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ABSTRACT

THE TRANSFORMATION IN HABITUS IN AN EXCHANGEE VILLAGE IN
THE BLACK SEA REGION OF TURKEY

Karakilic Dagdelen, Ilhan Zeynep
PhD, Sociology Department
Supervisor: Prof. Dr. Helga Rittersberger Tilig

September 2015, 262 pages

This dissertation aims to construct theoretical and conceptual framework to
describe and explain the dynamics of the exchangee habitus and the
interrelatedness of the exchangee habitus, the social memory of the population
exchange and identification processes of the exchangees. These multidirectional
relations among the concepts of habitus, social memory and identification processes
constitute the main theoretical framework and the conceptualization of these
relations is examined by introducing the exchangee habitus. The construction is
employed to analyze the case of Saridiinya village in Samsun, populated by the
exchangees from Greece to Turkey in 1923 as a result of Lausanne Peace Treaty.
Tobacco production, the main economic activity of the villagers, provided for a nest
for social memory and distinctive daily practices. In order to understand dynamics
of the exchangee habitus and to provide a holistic picture of the case, the study is
based on a field work that spanned in the summer of 2011 including qualitative
research methods. According to the main conclusions of the study, first, there
emerges specific exchangee habitus as a result of the interrelation among (1) the
social memory of the population exchange and the homeland; (2) continuous
tobacco production for the decades and (3) the villager’s daily encounters with non-
exchangee people. Second, according to the villagers’ intensity of identification
with the exchangee habitus, there are three different groups among the villagers

were identified: conscious but indifferent, interested, and committed villagers. The
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dissertation contributes to the literature on the population exchange with its

originality and holistic perspective.

Keywords: Greco-Turkish population exchange in Turkey, exchangee habitus,

social memory, identification, tobacco production
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TURKIYE’NIN KARADENIZ BOLGESI’NDEK{ BIR MUBADIL KOYUNDE
HABITUSUN DONUSUMU

Karakilic Dagdelen, Ilhan Zeynep
Doktora, Sosyoloji Bolimii

Tez Yoneticis: Prof. Dr. Helga Rittersberger Tilig

Eyliil 2015, 262 sayfa

Bu tez hem miibadil habitusunun dinamiklerini hem de miibadil habitusu, nifus
miibadelesinin sosyal bellekteki etkileri ve miibadillerin kimliklenme siireglerinin
birbiri ile baglatisini tarif etmek ve agiklamak icin teorik ve kavramsal bir gerceve
olusturmay1 amaclar. Habitus, sosyal bellek ve kimliklenme siiregleri kavramlari
etrafindaki ¢cok yonlii iliskiler tezin ana teorik ¢ercevesini olusturur ve bu iligkilerin
kavramsallastirilmas1 miibadil habitusu ad1 altinda incelenir. Bu kavramsal ¢erceve,
1923°te Lozan Baris Antlagmasi’nin sonucu olan, Tiirk Yunan Niifus Miibadelesi
ile Yunanistan’dan Tiirkiye’ye gelen miibadillerin yasadiklari Samsun, Saridiinya
koyii o6rnegini anlamak i¢in kullanilir. Kdyde tiitlin {iretimi sadece koyliiler i¢in ana
gecim kaynagi degil, ayn1 zamanda sosyal bellegin ve ayirt edici giinliik pratiklerin
yuvalandigi bir alan da yaratir. Miibadil habitusunun dinamiklerini anlamak ve
koylin biitiinciil bir resmini sunabilmek i¢in bu c¢alisma 2011 yazi1 boyunca siiren
nitel metodlar1 iceren bir alan calismasina dayandirilmistir. Calismanin ana
sonuglarina gore, miibadele habitusu (1) niifus miibadelesi ve memlekete dair
sosyal bellegin (2) on yillar boyunca devam eden tiitiin iiretiminin ve (3)
miibadillerin miibadil olmayanlarla giinliik etkilesimleri sonucunda ortaya
cikmaktadir. Koyliilerin miibadil habitusu ile kendilerini tanimlamalarinin
yogunluguna gore bilingli ama ilgisiz, ilgili ve aktif koyliiler olarak ii¢ ana grup
ortaya c¢ikmaktadir. Tez, miibadele ile ilgili yazina, miibadil deneyimine biitiinciil
ve orijinal bir bakis getirerek katki saglar.
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sosyal bellek, kimliklenme, tiitiin iiretimi
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CHAPTER |

INTRODUCTION

1.1 Research Queation and Key Concepts

This study focuses on how the exchangee people of the Saridiinya® village
have constructed an exchangee habitus since the population exchange and how they
have utilized their past, tobacco production and complex identification processes in
this construction. What 1 intend to do in this dissertation is to analyze these
dynamics working in the exchangee habitus by focusing on the daily life practices
of the villagers, the effects of macro economy policies, especially in the tobacco
market, and villagers’ responses to these policies and their interactions with non-
exchangees and their reflections of it.

My analyses are based on a field research which spanned between June
and September 2011 in Saridiinya, a village in Bafra township in Samsun province.
During this period, | spent forty days in the village and conducted in-depth
interviews with 62 villagers out of approximately 400 villagers?. 1 employed
techniques of in-depth interviews, participant observation and interviews with well-
informed informants. The “exchangee” character of people from Saridiinya is owed
to the Greek Turkish Population Exchange which took place in 1923 and 1924. As
a part of the Lausanne Peace Treaty which is considered as a landmark event for
Turkey’s acceptance as a sovereign state in the international system, Turkey and
Greece signed a Protocol for the Exchange of their respective minorities on 30™
January 1923. According to this convention, Turkey received nearly four hundred
thousand Muslims-Turks from Greece which received more than one million

Greeks including those who had to flee to Greece during the Turco- Greek war.

! The name of the village and the villagers are changed to the pseudonyms to protect the anonymity
of the villagers. The names of the other villages, especially the ones which are the neighbors with
Saridiinya are also changes to the pseudonyms. Only the names of the homeland of the Saridiinya
villagers, Karlikova in Turkish and Mikropolis in Greek are the real names.

% The population of the village changes widely according to the seasons. In summers, the population
climbs up to nearly 500 villagers, however it decreases to 300 villagers during winters.
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The exchangees of Saridiinya were among these people who had to
migrate to Turkey. Since the villagers had been from a rural area of Greece and
produced tobacco there, they settled in Saridiinya which was in the hinterland of
Bafra, one of the main centers of tobacco production in Anatolia. The course of the
villagers’ journey from their homeland which is a small village in Macedonia
region of Greece to Samsun, Turkey can be seen in the map below.
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[lustration 1: Map of the exchangees’ journey. The exchangees’ journey started at their
small village called Kirlikova in Macedonia region of Greece. Their sea fare started at the
port of Thessaloniki. The ship also stopped at ports of izmir and Istanbul and finally
arrived to port of Samsun. From Samsun, the exchangees moved to Saridiinya village
which is near to Bafra.

