residences. I was aware that it was quite normal for them to welcome a
visitor, because the visitors are the natural part of their residences. Furthermore, I
already knew that those buildings were the meeting places which put boundaries
between the public and the private. However, a question arose during my first visit:
since when have the doors been opened to the visitors? Actually this question was a
follow-up to another question that I asked myself before conducting the research and
to which I tried to seek answers in the first part of this chapter: why the dwellers of
the district think that the doors have not been opened for them anymore?

During the interviews and conversations, some of the family members said
that in the past, the visitors who came to their residences were not so much. In the
past, transportation was difficult and people could not travel to the district easily.
Even, when they came to the complex of the mansions, they could only stay at the

guesthouse in the mansion complex. Men could not enter where the Celebi family

1% 1 could not visit one residence because the owners were not in Hacibektas during my fieldwork.

There is also one residence that I preferred not to visit although I conducted interview with the young
male family member from this residence. The owners of the residence dealt with some serious health
problems and I did not want to disturb them.

19 See Apendix D
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members resided. There were people who worked in the guesthouse, for example,
there were cooks who worked only for the guesthouse.'® Later, the disciples and
sacred guides began to visit the residence of the miirsit.'®” After the memorial
ceremonies of Haci Bektas Veli held in 1964, people began to visit almost all
residences of the Ulusoys with their families.'®® However, the changing characteristic
of the visitor and their way of visit the family needs more elaboration.

To begin with, some of the family members’ recognition of the visitors as “the
guest of Haci Bektas Veli”'® is intriguing because it connotes the pilgrimage. In
keeping with the connotation of the pilgrimage, it can be observed that the meetings
at the residences of the Ulusoys involve some patterns of the old tradition of giving
charity such as welcoming the visitors, feeding'’® and accommodating them. Before
1925, it was the responsibility of the dergah, in other words of the Babagan and the
Celebi branches to welcome the visitors who make a pilgrimage and to feed them
because on of the most important obligations of the foundations was to give charity as
a pious act (Singer, 2002:25).'™"

When Kosay visited Hacibektas with an official duty shortly after the
abolition of the dergah, he defined the district as Kaaba of the Alevis and Bektasis.

According to him, ten thousands of people were making a pilgrimage to Hacibektas

1% From the interview with NUa on 08.08.2009 in Hacibektas.
17 From the interview with FUa on 07.07.2009 in Hacibektas.
18 From the interview with NUa on 06.07.2009 in Hacibektas.
1 From the interview with SUe on 10.07.2009 in Hacibektas.

170" Although some family members stress that they continue to feed their guests; in the last years at
some residences, the visitors have begun to cook their meal at the places which are allocated to them.

"I To be able to afford the obligation of giving charity, from the fifteen proportions of the income of
the foundation, four proportions was allocated to food and provisions given to travelers, poor and

dervishes (Birdogan, 1996: 48).
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(Kosay, 1926). It is crucial to underline that apart from the visitors who make a
pilgrimage to the tomb of Haci1 Bektas Veli, a great number of people were visiting
the Celebis in order to get permission to be a sacred guide or in order to renew the
permission given by the Celebis. The sacred guides were also obliged to prove that
they were adherent and faithful to the Path by participating in a religious ritual. They
were also giving gifts and paying taxes to the Celebis. A researcher, E.G. White, who
visited Hacibektas in 1912, described the dervish lodge as a place of pilgrimage and
stressed that “No visitor to the place has accomplished the purpose of this journey
without seeing Jemal Efendi'’? and receiving his blessing” (White, 1913). F.W.
Hasluck, who visited the district in 1914, also talked about Cemalettin Celebi and
said that the Celebi lived outside the convent and administered the foundation’s
property there (Hasluck, 1929:162). As Hasluck states, the Celebis performed their
duties at the complex of the mansions where they resided, in this regard, the complex
of the mansions could be accepted as the place which functioned as the extension of
the dergah.

According to a family member, in Cemalettin Celebi’s time, the mansion
complex was arranged for entertaining guests. There were barns, a bakery and
housekeepers for the visitors and guests.'”> As well as the patrilocal residences where
family members live in, there were also separate residences for the visitors, called
guest houses. A Hungarian researcher, Bela Horvath, who came to Hacibektas in
1913, gave some information on the mansions. He described the mansions of the
Celebis as big and ornamental and added that they were welcomed in a magnificent

174
1.

room (probably in the guesthouse) where they had a mea Unfortunately, he gave

172 Cemalettin Celebi
173 From the interview with SUa on 24.07.2009 in Hacibektas.

17 At the meal, they drank rice soup and ate lamb roast, a kind of dish made from egg, stuffed
zucchini, pilaf and yogurt.
127



no other details on the mansion probably because he could not spend enough time at
the mansion. Horvath could not meet Cemalettin Celebi, because he was at the other
mansion in Cayirbag near the district (Horvath, 2088:103).

Another visitor of the mansions of the Celebis, Cemal Bardakg¢i, whose visit
in 1921 was described in the previous chapter, gives some accounts of the mansions.
He was welcomed in the guesthouse (selamlik). According to him the guesthouse in
the mansions was in a bad condition. Around the main door there was blood of
animals sacrificed by visitors who came daily from everywhere. At the bottom, there
was a big sitting room and there were about six rooms upstairs and a room for making
coffee. Later, he was taken to meet Cemalettin Celebi in another part of the mansion
where the family members lived (haremlik). The room which they met was about 4
meters in width. A beautiful Persian carpet and two couches were the furniture of the
room (Bardakgi, 1945).

Those are the impressions of the visitors of the mansions before the closure of
dergah, however, no one is able to give detailed description of the complex of the
mansions. After the ban of the title of ¢elebi and closure of the dergah, in accordance
with the changing structure of the family, the architecture of the complex has been
completely changed. Some of the parts of the complex were destroyed, new buildings
were erected and the patrilocal residence was separated into individual residences.
The guesthouses were destroyed and individual residences were used to serve to the
visitors. While the history of the old mansion complex is fading; the residences as the

meeting places have been permanently reconstructed.
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5.2.1 “The assemblies dispersed; where do I go?”175

Before Cemalettin Celebi died, he and his brother Veliyettin Celebi lived
together. Cemalettin Celebi and his sons lived at the adjacent buildings which were
on the south front of the mansions complex and his brother Veliyettin Celebi and his
family lived at other parts of the building. Their income was common.'’® After
Cemalettin Celebi, his brother Veliyettin Celebi became the postnisin. However, the
closure of the dergah and the ban of the ¢elebi title eliminated his formal authority
and all privileges of the family.

In the economic sense, the loss was significant. Before the abolition of the
dergah, out of fifteen proportions of the foundation’ income four proportions were
allocated to the trustees and three proportions to the Celebis as the share of hereditary
successors (Birdogan, 1996:48). Apart from the income from the lands and villages of
the foundation, there were other sources of income such as donations from the central
administration and private donations from local authorities (Faroghi, 1976).
Customary gifts or a kind of taxes were also given to the Celebis and dergah (Atalay,
1991:37) such as hirka bahasi. The Celebis had also their own income independent of
the income of the foundation, for example, there were private property of the Celebis
in the area of Corum (Faroghi, 2003:134) and vineyards and lands in Hacibektas.'”’
The family members also said that they owned personal properties which they could

keep them after the closure of the dergah.'”™ However, besides the poor economic

175 «Dagild1 meclisler nere gideyim” (Ulusoy, 1988:123). Line of poetry from Hiiseyin Fevzi Celebi
who migrated to Tokat in 1928 and in the same year he died there.

176 From the fieldnotes on 26.07.2010 in Hacibektas
'""See the Turkish Culture and Hac1 Bektas Research Journal(2007) vol.42

"8Erom the interview with VHU 04.12.2008 in Ankara and with NUa on 06.07.2009 in Hacibektas.
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conditions of war times, the sudden cut in the incomes brought about economic
deprivation of the family.

The family was suffering not only from the economic deprivation, but also
from the oppression by local administration. A gendarmerie station was built in front
of the mansions of the Celebis and the mansions of the Celebis were investigated.
The visitors and sacred guides, dedes were not allowed to enter the district and to
visit the Celebis. The oppression of the Ulusoys which carried on till the mid-1940s is

narrated by the family members as follows:

Every week gendarmerie investigated our homes. In front of our houses, in the place
of the municipality building, there was a gendarmerie station. And the administrator
of the district was the king of that time, he dominated everything. I don’t know why
but my grandfather didn’t telegraph Atatiirk a complaint. I am sure that Atatiirk
didn’t know our situation. (...) My father and my uncles, three brothers were
attended secondary school in Yozgat. All the time, the police was following them.
Even, they got friendly with the police, my father and uncles invited him to drink
tea. Our visitors also weren’t allowed to enter the district. At that time Ilicek'” was
belonged to us. Our visitors went there on foot. They stayed there and at night they
sneaked through a hole of a wall and came to our houses. Those who arrested were
jailed and their beards were shaved. Notwithstanding this oppression, we have
always supported Atatiirk. I think maybe what happened at that time was quiet
normal, because it was a new regime and we were an influential family. Probably
they took steps to prevent any uprising. This is quite normal for the conditions of
that time.'*

They invaded our homes; they pricked flour sacks with needles. It would have been
better if the persons who did this had been the chiefs but they were ordinary
gendarmeries or watchmen. Thank god, now we are better than we were in the past.
We saw that they made a dede get in a horse-drawn carriage and then they put grass
and sacks above him and took him away. When our visitors were arrested, the
gendarmerie station was over there, we heard screams of them. They were beaten. I
witnessed it when I was child, my mother and others were crying because the
gendarmeries beat up the arrested persons. Thank god, we have survived.'®'

Name of a village of Hacibektas, at that time it was a farm which was belonged to the Celebis.
"**From the interview with VHU on 04.12.2008 in Ankara.

'81Erom the interview with MUa on 16.07.2009 in Hacibektas.
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The hardship which the family experienced went hand in hand with some
family affairs which were a threat to the old, patriarchal family structure. To
illustrate, Cemalettin Celebi’s last wife filed a suit against the children of Cemalettin
Celebi and his brother Veliyettin Celebi for no being included in her husband’s share
of property. She lived in the middle part of the adjacent buildings; passages through
which the family members passed from one mansion to other were closed until she
died and the building was bought by one of Cemalettin Celebi’s grandchildren.'®

Furthermore, seven years after Cemalettin Celebi’s death and three years after
the abolition of the dergah, in 1928, two sons and the daughter of Cemalettin Celebi
from his first wife and the oldest son of Veliyettin Celebi from his first wife migrated
to Tokat. The youngest son of Cemalettin Celebi from his second wife did not
accompany them.'® Asked about the reasons for that migration to Tokat which led to
separation of the family into two branches as the descendants of Cemalettin Celebi
and Veliyettin Celebi, family members generally attribute it to poor economic

conditions:

My mom said that we sold all the gold that we had possessed. What should they do,
there was no income and probably the income of the farm was not sufficient. They
got permission from Atatiirk and went there.'™

At that time making a living was hard and people were suffering from famine. My
maternal grandmother invited us to come and stay there. My father and my
uncle'®went together. I was a little kid. By horse drawn carriages the journey took a
week, after a week you could arrive Tokat. My mother’s hometown is Tokat. My
father was already there, he had left earlier by automobile. My sister was older than
us, he brought her with him. I was sad because he did not bring me with him. He

182 From the conversation with NUa on 23.07.2010 in Hacibektas.

' Although his address was Hacibektas, he lived in different places throughout his life. From the
interview with SUa on 24.07.2009 in Hacibektas.