According to accounts of the exchangees, first they were offered housing
opportunities in Samsun. But they refused this because they could only grow
tobacco as the peasants. They wanted to settle in a village, so they moved first to
another village, then to Saridiinya from Samsun. Thus, they were allowed to move
to a rural area and stay together as a village. In this respect, it can be said that
during their settlement the villagers benefitted from being able to settle in a
preferable place and to stay together. Other exchangee groups were not allowed to
stay together and settle in a place they wanted (Kosova, 1998; Gokagti, 2005). This
situation of Saridiinya villagers can be interpreted in two ways. The first
interpretation is that since the villagers are the tobacco producers, the state also

wanted them to settle in a village to continue producing tobacco. So their settlement



was in accordance with the execution of the population exchange (Ipek, 2000).
However, in another interpretation, even if the state had had initial plans for the
settlement of the exchangees, the settlement of the exchangees was mainly
arbitrary, and even if they stated that they wanted to settle in places according to
their economic abilities, this was not allowed, unless they disclaimed their rights on
the real estates which were offered by the state (Yildirim, 2006). According to this
interpretation, the case of Saridiinya village is an exception which also shows the
arbitrariness of the settlement process. At this point, one important point should be
emphasized. The settlement process for the villagers was not totally a top down
decision and they could exert some agency during their settlement under some
certain limitations. For example, coming to Samsun port was not their decision; but
insisting on moving to a rural area by refusing the real estates in Samsun shows that
they were not the ones who just follow the rules. | think that this decision making
process is an example of how the exchangees exert their agency. They have some
choices and when they can have the opportunity they can pursue their interests. In
this respect, it signifies the limited agency of the exchangees at their very first
encounter with Turkish state as part of the structure and | will conceptualize this
kind of agency by employing the concept of habitus in the following pages.

Moreover, this is a sign that shows the importance of tobacco production
for the villagers. It is actually the reason why they settled in Saridiinya to begin
with, and they have continued tobacco production since the settlement under the
changing conditions of the tobacco market in Turkey. The last major change took
place in the sector in 2010, and as a result of massive privatization, the villagers
stopped harvesting tobacco altogether which has been a part of their identity and
daily life practices. | will also explain how the transformation in the tobacco sector
in Turkey affected the village life in coming chapters.

This case can be examined and conceptualized with the help of different
theoretical perspectives. One of these perspectives is drawn upon the rural
transformation or rural development literature. The prominent perspectives of this
literature like the studies of Boratav (1980), Keyder (1983), Berktay (1983), Erdost
(1984), Aydin (1986) and Ercan (1993) discuss the capitalist penetration into the
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village economy, how the village economy is connected to the world economy and
what the consequences of the capitalist penetration are for the villages in terms of
organization of production. This discussion mainly was focused on the
transformation in the rural areas in economic sphere and especially on the property
ownership issues. Kiray (1998) and Ecevit (1999) aslo explore and explain the
transition in the rural areas with the toolbox of sociology.

Another array of these studies in the rural development literature
conceptualizes socio-economic development as a measure to change the power
(economic or symbolic) distribution in the rural areas. In this respect, it relates the
development with gender, class and ethnicity which are the factors directly
affecting the individuals’ abilities to reach sources that set the power balances
(Giindiiz-Hosgor, 2011; Hippert, 2007). Many of these studies examine the
intersection of rural development and gender in other contexts than Turkey
(Frenandez Kelly, 1989, Moghadam, 1993; Gill, 1994) as well as in Turkey
(Tunaligil, 1980; Kandiyoti; 1984, Behrooz, 1992; Sirman, 1993; Giindiiz-Hosgor,
2010). These studies aim to understand how the development projects and policies
affect the women in rural areas and what kind of projects and priorities can
empower the women in rural areas. In addition to gender dynamics, other scholars
also examine the nexus of development studies and ethnicity and class to
understand the possible ways to include underrepresented ethnic or class closures in
the development processes, such as Weitz (1967), Hickson (1975), Mazur (1991),
Medina (1997), Li (2000), Warren and Jackson(2005) and Hippert (2007).

Another set of literature which can be used to understand this case includes
the studies that explain and explore nationalism, ethnicity and ethnic identities. This
huge literature can be grouped into some major clusters. The first one is the
primordialist studies that argue given and enduring primordial ties constitute the
basis of nations and nationalism (Cornell and Hartman, 1998). A least primordialist
account in this group is the prennialism of Smith (1999) in which he claims that
ancient ethnic identities turn to be core of nations in modern eras with the effects of
suitable economic, political and social conditions. The second group in the

literature is the instrumentalist and circumstantialist studies which focus on the



conditions that nationalism arises rather than then ascribing a fixed nature to nation.
These studies also emphasize that building a nation is a matter of collective
interests and practical uses and it is “a result of intensive struggle between groups
over new strategic positions of power” (Cornell and Hartmann, 1998: 56-57).
Anderson (1991), Hobsbawm (1990) and Hobsbawm and Ranger (1984), Gellner
(2009) are among the most elaborative studies in this group. The third group of
studies includes the constructivist studies which are built upon the instrumentalist
assumption. However, they also benefit from key insights of primordialist studies
argue that there is a connection between the things that are accepted as ancient or
durable and the circumstances. The nation is both asserted and ascribed and the
ways in which assertion and ascription take place and their conditions are the major
topics of these studies (Bal, 2006). The pioneer of this approach is Barth (1969) and
among the other important studies are Cohen (1994), Baumann (2003) and Nazroo
and Karlsen (2003). Another perspective is ethno-symbolism which places the
cultural content into the center of research, however also considers about the
situational factors like migrations, wars, invasions, slavery and exile. To give
importance to these two dimensions of nationalism, Smith (1999) distinguishes
between ethnic communities which have ethnic consciousness, common name,
territorial claim and social memory and ethnic categories which lack these features.
According to this, transmission from ethnic category to ethnic community should
be examined by investigating ethnic consciousness, social memory, myths,
language, homeland, nostalgia and traditions, since these notions are what make an
ethnic community a nation (Baykal, 2011). In this respect, especially, the approach
which is developed by Smith (1999, 2003, 2004) seems to be promising to
understand the dynamics of this case that | present here with its emphasis on
homeland, nostalgia and social memory.