'8 From the interview with MUa on 25.08.2009 in Hacibektas.

135 The brothers’ wifes were also sisters.
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welcomed us, our family was so large, we kids and our mother, and we went by
horse drawn carriages to Tokat, to our grandmother and grandfather.'®®

Although the family members avoided making explicit comment on the
reasons for the migration except for stressing the economic deprivation as the main
reason, it seems that there were other problems within the family, especially those
related to the leadership and exercising authority. It is not clear, but probably, before
the children of Cemalettin Celebi left the district, the common property of the family
was shared between the sons of Cemalettin Celebi and their uncle Veliyettin Celebi.
The eldest son of Veliyettin Celebi also accompanied them and left the district due to
some personal reasons.'®” However, his date of migration is not clear because one of
the family members said that he went to Tokat a year before than others and he went
there because his second wife was from Tokat.'®The migration of some of the family
members to Tokat led to a radical change in the relation between the family members
and the disciples. For the family members, it was the first time to intermingle with the
community. In line with this, the public figure of the miirgit that embodied the sacred
authority expired, and despite the fact that the muirsit could still preserve his
leadership, his authority began to spread between the male members of the family.
Furthermore, although the gifts, religious taxes and voluntary human labor of the
Alevi-Bektasi people were important for the subsistence of the family; it was the first
time that the disciples provided for some of the family members. The male members
of the family who migrated to Tokat began to get in touch with the disciples wtihout
the miirgit having to control them or having to use sacred guides mediators between

the disciples and themselves.

18 From the interview with NUa on 06.07.2009 in Hacibektas.

'8 There are some poems which were written by the eldest son Hiiseyin Fevzi Celebi and by his father
Veliyettin Celebi on the love that they had for each other. See Ulusoy (1988) Pir Dergahindan
Nefesler.

'8 From the interview with NUa on 06.07.2009 in Hacibektas.
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However, within the same year of the migration to Tokat, the son of
Veliyettin Celebi, Hiiseyin Fevzi and the son of Cemalettin Celebi, Ali Hadi died in
Tokat. A family member who was a little kid at that time remembered the days in

Tokat as follows:

Our days in Tokat were in poverty. We had no income; it was hard to support
ourselves. My mother sewed wedding dresses to be able to earn money. My uncle
also supported us, however, it was not only us but everyone was suffering from
poverty. [...] We lived in the separate houses but the building was adjacent. There
were passages between the houses. My aunt’s home was near our house and my
uncle’s house was near my aunt’s house. '*

The other son of Cemalettin Celebi, Hamdullah was suffering from anthrax
and died in 1934 in Tokat. When he died, Veliyettin Celebi called back all the family
members who resided in Tokat to Hacibektas by promising that he would take care of
them; all of them returned to their hometown in 1934."° According to the family

members:

We all together returned to Hacibektas. They made us get on a train from the station
of Tokat, Turhal. I was in Tokat till I was six. I remember my childhood, the places
where I grew up. When we returned here, we became happy because those mansions
were more beautiful than the houses we lived in Tokat. However, we suffered from
poverty here as well. Later, we got better. When we came we realized that our fields
were under the control of some other people, they did not give them back to us. The
mansion was in a bad condition. We spent too much to rebuild the mansion.""

People of Hacibektas were poor and we were also poor. No one had money. It was
winter; we came to Hacibektas in winter. From the lower neighborhood dried cow
dung was sent us to as fuel to be burnt and heat our home. In Tokat we were using
firewood and we felt a little bit offended when we saw dried dung. We, the kids were
scared of dried dung.'*

1% From the interview with NUa on 08.08.2009 in Hacibektag
1% From the interview with NUa on 06.07.2009 in Hacibektag
1 From the interview with MUa on 16.07.2009 in Hacibektas

12 From the interview with NUa on 06.07.2009 in Hacibektas
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The poor conditions which the family members experienced with the return to
Hacibektas led to a second wave of migration to Zile in 1938. This time, apart from
the oldest son of Ali Hadi Celebi, Hasan Hulgii Riza '*who married Hamdullah
Celebi’s ex-wife, other children of Ali Hadi Celebi stayed in Hacibektas because
some marital relations were established with the branch of Veliyettin (Celebi)

194 Apart from one'”’, all of the children of Hamdullah Celebi went to Zile

Ulusoy.
with their aunt Zohre. The reason to move Zile was, according to the wife of one of

the sons of Hamdullah Celebi, as follows:

Their disciples in Zile were mature people, they supported them. In Hacibektas no
one supported them, their parents were not alive. [...] My husband lived in Zile; my
father gave him pocket-money. He was parentless; he was grown up by his aunt,
called Mother Zohre."*

Two sons of Hiiseyin Fevzi, who returned to Hacibektas when their
grandfather Veliyettin (Celebi) Ulusoy called, did not stay in Hacibektas and they
also migrated. Like their father, they left the district due to some personal reasons.
One of the sons of Hiiseyin Fevzi, ibrahim Rifat who married Ali Hadi’s daughter in
Hacibektas returned to Tokat and never turned back again to Hacibektas. His three
sons also did not return back to Hacibektas but his daughter came back when she
married to his grandfather’s brother’s son. Other son of Hiiseyin Fevzi, Ali Cevat
went to Zile because he was married the daughter of Hamdullah Celebi and later

returned to Hacibektas with his brother in-laws in the late 1960s.

1% He was going to return to Hacibektas in several years.

194 With the surname law in 1934, the family began to use Ulusoy as the surname.

195 After Ali Hadi died, Hamdullah Celebi married his brother’s wife and they had a son. He did not go
with his brothers to Zile and stayed in Hacibektag with his mother. He went to Tokat when he married
and did not turn Hacibektas again.

19 From an interview with AUb on 13.08.2009 in Hacibektas.
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The family members, who continued to live in Hacibektas, besides dealing
with the fragmentation of the extended family structure, had to deal with the ways of
holding their properties. During the fieldwork, I realized that the elders of the family
stressed the loss of the properties; especially loss of the areas surrounding their
mansions and of their farm in Ilicek village. The wide area which surrounded the
mansion complex included a large part of the downtown of the district; it was
expropriated by the municipality because of the cadastral works which ended in the
1970s. Besides that, the farm in Ilicek was appropriated by the sharecroppers and it’s
the ownership represented a long drawn legall battle after the family took the

sharecroppers to court. According to a family member’s account on the trial:

We had a farm. My grandfather bought livestock and built the houses. Then, poor
people from Sivas and Tokat came there and were engaged in farming there. They
shared the harvest of the farm with our family. Later, they became sharecroppers.
Because my grandfather died; and my father and uncle were also not here, those
people claimed that the farm was their property. The trial process continued about
twenty years. When I was child, a lawyer came from Kirsehir. Then three sons of my
uncle Veliyettin became lawyers. When sharecroppers threatened to kill the sons of
my uncle, we gave up. However, they also could not benefit from the farm.""’

Although they could not regain the possession of the farm, three sons of
Veliyettin Celebi studied law and they were the first members of the family to attend
a university and get a profession. The choice of the profession of law was striking
because Veliyettin Celebi who decided to send his sons to acquire education in the
field of law, was the muirsit who was the highest authority in the Alevi-Bektasi
community in terms of exercising religious-juridical authority. But because his
authority was not recognized anymore, the family members were in need of

protection and guidance at the official level to be able to keep the property and the

7 From the interview with NUa on 25.08.2009 in Hacibektag. Moreover, it is not clear whether the
appropriation of the farm was related to the law passed in 1945 which “aimed to provide adequate land
for farmers who had none or too little by distributing unused state lands, lands from pious endowments
(evkaf), reclaimed land, land without clear ownership and land expropriated from landowners who
owned more than 500 doniim” (Ziircher, 1992:210).
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rights of the family at the official level. When Veliyettin Celebi died in 1940, his sons
were still studying.

When the sons of Veliyettin Celebi became lawyers in the late 1940s, it was
the first time for some family members to make a living from a profession as opposed
to the traditional ways of getting income. Moreover, the elections held in the 1950
after which Democratic Party became the ruling party, paved the way for some of the
family members’ participation in political life as deputies from those areas where the
Alevi-Bektasi population density was high, where the family members migrated to.

In accordance with the socio-economic developments in the 1950s, one of the
informants, Hagim Kutlu argues that the traditional role of the mansion complex
came to an end with mechanization of the agriculture in the mid-1950s. A huge
portion of the family’s income was from agriculture. Mechanization eliminated the
work of people who served the family. They were not wage laborers; on the contrary,
their mission was to provide the material conditions for the reproduction of the
family’s sanctity. Mechanization of agriculture also changed the relations of
production and the common property of the family turned into private property.'”®
Thus, in the mid-1950s, the children of Veliyettin (Celebi) Ulusoy shared common
property. The condition of the mansion complex before sharing the common property

is described by Hagim Kutlu as follows:

[...] These double-storied mansions were made from sun-dried bricks and stone. The
Celebis lived on the second floor of these buildings and the first floor was for the
people who served the family and for the guest. Storehouses, cellars and kitchens
were on the first floor or they were added to the buildings. The buildings were
surrounded with the garden walls. In the garden, there were barns and coops which
were also surrounded with walls. In the garden there were coaches and horse drawn
carriages but were replaced by automobiles and motor vehicles later in the 1950s.'”

18 From the interviews with Hasim Kutlu via mail on 08.09.2010 and on 13.09. 2010

19 From the interview with Hagim Kutlu via e-mail on 08.09.2010
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The division of common property divided the mansions because the mansions.
The children of Veliyettin Celebi owned two parts of the adjacent buildings and one
of the guesthouses. The guesthouse was given to the children of Hiiseyin Fevzi who
did not live in Hacibektas. They destroyed the building and the ruins remained until
the end of the 1960s. Two mansions of the adjacent building were shared by two sons
of Veliyettin Celebi. Another son built a new mansion in the garden of the complex
which belonged to Veliyettin Celebi. One of the family members explained how the

division of the mansions happened:

In the past, I did not love Hacibektas so much. Our home was overcrowded. We
lived all together at the mansion near ours. There were two mother-in laws, two
sister-in laws, three daughter-in laws, our husbands and our children. Moreover,
there were drivers. And there were bullocks which were used for plowing. Later, my
brother-in law borrowed the daughter-in laws’ gold and bought tractor, no one in the
district did it before. Its driver came from Eskigehir but my brother-in laws and my
husband sent him because he was a stranger. They sold our hansom and so that they
paid their debt owed to us by cash.*

We separated our houses. It was okay for me but others said that our house was
crowded. All those places were in ruin. They gave us this mansion. My oldest
brother-in law’s sons took the guesthouse but they destroyed it. We had this mansion
repaired.””’