However, rather than solely employing one of these two frameworks, |
employed another one with the some insights from these two frameworks. | have
summarized the theoretical framework of the study below. However, before
proceeding with it, 1 will clarify three reasons behind my decision about not

employing these two frameworks. First, the theoretical body that | use is much
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more inclusive than the others to build the relations among daily life practices of
the villagers, their identification processes and their understanding of past and
social memories. If | confined one of these theoretical bodies that I mentioned
above, | would have to exclude some of the data that | collected and this would
cripple the descriptive power of the study. Providing a description of the exchangee
life is not the only aim of this study. However, it is one of its important aims,
especially considering the fact that the current study is among the very few holistic
studies that examines the exchangee experience in Turkey. Second, rather than
employing one of the theoretical frameworks above which are well studies in the
context of Turkey, | think that endeavoring to construct a framework which is based
on relation among the concepts of habitus, identification and social memory is
much more original for this case. In this respect, it is not only an application of a
theoretical body to a case, but also an explanation of a suggested model with the
help of the case. Third, I feel myself more proficient to move around the concepts
of this framework and reshape them in order to understand and evaluate this case.
However, | do not claim that this framework is the best one for the case; the other
frameworks can shed light on the different and important aspects of being an
exchangee and these studies together can portray a better picture of the exchangee
life.

To understand the case and dynamics between the villagers’ practices and
the factors arising from outside of the village, their past and today, their main
economic activity and mnemonic practices within the limited but still capable
agency of the villagers, I employ Bourdieu’s (2007) theorization of the social as
“theory of practice”, since I think his concepts can explain the whole picture of how
the villagers see the world and themselves in it and what kind of practices are
shaped by and shape this specific way of seeing the world better. He defines theory
of practice as “science of the dialectic of the internalization of externality and the
externalization of internality” (Bourdieu, 2007:72) and uses it as a way to
understand why people do what they do in certain ways instead of other things.
Habitus is among the key concepts of Bourdieu’s theorization of the social.

Bourdieu (2007) defines the concept as “systems of durable, transposable
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dispositions, structured structures predisposed to function as structuring structures,
this is, as principles of the generation and structuring of practices and
representations which can be objectively regulated and regular without being the
product of obedience to rules...” (72). It denotes social subjectivity in relations of
the agents with wider world which functions as an objective constraint on the
agents. Habitus is the place where bodies meet with institutions. It is the medium in
which the interaction takes places between the agents (who have a limited freedom)
and the structures (which are structured by the agents). It is subjective but not
individual system of internalized structures (Bourdieu, 2007; 86; Bourdieu,
Wacquant, 2003:116). According to Bourdieu (2007) habitus is one of the main
aspects that make a group of people a community which is based on common (but
not the same every time) experiences, memories, practices and perceptions. One of
the definitions of habitus by Bourdieu highlights this binding role of the concept as
the following: “the conductorless orchestration which gives regularity, unity, and
systematicity to the practices of a group or class, and this even in the absence of
any spontaneous or externally imposed organization of individual projects, one is
condemned to the naive artificialism which recognizes no other principle unifying a
group’s or class’s ordinary or extraordinary action than the conscious co-ordination
of a conspiracy” (Bourdieu, 2007: 80). His other concepts such as game, field,
capital (economic, cultural, social capitals) also support his main theorization and
function as the building blocks with habitus. | will also explain these concepts and
how they work in the chapter about theoretical framework.

In this study, habitus will serve as a magnifier on the relations among
different domains and different levels as well as a base which the other concepts of
the theoretical framework of the study stand upon. Bourdieu, as a critique against
other ways of doing social research and theory, refuses to give a coherent, stable
definition of the concepts he used in his own theorization; rather he uses them
sometimes in a vague way in each different examination on different subjects. In
these different adaptations, he redefines the concepts over and over again. However,

both as a general critique of Bourdieu’s overall theory and for the sake of its



convenience within this study, there arise some important points which must be
clarified from the very beginning.

One point to clarify is about social change and transformation. For many,
Bourdieu mainly theorizes social reproduction but not transformation. In this
respect, even some of his important works (The Algerians (1962), The Bachelor’s
Ball (2008) focus on transformation of traditional societies, his analytical tool box
is criticized for not conceptualizing social change especially in a global world
which is mostly defined as influx, slippery, fractured (Swartz, 1981; Jenkins, 1982;
Gartman, 1991). Then if the theory of practice is unable to explain social change,
how can it be employed in a study which mainly examines agents’ responses to
changing conditions? | have two answers to this question. First, as some critics like
Wacquant (1992), Calhoun (1993) do, I will try to show that the theory of practice
with the concept of habitus opens up a space which enables social change in a slow
pace, but not in the form of rupture. Second, I will follow Lane’s (2006)
understanding of habitus not as a “straightforward expression of external reality”
but rather as “constructions of that reality, whose relation to it is necessary
contingent, never essential” (80). In this respect, Lane (2006) takes habitus not as a
concept that is structurally determining but as a mediation between practices and
structures, similar to Swartz’s (2011; 293) suggestion.

This issue is also related with the structure and agency dilemma, which
Bourdieu claims to have solved. Does the theory of practice really accentuate the
importance of agency and structure equally or is it another version of structuralist
approaches which rule out the possibilities of agents? Lahire (2008), King (2000)
and Evens (1999) claim that Bourdieu cannot provide elasticity for the interplay of
structure and agents in equal terms. They argue that habitus in Bourdieu’s theory
functions as a trap for the agents and it allows only the reproduction of the existing
relations of power. Other critics like Wacquant (1987), Harker (1984) and Taylor
(1993) point out that even if Bourdieu’s perspective is mainly for understanding the
social reproduction which seems to give very small opportunity for agency to act,
habitus is not a total prison for the agent. It is the framework in which the agents

articulate the possible repertoire for acting. They can improvise and integrate
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among different aspects that they have at hand. But, this is not an agency which is
limitless. However, these limits are also results of the former acts. This is the way
which Bourdieu sees agency and structure feed each other constantly. This is
actually a perspective which Bourdieu takes from Marx who states that “men (Sic)
make their own history, but they do not make it as they please; they do not make it
under self-selected circumstances, but under circumstances existing already, given
and transmitted from the past” (1978). This perspective can also enable the
researcher to look for the ways how people struggle with and slowly change status
quo in their daily practices which otherwise cannot be noticed at all. In the theory
chapter | will elaborate more on the extended definition of habitus and the
important issues on social change and agency structure debate. Moreover, | will
support this position with Bhaskar’s (1989) critical realism ontologically in the
chapter that | describe methodological approach and the methods | employ for this
study. With these evaluations and explanations, | try to contribute to these debates.
Another important concept of the study is social memory because of that
the very existence of exchangee villagers of Saridiinya is highly related with the
event of the compulsory population exchange and its memory which is passed from
generation to generation in different ways with different focuses. The narrative
about the population exchange functions as a story which connects them with their
ancestors, former village in Rumelia® and also with Turkish state and Anatolia. In
this respect, social memory’s content and its relation with identification of the
villagers and its function in habitus are very important while investigating the
relations between objective conditions of the villagers and their perceptions about
these conditions and their positions. Misztal (2003) defines social memory as “a
group’s representations of its past, both the past that is commonly shared and the
past that is collectively commemorated, that enacts and gives substance to that

group’s identity, its present conditions and its vision of the future” (158). Memory