Division of the mansions into two part necessitated remodeling of the
buildings which caused changes in the appearance of the building as well. Later other
parts of the complex which belonged to the children of Cemalettin Celebi would also
change when they shared their houses and built new buildings in the late 1960s.

In the 1950s, some of the descendants of Cemalettin Celebi who lived in the
district migrated to Ankara. Among them there were members of the family who
were elected as deputies. Some of the descendants of Veliyettin (Celebi) Ulusoy also

moved to other cities because of their profession. Moreover, there was not a high

20 Erom the interview with NUa on 08.08.2009 in Hacibektas.

2! From the interview with NUa on 06.07.2009 in Hacibektas.
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school in the district and for this reason; education of the young male members was
another reason to move, especially, to Ankara. Although the elder members stayed
and continued to live in their residences, younger and middle aged members who
migrated to the cities began to live both in the district and in other cities where they
moved. Hacibektas and their residences turned into home where they did not live
permanently.

While the family members were migrating to big cities because of their
professions or education, by late 1960s, the members of the family who formerly
migrated to Zile moved back to Hacibektas. They had no residence in the mansion
complex and they built their houses by the end of downtown because these lands
were areas owned by their grandfather Cemalettin Celebi.** According to one of the
family members who came back to Hacibektas, the reasons of their return are as

follows:

They are all the grandchildren of Cemalettin Celebi and we heard that they were
sharing the common property. Why do we stay here [in Zile], we said. We cooked
ashure (Noah’s pudding); we were three houses, Cevat Effendi, we and Thsan
Effendi. After the fast in the month of Muharram we cooked the ashura and invited
all disciples. Some read the Koran and some read books in Ottoman Turkish. The
book Kumru was read secretly for Imam Hossein’s sake. [...]

We came in Hacibektas in the mids-1960s. When we came here, they did not give
anything to us. Here was a field. They told us to take that field and build a house. It
was the fields of our grandfather. They did not give us anything from the lands of
Topaym. We took this field. When others passed in front of our house to go Topayin
we felt sad as if we fall behind them.**

Another family member was a teenager when they moved to Hacibektas.

According to her:

22 In the mansion complex there is only one residence which belongs one of the sons of Hamdullah

Celebi. This residence was the residence at which Hamdullah Celebi accommodated. According to the
wife of the homeowner, others did not want to live in this residence because it was in ruins and they
went to Zile (from an interview with MUa on 16.07.2009 in Hacibektas).

23 From an interview with AUb on 13.08.2009 in Hacibektas.
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We returned to Hacibektas because it is our fatherland. In fact, living in Zile is
wrong but the Alevi community was there and living there was much better than
here and our family is leader of the community. They decided to accommodate here
because the tekke is here, our tradition stemmed from here; even here is our land.
[...] We came here with happiness, bought a land and built a house. [...] In our
childhood one or twice, we came here like guests because we did not have a house.
Our relatives were here, we stayed at their homes.”*

Except for sharing the properties of Cemalettin Celebi, the changing
characteristic of the district with the opening of the dergah as a museum in 1964
might be another reason for their return to the district. Some of the Ulusoys had an
important role in the opening of the dergah as a museum and commemorating it as an
annual memorial ceremony. According to Onder who was the General Manager of
the Old Artifacts and Museums at that time, the Celebis invited their disciples to their
houses by announcing that the dergah and tomb of their ancestor was reopening.
Because of this invitation, thousands of people came to visit the museum.*”” In this
regard, the opening of the dergah as a museum was the turning point in the
relationship between the Ulusoys and their disciples because since then, every year
during the annual memorial ceremonies, the Alevi-Bektasis visit the residences of the
Ulusoys.

With the opening of the museum, the link between the dergah and the houses
of the Celebis was reconstructed. Their meeting in Hacibektas was the result of the
political climate which was provided by 1961 constitution and which allowed the
Alevi-Bektagis to claim their identity. Furthermore, the acceleration of
industrialization and urbanization had affected also the rural Alevi-Bektasi
community since the 1950s. Due to the migration to cities and abroad, the closed and
traditional structure of the Alevi-Bektasi communities begun to break up and this led

to development of personal relations with the Ulusoys rather than old hierarchical

2% Erom an interview with NUc on 30.07.2009 in Hacibektas.

205 hitp://www.hbektasveli.gazi.edu.tr/dergi_dosyalar/01-35-39.pdf accessed on 28.10.2011
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relationship which necessitated the sacred guides as mediator between themselves
and the Ulusoys. In line with this, the dissolution of the old structure of the Ulusoy
family and migration to places where the disciples lived also brought about more
personal and face-to-face relationship with the disciples. Thus, in 1964, for the first
time the residences of the Ulusoys hosted the disciples explicitly.

In the early Republican period, the family was under the strict control of the
local administration and the sacred guides could visit the miirgit secretly.*®® The

oldest member of the family said:

No, they (the visitors) did not come to our house. In the past they were coming but in

my youth, not many guests came. When Atatiirk had the tombs closed, no one came

because of the ban. Later, it was opened as a museum and then people begun to
- i 207

visit.

Since the 1950s, the sacred guides and some disciples visited the muirgit but
generally they did not visit other residences of the family members. According to one

of the family member who is the daughter in law of the old miirsit:

In the past, the miirsit was here (at this residence). Many nights, in the middle of the
nights, when they came, I woke up and fed the guests. The guests accommodated
themselves on the ground floor where also the driver of combine harvester also
lived. My family was dealing with agriculture and my father in law was at the same
time the miirgit. There were many guests. Now, the guests are visiting all the houses
of the Ulusoys, in the past they rarely went to other houses, they came to us because
ours was the miirsit’s house.””

When the visitors came to the muiirsit’s house in winters they stayed there

about ten days because transportation was difficult in winters, and when they came in

296 From the interview with FUa on 29.08.2009 in Hacibektas.
27 From the interview with AUa on 27.08.2009 in Hacibektas.

28 Brom the interview with FUa on 07.07.2009 in Hacibektas
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summers they stayed about two or three days.’**’After opening the museum and
commemorating the annual ceremony, they began to visit the Ulusoys in August
especially during the ceremony. Unlike their practice in the past, they started visiting
all residences of the Ulusoys coming with their family members. Thus, the residences
of the Ulusoy gained a new characteristic as the meeting place with the disciples and
the houses were arranged to be able to host the guests.

While the residences turned into places where the family and the disciples
meet, migration to Ankara (and other citites) in the 1950s and 1960s, reduced some of
these residences into places of temporary residences for family members. In the
1970s, the migration to big cities continued, later, the family members who were
educated in big cities preferred to live and work in the cities. Still, in the 1980s many
of the family members were living in the district. Among them there was the former
miirgit of the family who lived in Hacibektas until he died in 1994. In the mid-1990s,
except for a few family members, others who lived in Hacibektas moved to other
cities because of their children’s education*’and their summer-only residence at the
Ulusoy mansions. Hence, the residences began to be used by elders of the family and
the family members who have organic relationship with the Alevi-Bektasi
community. Others who do not undertake their religious authority visit the residences

only for meeting the family members.
5. 3 The Residences of the Ulusoys as the Meeting Places
It was in the first days of June 2009 that I went to Hacibektas in order to carry

out my fieldwork. Then I realized that there were some residences of the Ulusoys

whose owners did not come to the district yet. As the family members explained to

299 From the fieldnotes on 21.08.2009 in Hacibektas

219 Brom the interview with HSU on 22.07.2009 in Hacibektas
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me later, many of them had to arrange their arrival in conjunction with theirs or
children’s vacation. Others, the elder members who are retired or have no profession,
usually come to their houses in Hacibektas in May and/or in June. Once they come,
they make an endeavor to prepare their houses for the visitors. There are only two
residences in the end of the downtown that include guesthouses. There is also one
guesthouse in the mansion complex which belongs to one of the Ulusoy families.
Others, however, host the visitors in their own residences and the number of visitors
they can accommodate depends on the capacity of their residences. Therefore, the
number of the visitors is unknown and changes every year. According to a family
member, during the festival times a two -story residence has the capacity for
accommodating 70-80 persons. Nearly 600 persons visit the residence without
staying there.”'" The residences of the miirsits are always the most crowded places
because of their importance as representatives of the post of Hacit Bektas Veli and
therefore, as the highest authority among the Ulusoys. The number of the visitors also
depends on the relationship between the effendis and disciples, because closer
personal ties are crucial for the visitors. The Ulusoys also prefer to welcome the
visitors whom they know, or, they give priority to their disciples that they know.
However, some Ulusoys, especially the ones who have guesthouses within their
residences have tendency to welcome all visitors without paying attention to any
personal relationship.

The disciples and the sacred guides pay their visits when the Ulusoys are in
Hacibektas, generally in summers, at the weekends and, especially in August,
generally before and rarely after the annual ceremony of Haci Bektas Veli held on
August 16-18. In mid-August, almost all members of the Ulusoys, in particular the
males who have organic relation with the disciples, make a point of being in

Hacibektas to be able to meet the visitors. Aside from two residences whose owners

211 From the interview with LUa on 28.07.2009 in Hacibektas
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are the eldest members of the family, others welcome the visitors coming from all-
over Turkey and even abroad, from Germany, Iraq, Iran and Syria. Although all
visitors respect the effendis and pay visits to all of them, they prefer to stay at the
residences of the Ulusoys with whom they have a close relationship.?' In this regard,
where the effendis are influential and more respected, people from these areas prefer
to stay at the residences of those effendis. The visitors that I met during the fieldwork,
and those about whom I was informed by the family members, were from the big
cities to which they migrated, such as Istanbul, Ankara, izmir, Antalya, Mersin and
from their hometowns such as Adiyaman, Amasya, Antalya, Bursa, Corum, Diizce,
Eskisehir, Gaziantep, Kisas (Urfa), Konya, Merzifon, Ordu, Samsun, Sivas, Trabzon,
Yozgat and Zile. Apart from the people who are affiliated with dede lineages or with
babas who are appointed by the miirsit, people who have no connection with dede
lineages are also visiting the family. To illustrate, one of the Ulusoys said that, in
recent years, people from Tunceli and Erzincan have been coming to their residences
although the dede lineages that they are affiliated with have no relation with the
Ulusoys.*"?

By the end of August, when the guests leave the residences, some of the male
members of the family make visits to the rural places where the disciples live because
during the harvest time the disciples perform cem rituals and participation of the

214
In November, except for one

effendis in these ceremonies is important for them.
nuclear family who lives in the district permanently, all the Ulusoy families return to

their residences in the big cities, mostly in Ankara and in Istanbul.

212 From the fieldnotes on 17.08.2009 in Hacibektas
23Erom the interview with SUa on 25.08.2009 in Hacibektas.

21%Erom the interview with AUc and HUb on 30.07.2009 in Hacibektas.
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In this part of the chapter, I focused on the meetings at the residences of the
Ulusoys and on some particular rituals performed in these meetings that I observed
during the fieldwork aiming to figure out the relationship between the Ulusoys and
the disciples, and moreover, the reproduction of the sanctity of the family through

these meetings.

5. 3.1 “Our Path has been paved with love”*!

By making a comparison between Sufi myths in Morrocco and in Indonesia,
Phina Werbner points out the shared implicit logic, i.e., the possibility of human
perfection that is proposed by Sufi Islam. In this regard, despite varied localism in
Sufi Islam, in terms of myths and modes of organizations they are very similar
(Werbner, 2008:30). Parallel to this argument, many components of the cults, “saints,
shrines, annual rituals, sacred exchange, central lodges, and their hierarchical ordered
branches” (Werbner, 2008:33) that Werbner sees in Sufism are also present in the
case of Alevism-Bektasism, or more specifically in the case of the visit of the
disciples to the Ulusoys.

During the fieldwork, I observed two modes of visits of the disciples. One of
them is pilgrimage which includes all cultic activities, from visiting the dervish lodge
and other sacred places to receiving blessing of the Ulusoys. The Hacibektas district
has been a pilgrimage place for the disciples for centuries. However, when the
dervish orders were banned in 1925, the pilgrimage was also halted. The reopening of
the dergah as a museum and the celebration of the first annual festival held in 1964
established the link between the dergah and the residences of the Ulusoys. Although
the dergah was turned into a museum and the Ulusoys were no more the guardians of

their ancestor’s tomb, the opening of the museum allowed the disciples to make

213y olumuz sevgiyle kurulmus” from the interview with LUa on 27.08.2009 in Hacibektas.
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pilgrimage explicitly and without interference of the officials. Since then, the
disciples have preferred to visit the Ulusoys in the festival times.

The other mode of visit which intersects with the pilgrimage is the regular
meeting of the sacred guides and the miirsit(s) which is a prerequisite for the
continuity of the Path. The sacred guides have to pay regular visits to the miirgit(s) to
be able to get or renew the permission to be sacred guides and to solve the problems
of the community under the guidance and authority which is based on the divine
knowledge of the miirsit(s). A zakir’'°from Kisas, who stayed at the house of one of
the muirgits during the festival time, explained to me the visit of the sacred guides to

the miirgit as follows:

From the time of Haci Bektas Veli, i.e., since 700 years ago this was the
fountainhead and a place of self-control. Even my lord Hac1 Bektas Veli has some
sayings on the visit of the dedes/sacred guides. He says that the sacred guides whose
village or city is near Hacibektas have to visit here yearly; those, whose village or
city is further away have to visit here biennially and those whose village or city is
the furthest have to visit here septennially. The sacred guide who does not visit here
fails to perform his religious task. The reason why the sacred guides come here is not
to sacrifice. Here is the place of the system of self-control. The problems of the
disciples, the problems in the regions of the sacred guides are solved in here.
Offended persons are reconciled. The sacred guides gather here. The aim is not to
come and see our effendi and sacrifice. Here is the fountainhead; all Alevi-Bektasis
are controlled in here. The problems are explained to the miirsit and solved in here.
If this had not been done in this way, the Alevi-Bektasi community would not have
survived till now.”"’

A sacred guide added that:

After visiting here, we go home and perform our cem ritual. Till the festival time, we
note all the problems and when we come here in the festival time, we tell them the
miirsit. The miirsit solves the problems and we return back home. Without meeting
the miirgit we do not perform any cem ritual *'*

5Zakir is a person who is performing oral recital, i.e. nefes and deyis in the religious rituals, cems and
muhabbets i.e. religious conversations with music and drink.

2I"From the conversation at the residence of VHUon 14.08.2009 in Hacibektas.

2"®From the conversation at the residence of VHU on 14.08.2009 in Hacibektas.
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One of the miirgits also said that the permits to be a sacred guide are not
necessarily given at a specific time but, generally, the sacred guides pay visit to the

® T also observed the

miirsit and receive their permits around the festival times.*'
sacred guides’ visit to the miirgit in different times. To illustrate, a sacred guide
visited the miirsit to be able to renew his permission in the early August. The miiryit
checked the information about the sacred guide’s lineage, took his photo and asked
him about the information of his personal identity in order to record them, and then
gave him the permission.”” Furthermore, in the second day of the festival held in
2009, when I was at the residence of the miirgit, some sacred guides from Black Sea
Region paid their visit to the miirgit. The miirsit kept record of the sacred guides and
he also took a photo of a sacred guide whose permit was to be renewed. The permits
that the sacred guides received and that enabled them to become or to continue being
the sacred guides were actually papers with seal of the muiirsit. Then, they talked
about the problems of their communities. Amongs the problems, there was a
discussion on the excommunication of a person. Since the room was overcrowded
with people, the miirgit, the sacred guide and a few persons who accompanied the
sacred guide went to another room in order to have a private conversation. After this
secret conversation, they returned to the room where we sat, and the problem was
discussed among the sacred guides. The sacred guides from different lineages had
some problems with the disciples because of the local election held in 2009 and they
wanted the miirgit to give them a stamped paper on which the miirgit’s solution on the
problem was written. During the conversation the miirgit took notes for the paper that

he would give to both sides of the quarrel.”!

2Erom the field notes on 13.08.2010 in Hacibektas.
2Erom the field notes on 05.08.2009 in Hacibektas.

2!Erom the field notes on 17.08.2009 in Hacibektas.
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Thus, the main motive for the visit of the sacred guides is the miirgit who is
accepted as the perfect embodiment of the inherited walaya which supervises and
guides the Alevi-Bektasi communities under the direction of the Path. Actually, the
motive for the pilgrimage of the disciples is also the walaya inherited by all family
members. By paying visit to the family members and performing some rituals, the
disciples receive the blessing of the walaya of Haci Bektas Veli and through his
genealogical chain; they also receive the walaya of Ahl-al Bayt. Niyaz or salutation
that the disciples give to the Ulusoys is the best example of how the Ulusoys are
perceived by their adherents. During an interview, one of the Ulusoys remembered a

dialog on niyaz:

Because of the emerald-colored mole in Hac1 Bektas Veli’s palm (which was also in
the palm of Ali), the disciples who keep the tradition alive do not kiss the hand, for
example, they kiss the palm of my uncle (who is one of the miirsits).

Lots of people in my family experienced this but I will tell you my experience. I was
a child, when an old man with beard visited my grandfather (he was the miiryit), 1
did not give him my hand. I hesitated because he was old. He adressed me saying: “I
don’t kiss your hand, who are you? I see you as the embodiment of Hac1 Bektas Veli
and, I give you niyaz because I pay homage to his lineage. This is niyaz.” It was the
first time that I heard the word niyaz.**

Furthermore, in the muhabbet ritual conducted on the 16™ August 2009, an

effendi laid stress on the characteristics of niyaz as follows:

Niyaz is not given to the miirgit’s personality; it is given to the personality of Haci
Bektas Veli. It is the sign of the homage to the sublimity of the descendants of Ali.
No one is willing to get his/her hand kissed but there is a person that we represent,
and he is Hac1 Bektas Veli. When I say I salute Hac1 Bektas Veli, that is to say the
salutation is not given to my personality; it is given to Hac1 Bektas Veli. We should
remind people about it. This is the command of our Hiinkar (Hac1 Bektag Veli); he
said that those who are seventy years old should give salutation to our descendant
even if he is seven years old. For instance, I am a teacher and don’t allow my pupils
to kiss my hand. We are not eager to get our hand kissed but in the Alevi-Bektasi

222 From the interview with HSU on 22.07.2009 in Hacibektas
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community, as the representatives of Haci Bektas Veli, we perform our religious
task.”

At the end of his abovementioned speech, while explaining the underlying
reason of the niyaz the effendi made a distinction between his temporal and spiritual
personality. However, it was not just him, but all participants distanced themselves
from their ordinary temporal roles, habits and rules while gathering at his residence.
This extraordinary state that can be named as communitas (Turner, 1974, 1995) was
observed during the visits of the adherents but especially in the meetings held during
the festival times with attendance of great numbers of people from different areas.
Turner sees the pilgrimage as the liminal stage or the threshold by focusing on the
correlation between status movement and change of spatial position in van Gennep’s
conceptualization of rites of passage which distinguishes three stages within the
rituals, i.e. preliminal, liminal and postliminal stages (Turner, 1974:196-7). The
pilgrimage center is a threshold in the sense of a place and a moment in and out of
time (Turner, 1974: 197) and in and out of temporal order (Turner, 1995:96) which
generates a modality of social relatedness or as Turner says communitas (1974:201).
Without ruling out the fact that the hierarchical system of politico-legal-economic
positions is not abolished by the communitas, Turner says that the liminal
characteristic of the pilgrimage liberates individuals from the everyday strains of
roles and status and unites them as integral human being (Turner, 1974:207-8). Being
liberated from the strains of roles and status of the everyday life or the temporal does
not always address the stage of anti-structure”* as Turner argues for the communitas.

Although some of the Ulusoys stress that all visitors are equal and socially

2 From the muhabbet performed at one of the residence of HHU on 16.08.2009 in Hacibektas
2Turner says that he follows R. Mertons’ definition of the structure, namely structure as “ “the
paterned arrangments of role-sets, status sets and status sequences” consciously recognized and
regularly operative in a given society and closely bound up with legal and politica Inorms and
sanction.” (Turner, 1974:201).
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undifferentiated’® in the meetings at the residences of the Ulusoys, another
hierarchical and differentiated “structure” is being generated with reference to the
rules of the Path.

The communitas, the voluntarily generated relationship among the
heterogeneous group of disciples, sacred guides and the Ulusoys is based on the
acceptance and tolerance of the difference on the ground of harmony but it is a fragile
and ephemeral phase which is threatened by the visitors whose main motive is not to
visit the Ulusoys but to find a place to accommodate.””® At the beginning of a
muhabbet, an effendi and some disciples talked about tolerance and the effendi
recalled his great grandfather’s words that “we accept the one who is excluded from
other assemblies but if we exclude the one from our assembly, no other assemblies
will accept her/him”.**’ Actually, the visitors are also very careful about their own
behavior and behavior of other visitors. Thus, self-control and control of others are

228

the main principles guiding the visitors during the meetings.”” At the residence of an

Ulusoy, during the conversation, an asik’>’ from Adiyaman told a parable on the self-

control of the disciples as follows:

One day a man came to a dervish lodge and knocked the door. The dervish who
opened the door held a bowl full of water. The men who knocked the door put a rose
petal in the bowl. Then, he was allowed to enter the dervish lodge. Just then, a man
was watching them. He asked the dervish about the meaning of all of things that
happened. The dervish responded to him “the bowl full of water means that the

25From the interviews with SUe on 23.08.2009; with AUa on 24. 08.2009 in Hacibektas

*The Ulusoy women called ana generally complained about the visitor’s mishandling of household
goods and in line with this, their disobedience of the rules of the Ulusoys. From the interviews with
MUa on 16.07.2009 and on 25.08.2009; with SUa on 25.08.2009 in Hacibektas.