® Rumelia, originally Rumeli, means land of Rums or Romans. It is the geographical name given to
the Balkan peninsula by the Ottomans. It is also the name of the Ottoman province which included
this region. The region spread from European part of the Istanbul to Sarajevo in the west and
Dobrudja in the north including all of the modern day Greece and most of Bulgaria (Inalcik, 2015).



is social because it depends on the existence of significant others whom to share
language, events, symbols, social and cultural contexts. It provides symbolic
representations and frames which can be used in understanding the conditions in
which agents live in and organize their actions and conception of themselves. Thus,
social memory offers a base for social identification for people (9-14).

Among the different approaches to social memory, | have found the
dynamics of memory approach which is summarized with the above definition
compatible with the perspective | try to develop for this study. The biggest
advantage of the dynamics of memory approach is that it does not conceptualize
memory completely from above or below, but it defines memory as a process of
negotiation, whereas the other approaches focus on only one dimension of social
memory. Halbwachs (1941) who is the protagonist in memory studies equates
social memory with the group's survival and its identity. Presentist memory
approach, in which social memory is seen as a tool in the hands of powerful groups,
claims that social memory is shaped according to today’s needs. Hobsbawm and
Ranger’s (1983) concept of “invented tradition™ is the major example of this
conceptualization. Popular memory approach which sees social memory as a way
of resistant against the forces which write the history. Its main theoretical body is
highly influenced by Foucauldian analysis of power. Unlike these approaches, the
definition of social memory by the dynamic approach takes the effects on social
memory both from above and from below. It creates a space between an ideology
and personal experience (Misztal, 2003).

The dynamics of memory approach also concentrates on the complex
relation between past and present in the process of shaping social memory.
According to this approach, past cannot be only a construction which someone
makes as they wish. Agents have different capabilities and powers to shape it.
Available materials and repertoires are not limitless but they are bounded with
objective conditions. Schwartz (2000) also claims that what is remembered and
what is forgotten, permanent and changing versions of the past are part of each
other. So, memory “is never solely manipulated or durable; instead, the role of

agency and the temporal dimension of memory as well as historicity of social
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identities are stressed and analyzed” (Misztal, 2003: 69). For this reason, the act of
recollection of memories gains importance as a relation with past. The recollection
of the past materializes in the narratization, which means “telling a story about past
and telling a story about past relation to present” (70). The ways the past endures in
the present such as psychological, social, linguistic and political processes, are the
main issues of the approach. However, since the conditions and priorities of the
interpretation of the past in the present change, the interpretation and representation
of the past is also not stable but changeable. Social memory turns a version of past
embodied in both historical evidence and commemorative symbolism. It becomes a
“cultural program that orients our intentions, set our moods and enables us to act”
(Misztal, 2003:72). Another scholar who can be counted in this approach, Assmann
and Czaplicka (1995) sees cultural memory as a “collective concept for all
knowledge that directs behavior and experiences in the interactive framework of a
society” (125). Thus, this approach conceptualizes social memory ‘“as unifying
process that provides a framework of meaning through which society maintains
stability and identity while adapting to social changes” (Misztal, 2003: 73). Habitus
and social memory are related through the daily practices which people perform
without intention, the habits that they just learn in the family circles, the bodies
which moves according to established codes and the words which denotes specific
objects or situations, that are meaningless outside of the context. That Connerton’s
approach to function of social memory highlights resemblance with habitus,
according to him, “our experiences of the present largely depend upon our
knowledge of the past, and that our images of the past commonly serve to
legitimate a present social order” (1999:4). Bourdieu also defines habitus as
“history, turned into nature” (1977: 78) to emphasize that it is shaped within the
social memory with some aspects which are remembered and some others which
are forgotten. Both habitus and social memory are the products of a continuous
negotiation between past and present; individual and social. In this respect, like
habitus, social memory swings between macro and micro levels under the

permanent struggles of agents with each other and with structural factors.
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The third concept of the study is identification. According to Hall (1992),
identities are the stitches which connect the agents with the multiplicities of
historicity and sociality. They are the meanings which the agents give to their
positions in the broader world. The narratives and practices around the identities,
and the identities they are in relation with, are also products of power relations in a
specific society, and they have always the traces of historicity. Moreover, since the
identities are constructed through difference, the competition among narratives can
turn out to be exclusion, othering and border drawing at different levels (Hall, 1992;
1996). At this point, | have turned to the concept of identification rather than
identity, since the first, as Laclau and Mouffe (2001) define, focuses more on the
process itself, its articulation and construction, with more emphasis on historicity
and dynamics of the social. | think these two approaches are complementary with
each other rather than opposing. Moreover, integration identification and habitus
can also highlight the pendulum of social life between structure and agency, while
they trim each other's structuralist or subjectivist aspects and provide a balanced
interpretation of the answers for the questions above. Moreover, such an integration
of two concepts also opens up a space to examine how the people differentiate
themselves from each other, how they make boundaries between them and the
others since both of the concepts work mainly as creating differences and
distinctions. To have a better understanding in identification process and boundary
making, | also employ the conceptualization of Barth (1969) about the group
boundaries as the denominator of the groups, rather than the cultural content they
have.

After having shortly defined some important theoretical concepts to be
detailed later, it is important to clarify these concepts’ relations with each other.
Identification and social memory of the exchangees of Saridiinya are not simply
parts or elements of their habitus. From my understanding, habitus works as a
medium or interface between objective conditions and subjective perceptions. In
my perspective, it functions as translator between these two levels. These levels can
reach each other through the medium of habitus. However, there are two crucial

points in this translation process. First it is not a one way process. As much as
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objective conditions are able to affect subjective perceptions; subjective perceptions
are capable to affect objective conditions. Yet, these effects are produced in
different ways. Second, the translation is not a one-to-one process. There is always
a possibility of free translation. But, it is a limited freedom. In this respect,
exchangee habitus denotes how exchangee identity and exchangee memory relate in
which specific ways with specific objective conditions.