*From the fieldnotes of a muhabbet performed at the residence of HHU on 17.08.2009.

***From the interview with HSU on 22.07.2009 in Hacibektas.

229 A kind of a poet-singer.
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dervish lodge is full and there is no place for him. The rose petal was the sign that he
won’t disturb anyone. This is why I welcomed him.”**°

As he said, they had been hearing such parables since their childhood, thus,
they had already known how to behave at the residences of the Ulusoys.*"

Another threat to the communitas is the negative attitudes of the inhabitants
toward the Ulusoys and toward their visitors. The inhabitants’ behavior was generally
accepted by the visitors as sacrilegous to the Ulusoys. While we were talking about
the relationship between the inhabitants and the Ulusoys, a disciple complained about

the inhabitants as follows:

The old effendis were good because they fed the inhabitants but current effendis
don’t feed them. This is the point that I see. The inhabitants say to us that “your
effendis are coming”. If you are an Alevi, he is your effendi as well. They are the
descendants of Haci Bektas Veli. One of the inhabitants said that there is no
descendant of Hac1 Bektas Veli.”**

Thus, the threat stems from the contradiction between the liminal phase of the
pilgrimage of the visitors and the temporal routine of the inhabitants which allows no
room for the Ulusoys to exercise their sacred authority over the inhabitants. However,
this threat to the communitas is not an obstacle for the meeting held at the residences

of the Ulusoys.

2%Brom the fieldnotes in Hacibektas on 18.08.2010
B'Erom the fieldnotes in Hacibektas on 18.08.2010

“>From the interview with a disciple at the residence of one of the miirsits on 18.09.2009 in
Hacibektas.
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5.3.2 For the Sake of Bread and Salt**

Although there is not any sanctity that is attributed to the residences of the
Ulusoys, a baba, sacred guide explained to me the importance of staying at the
residences of the Ulusoys by referring to the saying “for the sake of bread and salt”
which means actually establishing a “fictive” kinship. According to him, after staying
at one’s house and sharing a meal with her/him, it is impossible for one to be tempted
to think ill of the homeowners; you will accept her/him as if they were members of
your own family.>** The importance of staying at the residences of the Ulusoys stems
from a disposition to be in an intimate relationship with them on the principle of
gratitude. For a disciple, staying at the residence of the Ulusoys is a special occasion
that every visitor should experience.”> Moreover, an Ulusoy, while explaining why
they give priority to their disciples over a great number of visitors who seek shelter,
stressed the solidarity with the disciples and argued for the importance of the visit of
the disciples for the continuity of the Path.**°

For an unfamiliar gaze, the gatherings at the residences of the Ulusoys seem
chaotic. There are lots of cars, pickups and even trucks which are parked outside the
gardens of the residences. The gardens are full of tents, of people who are sitting,
chatting, drinking tea or dealing with the sacrifice. The residences are also full of
people who are giving niyaz to the Ulusoys, or who are sitting around him and taking
to each other. There is always a circulation of people, someone is coming and

someone is going, and the homeowners are equally hospitable to all visitors, smiling

#3«Ekmek, tuz hakk1”. It is a saying which expresses gratitude towards a benefactor.

2% From the interview with a baba from Kisas at the residences of the one of the muiirsits on

17.08.2009 in Hacibektas.
33 From the interview with a disciple on 13.08.2009 in Hacibektas.

2%Erom the interview with HSU on 22.07.2009 in Hacibektas.
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and chatting with them while trying to arrange place for the newcomers who want to
stay at their residences or supervise work that should be done.
An Ulusoy explained to me how she arranged to host the visitors in the

festival held in 2009 as follows:

In the upper floor (in the penthouse) we accommodated the young girls who are
single. Women were sleeping on a side of the house and the men were on the other
side, we handle it so. There were lots of people who could not find a place to sleep.
Even a thousand people come; they want to stay here. They can stay here as far as
the residence is able to take them. Abdals™’ stay in the garden because they don’t
keep the house clean. In my eyes, everyone in here is equal; no one is superior to the
others. However, I bring them clean household goods and people should keep them
clean. Visitors who stay in the first floor cannot use the toilet in the second floor.
Three toilets were built in the garden. [...] I organize all the works that should be
done. There was a cook and there were persons who undertook different tasks, one
of them cut the meat, one of them cooked, one of them served the food, one of them
made tea and one of them served the sugar and cologne. All this was done by
different persons and I supervised them. For example, the person who sacrificed the
animals was also different. A person is necessary even to throw the garbage away.**

Mainly, after being welcomed by the Ulusoys, visitors use the residences as if
they were staying in their own homes without expecting any service. However, some
of the visitors wanted to be served. The people who serve the visitors are also
disciples who do this work voluntarily.”’

Thus, the volunteers bustle around in the kitchen to prepare meal or tea for the
newcomers and visitors because meal is an important part of the visits. Despite the
fact that it is impossible to have a common meal with the homeowners because of the

crowd, it is crucial to feed the visitors to be able to strengthen the feeling of unity and

solidarity.

7 An ethnic group, among which there are dede lineages which are affiliated with the Ulusoys.
28Erom the interview with SUe on 23.08.2009 in Hacibektas.
9 Although the disciples accept their service as worship, for their work they should be paid but

generally their payment is in the form of gift not cash. From the interviews with HSU on 22.07.2009
and with SUe on 23.08.2009 in Hacibektas.
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In accordance with the capacity of the residences, homeowners have their own
way to handle organization and service of meal. Some homeowners get common
meal cooked both for the visitors and for themselves, some allocate a place for
cooking to the visitors so that they can cook, after providing them with the cooking
utensils and ingredients. The visitors also bring some food cooked or raw in order to
share with other visitors. The ritual of animal sacrifice is also part of the communal
meals. During a conversation with a group of disciples and sacred guides, a sacred
guide explained that the meaning of sacrifice is an offering. According to him the
animal sacrifice is an offering to Haci Bektas Veli and should be performed as
worship at the residences of the Ulusoys.**” The disciples perform this worship when
an important event happens in their life, for example birth, recovery from ill health,

241 .
Thus, the sacrifice

marriage or something which they strongly wished to happen.
might be understood as a convergence between the wish of the disciples and divine
grace of the Ulusoys.

The cooked or raw parts of the meat of the sacrificed animal are given to the
Ulusoys as a gift and sometimes dispatched to the poor of the district’** and are

shared among other visitors as morsel of food, lokma.***The owner of one of the most

2"The animal sacrifice is one of the important problems in the district. The mayor of the district got a
slaughterhouse built to be able to control the trade of sacrificial animal which is monopolized by a
group of people in the district. Many of the Ulusoys send their visitors to the slaughterhouse for
sacrificing the animals but some of them allowed people to sacrifice at the gardens of their residences.
For sacrificing there are some persons who are in charge. One of the family members said that he
supported the mayor in the application of slaughterhouse. He added that his guests complained on the
cut of the animals which was not in accordance with the tradition, besides, on the personnel of the
slaughterhouse who behaved the guests of the Ulusoys impolite. From the field notes on 17.08.2009 in
Hacibektas

2'Erom the field notes on 14.08.2009 in Hacibektas
22Erom the interview with HUb on 30.07.2009 in Hacibektas.

*3Lokma is the communal meal eaten in the ceremonies of cem or in some other religious rituals in the
Alevi-Bektasi belief.
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crowded residences of the Ulusoys said that around the festival time in 2009 nearly
300-400 animals (generally lambs) were sacrificed at their residence. Another Ulusoy
said that many of their guests did not sacrifice but she stressed the importance of
feeding every guest in their house with meat of sacrificed animals without paying
attention on whether they sacrificed an animal or not.**

Similar to sharing of the food, staying at the residences of the Ulusoys also
brings about an intimacy between the visitors and homeowners through their knowing
each other’s personal history or family history. As I observed, the visitors, without
hesitating, can make some comments on the life of the effendis and anas. To
illustrate, in company with an ana, I visited one of the residences of the Ulusoys. The
residence was full of visitors and during a conversation; a female disciple told the ana
who accompanied me that it would be better if the ana’s last child had been a boy.
The underlying reason of this comment or wish was actually clear because the ana
has no male child which is crucial to the continuity of the family. Therefore, the
disciple’s comment did not stem from bad intention but from concern about the ana
and about her family. Anyhow, for me it was quite interesting to realize that the ana
did not perceive it as indignity or interference in her personal life.** Actually, among
the visitors, to a large extent, the Ulusoys have no privacy.

In line with this, the Ulusoys whom I asked whether the privacy is a problem
in their relationship with the disciples, they emphasized their different habits and way
of life that they perform in Hacibektas and in other cities where they live. They said
that they have no privacy when they are in Hacibektas among their disciples. Besides

that, although they obey the basic rules and undertake the responsibilities of being a

*Erom the interview with SUe on 23.08.2009 in Hacibektas.

25Erom the field notes on 08.08.2009 in Hacibektas
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member of a leading sacred lineage all the time, in Hacibektas they have to pay extra
attention to their behavior because the disciples are following them.**

Keeping in mind the fact that the family members are the possessors of the
walaya which is the authority of the sacred knowledge that supervise and guide the
adherents both in the temporal and the spiritual life, the disciples also have no privacy
in their relation with the Ulusoys. From family affairs to love affairs, from
psychological problems to economic problems, all problems or important events in
disciples’ life are reported by the disciples to the members of the Ulusoy family with
whom they have an intimate relationship. Although it is the duty of a sacred guide to
communicate the problems or affairs of his community to the miirgit, the transformed
relationship between the disciples and the Ulusoys has eliminated the monopoly of
the sacred guides and the muirgits on getting contact with on behalf of the Alevi-
Bektasi community. Thus, despite the fact that it is still the responsibility of the
sacred guides to transmit the problems of the community to the miirsit, the old form
and new forms of intimate relationship between the disciples and the Ulusoys coexist.

On the one hand, listening to people and trying to find solution to their
problems is a heavy responsibility for the Ulusoys. For instance, an old lady
complained about one of the married disciples who told her about his love affairs.**’
On the other hand, talking to the effendis is a strong emotional need for the disciples.
A disciple said: “Coming here and talking to the effendis brings you the relief if you
believe wholeheartedly.”*** Another one explained that he and his wife live away

from their families but before visiting their families, they come here to see the

2From the interviews with HSU on 22.07.2009; with ZUa, DUb and UUa on 23.08.2009 in
Hacibektas.

*"Erom the interview MUa on 16.07.2009 in Hacibektas.

*¥From the conversation with a disciple on 28.07.2009 in Hacibektas.
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effendis. To be able to express his love to the effendis, he stresses the fact that he
holds the Ulusoys in higher esteem than his own parents.**’

The perception of intimacy is an important factor to grasp the relationship
between the disciples and the Ulusoys. As I realized during the fieldwork, the love
and respect to the Ulusoys is the basic principle, but people from the rural areas
where the patriarchal relations are still strong stress the traditional and hierarchical
relations and the effendis’ position within the hierarchy. People who migrated to and
live in the cities stress the friendship and more egalitarian relationship. A disciple

talked about the changing characteristic of the relationship with the Ulusoys as

follows:

[...] If I stay away from the effendi, how can he help me? If I don’t talk to him, if I
don’t ask him anything and learn anything from him, how can he help me? [...] Our
elders were angry with us because we ate the meal with the effendis. They said that
“it is impossible to get close to them, they are fire. If you get closer, you will burn
with their fire.” It’s true that the effendi burns but you burn with his love.”**

Thus, it seems that during the meetings at the residence of the Ulusoys, the
degree of the distinction between the Ulusoys and the disciples depends on which
personality of the effendis becomes prominent: the temporal personality or the
spiritual personality of theirs as the manifestation of Hac1 Bektas Veli.

Consequently, according to Carsten (2004:40) without any reference to the
ties of sexual procreation, shared meals and living together in one house create
kinship. In the case of the Ulusoys, no matter the degree of the distinction between
the Ulusoys and disciples, the meetings at the residence of the Ulusoys construct a
kind of fictive kinship, through which the relationship between the Ulusoys and

disciples and among the disciples are reproduced.

*From the conversation with the disciples and sacred guides on 14.08.2009 in Hacibektas.

2%From the interview with a disciple on 18.09.2009 in Hacibektas.
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5.3.3 “If our bones are created by God, then our flesh is created by the

disciples”?*!

Almost all rituals performed at the residences of the Ulusoys are based on the
sacred exchange but the economic characteristic of the sacred exchange is the most
sensitive and unspoken part of them. Before focusing on the economic aspect of the
sacred exchange, [ want to quote a part of the writings of White (1913) who visited
Hacibektas in 1912 but could not see Cemalettin Celebi, and thus, could only narrate

what he heard about:

Pilgrims are said to enter his reception room on their knees as his willing and
devoted servants; they advance, kiss his hand, slip the offering they have brought
under his cushion, receive his benediction, and withdraw without rising to their feet.

Nearly a century after White’s visit to the Celebis, I observed the same ritual
at the several residences of the Ulusoys. However, at the residence of one of the
miirsits the ritual was “friendlier” than the one described above. While we were
sitting in a room full of visitors who were coming and paying their homage to the
miirgit, a young man who is the son of a sacred guide presented his donation to the
miirgit. The miirsit did not want to take it because he knew that the newly married
young man made expense for his wedding ceremony. However, the young man
insisted on giving his donation and, in the end, the miirsit accepted it. Other people
also brought their donations. Among them there was a man that I knew from another
residence of the Ulusoys where he voluntarily served the other visitors. He came to
the house of the miirsit for both visiting him and bringing his mother’s donation to

him. Some persons, in return for their donations wanted the muiirgit to touch their

»! “Kemigimiz Allah’tansa etimiz muhipten” from the interview with FUa on 31.07.2009 in
Hacibektas.
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backs in order to receive his blessing or wanted him to touch the parts of their bodies
in order to be healed.”

In another house of the Ulusoys, the ceremony was performed almost in the
same way narrated by White. While I was sitting in the sitting room with the effendi
and ana and with lots of visitors and while we were watching a program on TV which
was broadcasted at the residence of one of the miirsits, some persons entered the
room on their knees. After kissing the effendi’s hand, they put the donation under the
effendi’s leg, on the couch. When a woman and his little daughter entered the room, I
was sitting next to the effendi. Having given niyaz, both the mother and the daughter
put the money -ten liras and twenty liras- under his leg on the couch. The mother
wanted him to touch her daughter’s head because she was ill. The effendi who
behaved as if he was not aware of their money donation, touched her head and told
her that she should take an aspirin. He probably said that in order to stress the rational
aspect of his role in this ceremony, because of my presence at the room.>”

Not only money, but also all kinds of food are given as presents to the
Ulusoys. For example, an old man came to one of the Ulusoys’ house with a sack full
of gifts for the Ulusoys and he gave to the ana a packet of paprika which was
probably his own product. The ana said to him that he should not bring anything to
her but; it seemed to me that he did not do this as an obligation but did this as a kind
of responsibility which he performed voluntarily. While giving his gift, he was telling
me that “the Ulusoys are not ordinary persons like us”.*>* Again, in another house of
the Ulusoys, an ana gave me a packet of paprika as a gift for my mother which was

actually a gift for them given by a disciple with some packets of tea.*>

32From the field notes on 17.08.2009 in Hacibektas.
23From the field notes on 14.08.2010 in Hacibektas.
2*Erom the field notes on 13.08.2009 in Hacibektas.

25Erom the field notes on 15.08.2009 in Hacibektas.
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Werbner, who conducted a study on a saint Zindapir who founded a
Nagshbandi order in Pakistan, says that the income of the dervish lodge, which is
derived from donations of the supplicants, is a secret issue. She is precluded from
making an inquiry about the income of the lodge which is only known by the family
of the sheikh and by his closest disciples. She adds that, although the saint and his
family benefit from the income of the lodge for their own personal needs such as
superior education and luxury consumer goods, great amount of the income is used
for the maintenance of the lodge and accommodation and facilities of the pilgrims
(Werbner, 203: 213-15). In the case of the Ulusoys, I could observe the economic
exchange which happened publicly. However, it was impossible for me to make an
inquiry about the economic character of the exchange because I already knewn that it
is a sensitive issue even within the family and in their relationship with the
inhabitants. The intersection of the temporal and the sacred is open to
misunderstandings such as accusing the family of hypocrisy or of exploiting the
religious sentiments of the disciples. The misunderstanding or misinterpretation of
the intersection between the temporal and the sacred can easily harm the legitimacy
of the sanctity of the family. The economic aspect of the sacred exchange has been
already brought into question by the inhabitants and some of the Ulusoys have felt
disturbed because of that.

The distinction between the sacred and profane or virtuoso and mass is the
focus of Durkheim and Weber. Durkheim says that in the case of monasticism or a
step further from monasticism, in the case of asceticism, the sacred and the profane
are accepted not only as separate but also as antagonistic worlds. The sacred takes
part in an ideal and transcendent milieu and what remains behind the sacred is
involved in the material or profane milieu. Thus, if one belongs fully to one milieu
s’/he necessarily left the other one (Durkheim, 1995.36-37). For Weber, the

withdrawal of religious virtuoso from the world, i.e. from the temptation of the

159



domain of social relationship is vital to be able to achieve salvation (Weber, 1965:
165-6). He says that the contemplative mystic can live with the gifts of the world.
Without gifts, the mystic cannot be alive because s/he should engage in the worldly
activities which are sinful and which lead to alienation from god (Weber, 1965:172).

In keeping with Durkheim’s and Weber’s stress on to be safe from the
temporal as a prerequisite for achieving the sanctity, the disciples’ giving donation to
the descendants of Haci1 Bektas Veli are also related with the distinction between the
temporal/mass and the sacred/virtuoso. By giving donations, the disciples support the
Ulusoys in their temporal needs. On the other hand, the family is not in need of
ascetic life to achieve the sanctity which has been already given to them by hereditary
succession. Besides that, as the leading sacred lineage, the family possesses the right
to rule without making any distinction between the temporal and the sacred. To be
safe from the temporal is not the condition for the sanctity of the Ulusoys; moreover,
after the constitution of the Republic, without any official recognition of their post
they have been already living in a temporal/secular world. The Ulusoys are both the
embodiment of the sacred and the mediator to receive the batin, thus they are both in
the temporal and in the sacred milieu. For the disciples whose milieu is the temporal,
the only way to get involved within the sanctity is to support the temporal needs of
the Ulusoys; so, they have a role in the sanctity which is brought to them by the
Ulusoys in the forms of blessing and sacred guidance on the basis of the batin.
Therefore, this is the circulation of the sacred.

It is important to say that, this circulation is not only a symbolic performance.
From one aspect, the exchange rituals are the continuation of the donations and dues
called hakullah which have been given to the Ulusoys for centuries. From another
aspect, the historical roots of this tradition are also grounded in the tradition of
charity, that is to say, great amount of the donations are also channeled into the

service of the visitors. Some of the Ulusoys stress that they use the income derived
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from the donations for the household expenses because accommodating great
numbers of people during summers is very expensive.”°

On the other hand, there are also family members who earn a living with the
support of the disciples. One of the few family members who did not hesitate to speak
to me about the economic aspect of the relationship between the Ulusoys and the

disciples said:

When the guests come to our houses, they give donation to us, no one can deny it. If
our bones are created by God, then our flesh is created by the disciples. I put it
plainly; if we cope with the difficulties with hosting them, they gave us donation. It
is a longstanding tradition, in the past it was so, and today it is continuing. They give
me a call and say that they will stay two or three days at our residence. They come
here, sacrifice, eat and drink and before leaving they give us money, five liras, ten
liras. The amount depends on their economic condition. We don’t force them to do
this, we don’t ask for donation. We say “don’t bother with making donation” and
they say “ana, this is our tradition”. We don’t force people to make donation to us.
People of Hacibektas think that large amount of money is given to us but they don’t
know tzlé? expenses of this household. The visitors give small amounts and we save
it. [...]

A family member who has organic relation with the disciples but who has also
reservation about earning a living with the support of the disciples said that even the
amount of the donation that the disciples give is small, the sum total is large. For him,
economic dependence on the disciples leads to degeneration of the Path.”® Although
all the Ulusoys who have organic relation with the disciples receive donations,
generally the family members who have no skill in a profession are living on the
economic support of the disciples. For example during a conversation on the young
effendis who earn a living by exercising their religious authority, a family member

said that the young men who are not educated have no other choice because they

2%From the conversation with HSU on 25.12.2009 in Ankara; from the interview with FUa on
31.07.2009 in Hacibektas.

27Erom the interview with FUa on 31.07.2009 in Hacibektas

28From the conversation with HSU on 25.12. 2009 in Ankara
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cannot receive order from ordinary persons or cannot have profession which

. . 259
necessitates physical force.

5.3.3.1 Receiving the Divine Blessing

From the aspect of the disciples, apart from being under the sacred guidance
of the Ulusoys, the circulation of the sacred finds its embodiment in the rituals of the
receiving blessing. In addition to the touch of the Ulusoys on the ill parts of the body
in order to heal, there are other rituals for healing. Receiving lokma which might be
translated as morsel of food is an important ritual related to healing. The morsel of
food can be apple, candy, dried nuts and fruits or those kinds of food which can be

casily carried to people who cannot visit the effendis.*®

As I observed during the
fieldwork, blessed water was also the important thing that the visitors demanded.
Apart from giving the blessed foods and water, with the reference to the narrative in
the Vilayetname tiny stones in the form of wheat and lentil are given to the couples
who have no baby. It is believed that those stones will cure the infertility of the
couples.”®!