In this respect, to put it more theoretically, my main aim in this study is to
understand and describe the dynamics of exchangee habitus, the role and function
of the socialmemory of the population exchange in it and the relation between the
exchangee habitus and the social memory of the population exchange. In addition
to this, since the specific relation between the exchangee habitus and the social
memory of the population exchange is a source for differentiation for the villagers,
the dissertation also aims to understand how this relation affects the identification
processes of the villagers and in turn how these processes affect the relation
between habitus and social memory.

Then, with this theoretical framework and a short description of the case, the
research questions of the dissertation can be formulated as the following: what are
the specificities of the exchangee habitus? What kind of practices, experiences and
perceptions does this habitus have? Which objective conditions and subjective
perceptions are involved in this habitus especially through the remembrance of the
population exchange and tobacco production? Or in more theoretically speaking;
how the habitus, social memory and identification processes are related with each
other through the daily practices of the villagers? And finally, how does the
exchangee habitus respond with changing conditions and in turn how does this
affect the memory practices and identification processes?

To find answers of these questions, after providing a detailed account of
methodological in the second chapter and theoretical approaches of the study in the
third chapter, I will first describe and explain how the three key concepts of study-
habitus, social memory and identification- work together in a dynamic relation and
fortify each other. In other to operationalize this interrelation among the concepts, |

will focus on three important domains of the exchange life: the content and the
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effects of the social memory about the population exchange and the homeland,
tobacco production and the practices around it and identification processes of the
villagers during the daily encounters with non-exchangee people. | call this
operationalization of the three concepts by focusing on these domains “the
exchangee habitus” which I elaborate throughout the fourth chapter.

Then, | scrutinize the differentiation among the villagers according to their
interest in the exchangee habitus and its effects on the villagers’ lives. According to
this differentiation, it is possible to identify three different groups among the
villagers: “conscious but indifferent villagers”, “interested villagers” and
“committed villagers”. When the conscious but indifferent villagers have the least
attachment to the exchangee habitus, committed villagers are the ones who have the
strongest identification with the exchangee habitus. | suggest that such a
differentiation among the villagers is mainly resulted from two factors. The first is
the amount of the time spent by the villagers in the close vicinity of the people who
are knowledgeable and willing to talk about the population exchange and homeland.
The second one is that the living and working arrangements of the villagers which
increase their opportunities to meet with non-exchangee people. When the time
spent around the people who share the memories increases and when the villagers’
live or work outside of the village, their interest and attachment to the exchangee
habitus increase. Moreover, | argue that this differentiation of the villagers also
brings a differentiation of the social memory and different possibilities for the
future of exchangee habitus. | claim that the villagers who are conscious but
indifferent about the exchangee habitus will contribute to its oblivion in their own
family and close circles, whereas the committed ones will contribute to its
evolution into a form structured and formal form of the social memory and they
will carry it to a different domain in exchangee habitus which is more symbolic
than practical. This examination will take place on the fifth chapter.

There are four conclusions that are derived from the study. First, there is a
specific exchangee habitus. Second, there is a differentiation among the villagers
according to their interest and attachment to the exchangee habitus. Third, there are

two main reasons behind this differentiation and these reasons arise from the daily
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life practices of the villagers. Fourth, due to differentiation among the villagers,
there are two main possibilities for the social memory of the population exchange
and the exchangee habitus. | elaborate these conclusions together at the sixth
chapter.

To draw a plausible line between the research questions and the conclusions
of the study as much as to present the data and the inferences from it in a coherent
way are the main aims of this study. Having these main aims are realized, the
dissertation will contribute to the literature about population exchange in two ways.
First, it will provide an empirical contribution, since it is based on the data from an
under-studied group of people. The existing literature on the population exchange
which flourished only after late 1990s mainly focuses on urban populations who in
western Turkey like Istanbul, Izmir or close vicinity of these two big cities.
However, by focusing on a rural settlement, its settlers and their practices in and
around of the fields, this study aims to bring a new focus to the existing literature.
The second related contribution will be a more theoretical one. By integrating the
main three concepts of the study, namely habitus, collective memory and
identification and using these as compact tool box for the explanation of exchangee
experience, the dissertation also aims to provide a sound theoretical
conceptualization of the relations between daily practices and mnemonic practices
which are both under effect of more macro dynamics and also together are shaped
and shape the identification process of a specific group. | think such a theoretical
integration is similar to a junction, which provides ways to proceed for exploring

the relations between macro and micro levels; structure and agency.
1.2 Historical Context

| want to provide some background information about the historical
context which surrounds Saridiinya for having a better understanding of its position
within this context. For this purpose, in the following pages, | first present some
information about the population exchange between Greece and Turkey which took
place in 1923 and 1924, since it was the reason why the villagers had come to
Saridiinya in the first place. Then, I move on to describe the economic

transformation through a survey and discussion of the tobacco production and its
15



relation with Turkish state formation, since the tobacco sector, which was under the
state monopoly between 1925 and 2005, constituted the mainstay of Saridiinya’s
economy. In this part, | will describe certain aspects of these two macro processes

without details on how they affect the daily lives of the villagers in Saridiinya.

1.2.1 Greek Turkish Compulsory Population Exchange 1923-1924

The Lausanne Treaty and the population exchange should be understood
within the context of nation state formations and population homogenizations of
Greece and Turkey during the disintegration of the multi ethnic and multi religious
Ottoman Empire. The tension between Greeks and Turks in Greece heightened
after the Greek Independence and reached its peak during the 1912-13 Balkan
Wars. Many Turkish villagers who lived in mountainous regions of Macedonia
were caught between Greek and Bulgarian fires. During the World War 1(1914-
1918) the Greek invasion of western Anatolia harmed mutual living experiences of
Greeks and Turks in Anatolia. At the end of the war, Ottoman Empire lost.
However in 1919, Turkish Independence Movement developed and fought mainly
against the Greek army. This struggle between Greek and Turkish sides for
Anatolia was the highest point of the tension between Greek and Turkish
populations of Anatolia. After the victory of the Turkish nationalist forces in the
war to gain sovereignty in Anatolia, they also gained power and confidence to
negotiate the future of the minorities both in Greece and Turkey and the formation
of a new nation state with Great Britain, France, Italy and Greece among other
states during the Lausanne Peace Treaty (Pentzopoulos, 2002). The idea of the
population exchange between Greece and Turkey, which turned to be nation states
in the aim of strengthening their national bases and homogenizing their populations,
was agreed at the very beginning of the negotiations with a special protocol for the
exchange of minorities on January 30", 1923 (Yildirim, 2006). The sides of the
treaty thought that the population exchange would solve the minority issues in both
of the countries and end any irredentist intent associated with these minorities. With
the convention, the sides agreed on that, except the Orthodox of Istanbul and
Muslims of western Thrace, all the Orthodox population of Anatolia and Muslim

population of Greece would be exchanged with each other and their real-estate
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would cover each other’s loss. (Yildirim, 2006). For the Turkish side, the
important consequences of population exchange were creating a homogenous
population and a national economy (Yildirim, 2006). At the end, Greece received
over than one million people with the ones who had to flee there before the Treaty
and Turkey received nearly four hundred thousand Muslim exchangees from
Greece (Pentzopoulos, 2002; Hirschon, 2005a). With the treaty of Ankara in 1930,
the real estates of exchangee populations were handed over to the governments and
the exchange process was finished. However, since both of the governments, did
not take the necessary measures and could not administer the process properly,
many of the exchangees could not find proper houses and jobs in the places where
they were settled (Yildirim, 2006). Only a limited number of them had enough
resources to refuse the government’s offer and found more appropriate places to
live. Most of them had to struggle with local people for improving their lives and
this led to harsh conflicts between exchangees and local people in the economic and
social domains (Y1ldirim, 2006; Gokagti, 2005).