Some cloths of the Ulusoys are also demanded by the disciples. Besides that,
the Ulusoys give some little presents such as teslimtasi (stone of surrender), special
form of onyx with twelve edges which symbolizes the Twelve Imams and which is
carried by the Bektashis on their chest. A piece of cloth named green which

symbolizes the cloth on the tomb of Hac1 Bektas Veli is also an important present. A

family member explained to me that she went to the tomb of Hac1 Bektas Veli, laid

% From the conversation with FUa, SNU, GSU, and MNU on 09.01.2010 in Ankara.
29From the interviews with MUa on 16.07.2009 in Hacibektas; on HUa on 30.07.2009 in Hacibektas.

*'Because I will focus on this ritual in the Chapter 6, I do not give any further information on it now.
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the cloth on it and after making niyaz, she took it and then gave the piece of the cloth
as gifts. A couple of the Ulusoys gave me also a piece of green when I visited them.
While we were chatting, an old disciple who served there was cutting the green cloth.
I wanted to learn what she was doing. Having explained to me the meaning of the
green cloth, the disciple offered me a piece of it. I received it and the effendi touched
it unwillingly probably because he was hesitating to do this. After touching the green
he said “May it bring good luck. Put it in your bag, it will help you in all your works”
and I put it in my bag.*®*

The Ulusoys to whom I talked to about these rituals stressed that the rituals
help people because they believe in its healing power, namely it helps people
psychologically but not medically. Only at one residence, the homeowner, an old
widow whose laid stress on the miracles of his husband, probably because she needed
to strengthen the sanctity of her own house rather than being in need of rational

explanations of these rituals.”®®

5. 3.4 The Ambiguity of the Effervescence in the Communal Rituals

The communal rituals are one of the most important parts of the meetings at
the residences through which the participants experience the effervescence in the state
of communitas. In this regard, cem is the most important ritual performed at the
residences. The family members whom I talked to about the cem rituals said to me
that, with the establishment of the Republican regime, no cem rituals were performed

at their residences. However, an ana who is the daughter in law of the old miiryit said

*2From the field notes on 30.07.2009 in Hacibektas.
*3probably because of the fact that their subsistance depends on the supports of the visitors and that

their fragile position within the family, they stress on the miracles in order to strenghten their position
as a sacred family.
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that when the miirsit was alive, visitors from Izmir performed cem ritual at their
residence but secretly.’®* Currently, the cem rituals are performed at almost all
residences of the Ulusoys but only just before and during the festivals.

Cem is a kind of ritual which is performed under the guidance of the dedes
and babas with the participation of the community. The cem rituals through which the
community is regulated include several ceremonies such as religious dance called
semah, music, common meal and drink. Although there are several cem rituals
performed in different times with different purposes, the rituals performed at the
residences of the Ulusoys are only symbolic rituals. This is because the cem rituals
performed at the residences participated by a great numbers of visitors from different
areas rule out one of the basic principles of the ritual, namely the mutual consent
which can only be possible under the condition that each participant knows each
other.

Hence, I participated in some rituals at the residences of the Ulusoys, and the
cem ritual that I participated in with the invitation of the homeowners was held in one
of the crowded residences of the Ulusoy. In the afternoon, the long and large hall of
an old mansion was allocated for the ritual. All furniture in the hall was removed.
Standing at the doorway looking inward, I saw the cushions which were put at the
end of the long hall, in front of the balcony door. These cushions were for the effend,
the sacred guides and zakirs. The order of seating was important both for the guides
of the ritual and for the participants. The guides of the ritual were in a semicircle
shaped order. The effendi was sitting in the middle and the sacred guides from
different regions were sitting to his left and right. At the left side of the effendi, next
to the sacred guides, the zakirs from different regions but mainly from Kisas and
Gaziantep were sitting. The participants were sitting on the floor in front of the

guides of the ritual. In between the guides and the participants there was a distance

2%*Erom the interview with FUa on 31.07. 2009 in Hacibektas.
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which is necessary for the persons who perform the ceremonies of the cem. However,
the wife of a sacred guide was angry with the persons who sat in front of other
participants because she thought that there should be a hierarchical seating order and
those people had no right to sit in the forefront. She complained to the ana about
those persons. For her “everyone should know his/her place”. The ana and the wife of
the sacred guide who is also called ana were sitting in a room from which the part of
the hall could be seen. The ana asked me to sit with her in the room but I preferred to
sit among people to be able to participate in the ritual. However, the ritual was
delayed because the persons from the TRT TV channel who would broadcast the
ritual were late. While waiting, the zakirs sang some oral recitals called nefes and
deyis.

I sat among the participants and the room was overcrowded with the
newcomers. Among them there were people who were familiar to me because I saw
them at the other residences of the Ulusoys. The place that I sat at was so
uncomfortable; people were pushing each other to be able to find a place. It was hard
to move or follow what was happening in the room. When the tea service had begun,
some people sitting around me were angry with it because they saw it as a violation
of the rules of the ritual. Despite the fact that some persons reminded them that the
cem ritual did not begin yet, they left the room. After a while, the ritual started
without waiting for the people from TRT. After the zakirs played and sang the deyiss,
twelve services were performed. During the ritual, the effendi was in silence, his head
inclined, without looking at people.

I tried to follow some parts of the ritual in the room with the ana because it
was impossible to observe anything among the participants. Again, it was difficult for
me to observe the ritual in the room. The ana and others in the room were chatting
and some other people were preparing for their semah performance. Among the

people who performed the semah, there were two young women who served at that
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house and one of them was a little bit excited and anxious about her performance
because they took this ceremony very serious. People were wandering around the
guides to be able to record the ritual. I also felt that people expected me to make some
records, although I preferred to take notes. I also made some records of the oral
recitals and semah, the religious dance. In the end, after serving the lokma, the
blessed biscuits, the ritual ended and the participants who accommodated at other
residences left.*®

In the middle of this chaotic milieu, I realized the ambiguity of the ritual. It
was a symbolic ritual but only some of the participants were aware of it. Some of
them were even attributing sanctity to it although they knew that it was a symbolic
performance. Moreover, some others accepted it as a “real” ritual such as the
participants who left the room when tea was serviced. In accordance with their
perception of the ritual, their expectations were also changing.

A day later, in the afternoon I participated in a muhabbet’® ritual at the same
residence, in the same hall. In general, in muhabbet ritual, the effendis and disciples
talk about the Ulusoys family, about the Path and about some mystical questions.
During the conversation they were drinking alcohol under the control of saki who
served the drinks and makes sure that the participants did not get drunk. At the
residences of the miiryits this ritual is performed with the participation of the sacred
guides and the miirsit. However, the ritual that I participated in was open to everyone.

The sacred guides and the zakirs were the same persons who participated in
the cem. The order of seating was also the same. The guests of this ritual were a
group of tourists from Israel whose guide and the homeowners knew each other.
Later, two persons from Holland also participated in the ceremony. One of the topics

of the conversation was the role of the effendis in the life of the community. This

25Erom the field notes on 15.08.2009 in Hacibektas

26Muhabbet means bot love and friendly conversation.
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topic was supported with some anecdotes. The other topic was about some mystical
questions on the nature and existence of human being. The ritual included the
ceremonies singing the deyiss, talking on the Path and performing semahs in a
relaxed and friendly milieu.”"’

Another ritual that I observed at another residence of an Ulusoy family was
the ritual of animal blessing. The animal blessing ceremony was also similar to other
communal ceremonies. The ceremony was held at the garden with the participation of
many people. The effendi and anas were not actively participating in the ceremony
and preferred to watch it like other participants. However the oldest ana was
controlling the ceremony covertly by giving instructions to the dede who was guiding
the ceremony. To illustrate, she sent some disciples to warn him about finishing the
speech when she thought that the speech that the dede gave was too long and boring.
The speech that the dede gave was on ethical behavior in accordance with the Path.
After that, two persons brought a lamb in his presence. The dede blessed the lamb
and the animal was taken to be sacrificed. After that ceremony, the zakirs played and
song the deyigs.*®®

Despite the ambiguity of these performances, the disciples stressed that they
experienced the feeling of unity because they were aware of the importance of
meeting people from different areas under the guidance of the Ulusoys. As one of the
sacred guides said, the residences are the meeting places at which the people, who in
normal conditions cannot know each other, have the chance to come together.’”
According to an effendi at the residences, they performed symbolic rituals because

the real rituals for the continuity of the Path have been already performed in the

27Erom the field notes on 16.08.2009 in Hacibektas
28Erom the field notes on 13.08.2009 in Hacibektas

2From the field notes on 14.08.2009 in Hacibektas

167



places where the disciples live. Therefore, those performances are instructive

rituals.””®

Moreover, the performances of the communal rituals conducted at the
residences of the Ulusoys are very important for the prestige of the owners of the
residence among other family members. To illustrate, an Ulusoy was proud of the
muhabbet ritual performed at her residence because her daughter said that she had not
yet seen such a ritual.*”’

Thus, the congregations formed by through the performance of cem,
muhabbet or similar rituals such as blessing the sacrificial animal constitute a natural
part of the communitas that occurs in the meetings at the Ulusoys’ residences which

serve to unite them and reproduce the Ulusoy’s sanctity.

2Erom the interview with HHU on 21.07.2009 in Hacibektas

2"'Erom the field notes on 18.08.2010 in Hacibektas
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CHAPTER 6

THE REPRODUCTION OF THE PATRILINEAGE BY KINSHIP

It was Kadincik’s custom that if the Hiinkar made
abdest’” or if he washed his hands after dinner, she
would immediately drink that water. One day while the
Hiinkar was making his abdest, his nose bled and a clot of
blood fell into the water. He said, “Kadincik, throw this
water in a place where no one’s feet can touch it.”
Kadincik took the basin and carried it outside. Kadincik
thought, “Until now I have drunk this unpolluted water,
why should I throw this away? This is the most propitious
water off all. I will drink it without aversion. "She lifted
the basin and drank the water. She carried the basin
again to the Hiinkar. But all that had transpired had been
revealed to him. The Hiinkar looked into Kadincik’s face,
and said once to her, “Kadincik, did you drink that
water? Kadincik said “What is there that is not known to
the Eren? I could not bring myself to throw away even a
mouthful of that which remained from the Eren. I only
found my stomach.”

The Hiinkar said, “Kadincik you received the nesib which
you hoped for from us. You will now carry my sons, and
they will be sons from my lineage and they will bear my
name...” (Velayetname, 2006:134).””

The above quotation from Vilayetname might be read as an attempt to
reconcile the claims of the Celebi branch as the progeny of Haci Bektas Veli with the
Babagan branch’s claim that Haci Bektas Veli was celibate. In the narrative, the
Hiinkar does not literally “inseminate” Kadincik; however, blood as a transmitted

bodily substance from Haci Bektas Veli to the Celebis is only compatible with

272 Ablution

3 The Saintly Exploits of Hac1 Bektas Veli Menakib-1 Hac1 Bektas-1 Veli “Vilayetname” translation
and introduction by Huseyin Abiba (2006) by Babagan Books.
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patrilineal descent and implies the consanguinity, i.e. blood kin of the Celebis with
Haci1 Bektas Veli.

Bodily substances and blood in particular, is used metaphorically in order to
refer to kinship. Therefore, the metaphor of blood is arbitrary and culturally
determined (Parkin &Stone, 2004:2). In other words, blood kin or consanguinity “in a
genetic sense has not necessarily anything to do with” rather; it is defined by the
society (Fox: 1967:34). In its metaphoric usage, through genealogy, blood identifies
the persons who claim to share it, moreover, makes a distinction between the blood
kin and the others (Abu-Lughod, 1999). Similar to the case of the agnatic kinship
ideology of Bedouins, “blood both links [people] to the past and binds them in the
present” (Abu-Lughod, 1999:41). Hence, blood links the Ulusoys through genealogy
to the founding ancestor Hac1 Bektas Veli and binds them in the present.

Keeping in mind that “kinship is everywhere a part of the social and cultural
management of reproduction” (Stone, 2006:2), it has also a great impact on the
reproduction of the sanctity of the Ulusoy patrilineage. In this regard, this chapter is
on the kinship of the Ulusoys, in other words, on the reproduction and maintenance of
the sanctity of the Ulusoys through kinship ideology, relations and rules. This chapter
underlines modes of descent, forms of marriage and, name-giving as the main topics

of Ulusoys’ kinship.?”*

I will be discussing the genealogy of the family that shows the
mode of the descent. Genealogy is a fiction but not an arbitrary one because kinship
relations that genealogy embodies show how kinship system prevails in that society
(Klapisch-Zuber, 1996:101). Moreover, genealogy is permanently under construction,
so that, it helps to link the Ulusoys to the past and performs an ideological role to
reproduce the ongoing relationship between the family and the Alevi-Bektasis.

Kinship involves both descent (consanguineal) and marriage (affinal) relations

between persons and, through these forms of relations it embodies social structure,

7 Actually, kinship “is intimately linked with gender” (Stone, 2006:2), however, gender is not the
special focus of this part because I will elaborate it in the next chapter (Chapter VII).
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rights and obligations between kin. It also represents the “ideology of human
relationships” and cultural meanings attributed to procreation and to moral and
biological connections with others (Stone, 2006:5-6). In line with this, in the second
part of the chapter, I examine forms of marriage of the Ulusoys during the
Republican era. My emphasis is on the affinal relations that show the attempts to
maintain and establish group relations rather than individual relations (Carsten,
2004:14).

It is important to say that, besides the inherited divinity through blood, the
incarnation of divine in human body through transmigration of soul is another aspect
of the kinship of the Ulusoys. Therefore, name giving is crucial for keeping the
genealogical memory alive but, at the same time, it reveals the belief in the
transmigration of souls of the family members and indicates another form of the
reproduction of the family. In keeping with this, lastly, I analyze the names given to
the newborn members of the family in terms of reproduction of the Ulusoy
patrilineage.

6.1 “Formerly he was Ali then he became Veli”*”

When the attacks of the Babagan branch on the legitimacy of the Celebis
came out in the early 20™ century, the consanguinity between Haci1 Bektas Veli and
the Celebis was in dispute. In Miidafaa, Cemalettin Celebi was arguing for the
impossibility of Hac1 Bektag Veli’s celibacy by stressing his being seyyid. For a
seyyid it was unacceptable to be against the deeds of the prophet Muhammad who
supported marriage and having children. Thus, according to Celebi, Hac1 Bektas Veli
married Kadincik and they had a son whose name was Seyyid Ali (his other name is

Timurtas). Seyyid Ali had two sons and the Celebi lineage was descended from them

75 «Eyvel Ali idi sonra Veli oldu” (Ulusoy,1988 :37). Line of poetry from Hamdullah Celebi who was
sent Amasya into exile after the abolition of the Bektasi Order in 1826.
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(Birdogan, 1996:39-40). Only the male descendants of him could exercise his sacred
authority (Birdogan, 1996:46) thus, by virtue of batin and walaya which have been
inherited from Haci Bektas Veli through blood kin or consanguinity, the Celebis
(Ulusoys) undertake an initiating and supervisory role over the Alevi-Bektasi people.

In accordance with the Shiite tradition, it is believed that Hac1 Bektas Veli
inherited walaya genealogically, through his descent is traced back to the seventh
Imam of the Twelver Shi’is, Musa al-Kazim and thus, he became the carrier of the
role of Imams in terms of spiritual guidance. In line with the information given by
two different versions of Velayetname (1995; 2006), the genealogical line of Haci
Bektas Veli is as follows:

DI
D>
s3> iD
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Figure 6.1 The genealogical line of Hac1 Bektas Veli
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On the other hand, Cemalettin Celebi’s version of the genealogical line is
quite different. He also maintains that Hac1 Bektas Veli’s descent is traced back to the
seventh Imam of the Twelver Shi’is, Musa al-Kazim; however, in the genealogical
line there are some other persons between the 7" Imam and Haci Bektas Veli.
Celebi’s version of the genealogical line traced back to Musa al-Kazim is as follows
(Birdogan, 1996:51-52; Ulusoy, 1986: 20):

Musa al-Kazim
Seyyid,Miikerrem Mucab
Seyyid,Hasan
Seyyid\l/Muhamrned Sani
Seyyid\l/Mehdi

Seyyid Ibrahim
Seyyid,Muhammed
Seyyid\l/ishak
Seyyid\l/Musa

Seyyid Ibrahim Sani
Hac1 Bektas Veli

Thus, the “blood” which involves batin and walaya was transferred to Haci
Bektas Veli through his genealogical line and he further transferred this hereditary
sanctity to his male descendants. In addition, the genealogy of the Ulusoy family
which is traced back to Haci Bektas Veli represents the male line till the last official
postnisin. However, as the family members who gave the genealogy chart said to me,
this genealogical line is incomplete and needs some revision. According to the

Ulusoys, their genealogical line is as follows:
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1247 - 1337

Hac
Bektas
Vel

g
1310 - 1402

Timdrtas, Kzil
Deli, Hizir Lala,
Seyyid Ali Sultan

I
1361 - 1441
Resul
Bali
1453 - 1516 1476 - 1527
Hadadad
Celebi Baiim Celebi Kalender
(Sultan) Piri Celebi
Sani 1
1512 - 1548==1516 - 1569
iskender Yuasuf
Celebi Bali
1551 - 1604 1546 - 1569 1544 - 1582
Iskender Bektas
Marsel Celebi
Celebi
1578 - 1646 1566 - 1569 1563 - 1569 1544 - 1582
Bektas Aasan Yasuf
Celebi Celebi Celebi
1609 = 1674 1605 - 1667
Hac:
Celebi Zulfikar
Celebi
]
1628 - 1685
& 2
Gelebi ABdulkadir
Celebi
1646 = 1730 1684 - 1759
Murtaza Hac:
Ali Fezullah
Celebi Celebi
1724 - 1803
1730 - 1761
2 Abdullatif
oktas Celebi
Celebi
Si
1742 - 1824
Feyzullah
Celebi
1767 - 1846 1772 - 1828
Nehmet v éliyettin
Hamdullah Celebi
Celebi
1808 - 1871 1811 - 1878
Ali Feyzullah
Celalettin Celebi
Celebi
1862 - 1921 1867 = 1940
Ahmed v éliyettin
Cemalettin Harrem
Celebi Celebi

Figure 6.2 The genealogy of the Celebis.
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Consequently, in the case of Haci Bektas Veli’s descendants, hereditary
sanctity implies the tradition which is basic for Shi’ite thought. According to this
tradition, the Imam as the progeny of Ali ibn Abu Talib and Fatima is the inheritor of
walaya and batin. Despite the fact that the Twelver Shi’is accepts the termination of
the line of the Imams with the 12 Imam, other Shiite branches such as the Ismailis
believe the continuation of the Imam’s authority (Scharbrodt 2008:8). Like the Shiite
branches, the Alevi-Bektasi belief claims the continuation of the sacred authority of
the Imams.

Accordingly, for the descendant of Haci Bektag Veli, blood relationship is
sufficient reason to claim the sacred authority the Imams have. Only muiirgits of the
family should possess some additional qualifications to be successors. However, in
Zaydi Islam in Yemen, kinship is not sufficient to be a proper seyyid, since birth
indicates solely “the beginning of the process of becoming a sayyid” (vom Bruck

2005: 105).

[the classical Zaydi doctrine of the Imamate stresses that descent from Ali and
Fatima is necessary prerequisite for legitimate leadership. However, it states equally
clearly that this condition is insufficient. Candidacy for the highest office is reserved
for a learned descendant of the Prophet (vom Bruck, 2005:108).

In Zaydi Islam, animating inherited “substance” through morally informed
praxis denotes becoming ‘Alid (vom Bruck 2005:105). Unlike Zaydis who need to
learn the inherited “substance” and like the Twelver-Shi’is who need to remember the
inherited “substance”, the descendants of Haci Bektas Veli strongly believe that
training is not necessary. In terms of their hereditary sanctity, Hac1 Bektas Veli’s
descendants’ position denotes “being” rather than “becoming”.

Hence, the only condition for being the descendant of Haci Bektas Veli is to
be born into the Ulusoy patrilineage. As descendants of the founding ancestor, the
family members are related to each other by descent and create a patrilineal descent

group. All children inheriting this sanctity makes them Ulusoy, however, only sons
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can transmit it to their offspring. According to the pedigree chart that I prepared with
the Ulusoys during the fieldwork in 2009 and in 2010, the Ulusoys who descended
from Ahmet Cemalettin Celebi (1863-1921) and his brother Veliyettin Hiirrem Celebi
(Ulusoy) (1867-1940), are one hundred and eighty people, ninety males and ninety
females. In total the number of women who married into Ulusoy men was forty

276
five.”’

Below, there is a pedigree chart of the Ulusoy patrilienage, the branches of
Cemalettin Celebi and Veliyettin Celebi including the female members from the late

19" century to 2010:*”

% However, two of them divorced and a widow remarried out of the family and they do have any
relationship with the family. I put two of them on the chart because they have children however, one of
them had no child and I did not put her on the chart. As I explain later, some nuclear families of the
Ulusoys have no relationship with the other members of the family. Because of the rupture in the
relationship, they are not involved anymore within the kin relations. Therefore I put two Ulusoy males
who have no relationship with the family on the pedigree chart but, I do not put their wives and
offspring (on whom I have no information) on the chart.

*77 See the enlarged version of the pedigree chart in the Appendix E.
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Figure 6. 3 The pedigree chart of the Ulusoy (Celebi) Family

6.2 Rules and Forms of Marriage

During a group interview with Ulusoy females from three different
generations, a middle-aged Ulusoy told me how her grandmother defined the males
and females of their family: “Our sons are like homemade bread and girls are like
ready-made bread.”””® This expression implies favoring of men over women and
points out the reality that male children are kept within the family while the females
leave their natal families when they get married. Since membership is transferred
only through the male-line, male children are favored. Besides that, paternity has a
special importance. According to Delaney, the monotheistic religion and

monogenetic theory are, despite their different levels, parallel in terms of the