Samsun and Bafra were also parts of this process. Since Samsun was an
important urban center at the Black Sea coast and it was an important center for
Greek Orthodox patriarchate, it also became, before the Greek-Turkish war, a
central place for Greek nationalism. Thus, Samsun and its surroundings witnessed
many clashes between Greeks and Turks during the war. The Turkish independence
struggle also started in Samsun when Mustafa Kemal came to Samsun in 1919.
From there, he went into the inner parts of Anatolia and organized the resistance.
During these battles, many members of the Greek population of Samsun had to
leave. Before these clashes, due to increasing economic activity, Muslim and non-
Muslim population of both Samsun and Bafra had increased. In 1885, Samsun had
32,925 Greek Orthodox and 1,163 Armenians, in 1914 the same groups’ population
increased to 54,709 and 4,791 respectively. The Muslim population of Samsun also
increased from 33,419 to 44,993. In 1885, Bafra had 22,834 Greek Orthodox and
1,012 Armenians, in 1914 Greek Orthodox population increased to 30,838 and
Armenian population increased to 1,725. In the same period, Muslim population
also increased from 38,936 to 48,944 between 1885 and 1914 (Yurt Ansiklopedisi,
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1984: 6565). However, after the ethnic clashes, the last remaining ones were
subjects to the Lausanne Treaty and they had to leave Samsun involuntarily. The
Greek Orthodox minority of Samsun and Bafra who mainly had lived in urban
areas working primarily as traders, artisans, bank clerks, had to flee to Greece
According to Ipek (2000), during the population exchange, 22,668 Greek Orthodox,
who were from Samsun and the surrounding small settlements left the port of
Samsun for Greece. Samsun and Bafra also received in return Muslim-Turkish
exchangees from Greece. Ipek says that in 1927, after the end of exchange, there
were 6, 463 exchangee people in center of Bafra out of 56,414 total population.
These people were from the cities and hinterlands of Kavalla, Thessaloniki and
Drama. According to Ipek (2000), the settlement of these exchangees to the area in
and around Samsun was a result of Turkish government’s choice on the basis of the
belief that the people who were from these cities of Greece were experienced
tobacco producers and workers. The government wanted to settle them in Samsun
and Bafra because most of them had worked in jobs related to tobacco production
before the population exchange, thus they could adapt the new life in Turkey more
easily and also be productive in shorter time (Ipek, 2000).

In the literature about the population exchange in Turkey, apart from a few
historical investigations such as Ipek (2000), Ar1 (2009) and Comu (2011), many of
the pieces are non-academic ones. Actually these novels and memoirs were the
ones which broke the long silence about the population exchange in Turkey. The
translation of Sotiriyu’s well-known novel (1996) and the books byYorulmaz
(1997) Kosova (1998) and Yalgin (1999) played a very important role in bring the
exchange to the attention of Turkish public. Especially Yal¢in (1999)' s book
Emanet Ceyiz (Entrusted Dowry) informed people who are non-exchangees and
third or fourth generation of exchangees who already knew nothing about the
population exchange. The book is based on a true story of Yalcin who tries to find
the owners of dowry which was left behind by his family's Greek neighbors. In this
process, he also interviews some Greek exchangees. Later he also conducts
interviews with his own family and neighbors who still remember their Greek

neighbors. These narratives by Yalcin helped surface many similar stories and
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stimulate an interest in the population exchange. As I will show in the following
chapter, some of the exchangees whom | conducted interviews with told me that
after reading this book, they started joining in the activities of the exchangee
association in Samsun.

The second wave of non-academic works consist of the books of Yoannu
(2002), Yorulmaz (2003), Andreadis (2007), Ozsoy (2007) and Kobakizade (2008).
Except Yorulmaz's pieces (1997, 2003), all of these works are memoirs. They are
narratives of either first generation exchangees from Greece or Turkey or the
interviews which were conducted with them by descendants of the exchangees.
These books have also similarities other than being memoirs. They both focus on
the good old days in which Turkish and Greek people in Anatolia and Greece had
lived peacefully. Then they describe the ethnic conflict which led to the population
exchange as the result of what they considered wrong deeds of the politicians who
did not know how close the people were to each other. Even though some people be
Greek or Turkish, took places in the attacks against one another this was not
because two nations were enemies, but because these people were just ignorant, bad
tempered and greedy, according to the narratives in the book. These narratives put
blame on the political leaders of two nations or foreign powers and highlight that
there is no intrinsic hostility among Turkish and Greek people. Second, all of these
books include many detailed accounts of daily lives in small towns from both side
of the Aegean. These details are about how people had lived as neighborhoods, how
people had traded with each other, how people had struggled with the hardships of
population exchange and how they had settled in their new lands. These narratives
can, to a certain extent; help to compensate the absence of first hand testimonies of
the exchangees. In this respect, all of these books contributed to this study both in
terms of developing an understanding of the conditions before and after the
population exchange. Needless to say, they provided me with a sound background
for the preparation of the field work for this study.

In 2005, two compilations which employ a more sociological perspective
on the population exchange were published in Turkish. These books can be

considered as pioneering books which broke the silence in Turkish social scientific
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literature about the population exchange. First book (2005) is edited by R.
Hirschon, who had earlier authored Heirs of the Greek Catastrophe (1998) one of
the major anthropological studies about the exchangees in Athens, Greece. In this
compilation, especially two articles are very important for the purposes of this
study: These are Koker and Keskiner (2005:291-312)’s and Koufopolou (2005:
313-329)’s articles. Both articles explore how the exchangee populations in
different places built their new daily lives around the framework of issues about
identity, memory and integration. Their studies are based on interviews with both
exchangees and their non-exchangee neighbors. Koker and Keskiner (2005) dwell
on how exchangee people compare and contrast their old and new lives, their
unsuccessful attempts for return and their longing for homelands. They also
illustrate the relationship between the exchangees and locals with the help of
interviews. They conclude that since population exchange divided families and
communities, it impoverished the people economically, culturally and socially.
Koufopoulou (2005), on the other hand, examines how Cretan exchangees in Cunda
created multiple identities, because of the Cunda’s specific location as a border
town. The exchangees from Crete saw the locals and other exchangees and
immigrants from Balkans as peasants, while they viewed themselves as modern
city-dwellers. As a result of this complex leveling, Koufopoulou (2005) claims that
they have multiple identities as national (Turkish), local (Cundali) and ethnic
(Cretan). The second compilation of the essays on the Population Exchange (Pekin,
2005) is also a volume with papers on political and socio-economic consequences
of the population exchange, literary works about it and cultural heritage of the
population exchange such as the architectural structures. Moreover, it has also
papers focusing on the experiences of individuals as members of a minority before
and after the Lausanne Treaty.

After these two compilations Gokagti’s study (2008) which focuses on the
whole process of the population exchange exchangees, with a focus on the
exchangees’ experiences and struggle in housing and labor market in Turkey,
provides information especially on the exchangees from Thessaloniki and Crete. He

also talks about the efforts of the exchangees to organize in order to make their
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voices heard by the broader public and to draw the public’s attention to their
problems. This is important since Gokagt’s (2008) arguments show the
differentiation of the exchangees and their hesitant situation about Turkish state.
Tanc also (2001) emphasizes how displacement and resettlement affected national
and social identities of the exchange people. He especially investigates the
difference between individuals’ experiences of nationalism and national identity
and the official version of nationality and national identity based on three oral
history interviews. Based on the interviews, he argues that the experiences of the
refugees/exchangees and the official narratives on nationhood do not confirm each
other since official narratives do not include the peaceful coexistence of Greeks and
Turks before the introduction of nationalist ideologies to Anatolia. Most
importantly, he posits that the endurance of the refugee/exchangee experience is
related with the role of the memory and its links to the remains of the past. He
concludes that “memory is ‘not merely a passive receptacle or storage system, an
image bank of the past [but] historically conditioned, changing color and shape
according to the emergencies of the moment, so that far from being handed down in
the timeless form of “tradition” it is altered from generation to generation’”(14) .
Igsiz (2007) analyzes how the experiences of the exchangees are
represented as cultural products such as books, movies and music albums in 1990°s.
With the help of these products, she tries to answer the question, “How did their
experience mediate the category of ethnicity and what other, if any metaethnic
concepts did they resort to an interpreting their own identity?” (168). She sees that
these products are attempts to negotiate exchangee identities and in many of them,
the geographical kinship (which finds meaning as being from the same homeland)
and memory narratives of homeland are important parts of the negotiation. Igs1z
(2007) states that such an interest in these cultural products is related to the
disillusions caused by non-inclusive citizenship practices of Turkish Republic. In
another article (2008), she also explains the tendency of writing their past among
exchangee people with their curiosity for their own past and homelands. She argues

that the existence of such a curiosity is a sign for the unsuccessfulness of
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“administered forgetting” which is promoted by official discourse in every possible
way.

In addition to Igsiz’s studies, the publications of Koker and Keskiner
(2005), Koufopoulou (2005), Gokagtt (2008) and Tanc (2001) are the pieces which
inspire the main questions behind this dissertation and they help me to think about
the crucial relationship among daily life practices, the past and the identification
processes. Hirschon’s study (1998), in which she represents a different
interpretation of the population exchange from the perspectives of the Greek
exchangees in Athens, provides an anthropological account on these people’s lives.
She focuses on how the Ottoman past still affects the daily lives of the exchangees
and how they build an identity based on this past and their differences within the
different domains of social life. Karakasidou’s study (2010), which is another
anthropological study based both on historical documents and extensive field
research in Macedonia region of Greece, explains the nation formation process
including the population exchange and its effects on this region. All of the studies
above, challenge the official discourses both in Turkey and Greece which
underestimate the burden of the population exchange upon in daily lives of the
people and erase the memory of population exchange erase. They highlight that
there are a lot of ways and aspects that the population exchange still affect the life
chances, daily lives practices and perspectives of these people who were subjected
to compulsory relocation 90 years before. In this respect, these studies constitute
the part of the literature about the population exchange that this dissertation aims to
contribute to, with such a relational perspective.

Yildirim’s (2006) book focuses on two side of the population exchange.
First, he provides a detailed account about the diplomatic maneuvers of both Greek
and Turkish sides during the Lausanne Treaty meetings, transportation and
settlement processes of the exchangees, and redistribution of abandoned real
properties among new comers. The book draws attention to the definition 1f the
term “minority” by Greek and Turkish sides during the negotiations at Lausanne.
Since Turkish side wanted to include in the Exchange scheme the remaining

Armenians who fled to Greece, they insisted on the use 1g the broad category of
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non-Muslim instead of Greek Orthodox. But the Greeks stressed on the latter term,
since they only want to accept the people who fit into their definition. Yildirim
(2006) concludes that upon the conclusion of the Exchange, the remaining
minorities in both countries were abused by the policies 1f both states and fates of
these people were dependent on the direction of the relations of Turkey and Greece
(322).

In addition to the studies which examine national consequences of the
population exchange, there are more specific regional monographs on the
population exchange which focus on regions like Samsun. For example, Koseoglu
(2007) examines an exchangee village in Samsun and the exchangees’ relation with
the local population with the help of an interview with an exchangee. Isler (2007)
also presents his own family’s story as an example of an exchange family who had
come from Thessaloniki to Samsun. Sepetc¢ioglu (2007) examines the general
consequences of population exchange on social, economic and cultural life of
Samsun. Another study by Ipek (2007) focuses on term “exchangee” and the author
compares the term with émigré, immigrant or exile. He states that since the term
“exchangee” symbolizes a migration which is forced and organized by the state,
exchangee people prefer to use this term. There are two more specific studies on
Samsun. While Uner’s (2009) paper looks at exchangee people’s traditions in
Samsun and explores the villages’ organization, family structure, neighbor
relations, and rituals of marriage, funeral and special days, another study by Turan
(2009) examines how experience of population exchange is transferred from one
generation to the other one. Turan claims that the links between the generations
about population exchange are not strong. In her view, when the absence of the
Population Exchange in official discoursesignificantly affects the transfer of
information on the Exchange among the generations.

In many of the academic and literary writings about the Greek-Turkish
population exchange, the authors emphasize its uniqueness in its size which
affected nearly 2 million people on both sides of the Aegean Sea and its method
which crowd out any choices of the people. Even if such perspective stresses on the

significance of the population exchange on the lives of people who were subjected
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to it, the perspective decontextualizes the population exchange in the national
formation processes of the countries and it misses the opportunity to compare it
with similar forced migrations. Many of the similar cases have taken place in the
history of Eastern Europe since 1820s (Stola, 1992). Stola (1992) and Morawska
(2000) related this situation with several reasons. First of all, Eastern Europe’s
political map was drawn repeatedly firstly by the multi national empires then by the
national-states which followed the empires. Secondly, there were long armed
conflicts such as Balkan Wars and World Wars. Thirdly, the region witnessed
emergence and expansion of totalitarian regimes. Finally, during the period
between 1820s and 1980s, the technology of deportation, which the states could
have, developed. Stola (1992) identified three population exchanges in East Europe
between 1945 and 1946 and concludes that 25 percent of East European population
was national minorities in 1930s; this percentage regressed to 7.2 in 1970s as a
result of forced migrations. Morawska (2000) argues that the personal pain and
trauma which was caused by forced migration can be portrayed in the novels,
poetry and memoirs. Not only newly emerging nation-states of Eastern Europe, but
also post-colonial states which became independent after World War |1 used forced
migrations as a means of nation building processes. Khan (2007) examines the
partition of India in 1947 into India and Pakistan in a very detailed manner. She
argues that the population exchange started spontaneously after the partition, and
then gained an official character. Khan (2007) concludes that “echoes of Partition
resonate in contemporary discourse, and domestic and foreign policy decisions are
shaped, and received, by the experience and memories of 19477 (203). In this
respect, the Greco-Turkish population exchange is far from being the unique case
for the population exchange especially during the formation nation state. Moreover,
the effects of the population exchanges in other countries still can be traced in

different aspects of social life.
1.2.2 Tobacco Production in Bafra

Bafra is the second largest province of Samsun, located 50 km west of
Samsun. After the Crimean War between Ottoman Empire and Russia in 1856,

Samsun lost its importance as a port, since the trade routes between south and north
24



of Black Sea were cut off. However, it gained its weight again after the introduction
of steamboats and widespread tobacco agriculture around Samsun especially in
Bafra. Samsun and Bafra became important trade and agricultural centers in Black
Sea region, due to increasing volume of economic activity, its Muslim and non-
Muslim population continued to increase until the First World War.

After 1850s, Samsun’s and Bafra’s economic history and its
industrialization can be followed with the direction of the tobacco agriculture. Bafra
was the first place in which tobacco agriculture was started in and around Samsun.
It has very fertile soils since it was founded an alluvial plain of Kizilirmak. Its
economy was mainly dependent on tobacco agriculture, industry and trade and also
the production of corn, sun flower and animal husbandry (Cembeloglu and
Cembeloglu, 1969). The soil was cultivated mainly by families who run small scale
enterprises. During late 1800s, due to the fiscal hardships, Ottoman economy had to
open up for foreign traders and also the Empire had to give some autonomy to the
private companies to operate in important sectors. The tobacco sector was one of
these sectors. The Tobacco Administration® which was an Austrian and German
partnership was founded in 1883 as a privileged monopoly in the sector. The
producers had to sell what they produced to the Tobacco Administration at a price
fixed by the management. Then the management was used to sell the tobacco in
foreign markets and subtract it from the Ottoman debt. Since many of the small
tobacco producers were Muslim and the administrative and executive cadres of the
Administration were non-Muslim, the tension between the producers and the
monopoly had also an ethnic dimension (Dogruel and Dogruel, 2000). Moreover,
around Samsun, the buyers were not only the Tobacco Administration; three-fourth
of the tobacco production of Samsun was exported to Germany and Holland by

other non-Muslim traders (Yurt Ansiklopedisi, 1984). The third tobacco factory in

* The name of the company was originally was Miisterek-iil Menfaa Inhisart Duhani Deviet-i Aliye-i
Osmaniye in Turkish or Société de la Régie Cointeressée des Tabacs de I'Empire Ottoman in
French. It was a private enterprise which was found by Austrian and German partners in 1883. It
was a monopoly in tobacco industry since it had privileged by the Ottoman state (Dogruel and
Dogruel (2000).
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Turkey was established in Samsun by the Tobacco Administration in 1887.°
Between 1887 and 1897 there were 500 workers and 12 foremen in the factory and
they produced 60 tons of obacco per year. Its production was mainly sold in the
Black Sea region. At the beginning of the 20™ century, around Samsun 4,245 ton
tobacco was produced and nearly half of it came from Bafra (Dogruel and Dogruel,
2000).

After the foundation of the Turkish Republic in 1923, Samsun maintained
its central position at the Black Sea coast and became one of the important
economic centers of Turkey. The Tobacco Administration was nationalized in
1925. Samsun tobacco factory, which operated until 1997, was also bought by the
newly-founded Turkish Republic in 1926. The Management was turned into a state
monopoly and named as Tobacco, Tobacco Products and Alcoholic Beverages
Administration or shortly TEKEL® -a state owned economic enterprise. In addition
its activities in tobacco sector, it also monopolized the alcoholic beverages, salt and
even coffee for a short time. However, its main function was to regularize all
domains of the tobacco sector. By regulating minimum and maximum prices of
each tobacco product, it set the economic conditions in which peasant populations
live in all over Turkey. By opening cigarette factories it supported Turkish
modernization and industrialization. Rather than a company which focused on
maximum profit, it worked as a state agency which promoted a specific kind of

development model for rural and urban areas. TEKEL was the largest buyer of the

> In the three sources which | used for the history of tobacco in Samsun, | found three different years
in which the factory was founded. Dogruel and Dogruel (2000) claim that it was 1897, Sarisakal (?)
claims that it was 1887 and Yurt Ansiklopedisi (1984) claims that it was 1903. In this study, | took
the year which Sarisakal (?) asserted. I accessed Sarisakal’s article on August, 19" 2015 on the web
page: http://www.bakisarisakal.com/SAMSUN%20REJ%C4%B0%20FABR%C4%B0KASI.pdf

® TEKEL or Tekel Genel Miidiirhigii, General Directory of State Monopolies. According to Ertiirk
Keskin and Yaman (2013), in 1925, after the Reji was nationalized, a state monopoly for local
tobacco production was founded. One of the first orders about TEKEL was to change the internal
correspondences to Turkish from French and increase the number of Turkish employees. In this
respect, it was nationalization in every sense of the word. In early years, the monopoly was only
responsible for tobacco, cigarette and cigarette paper for national consumption, but after 1935, it
included alcoholic beverages, salt and gun powder. This organizational structure did not change a lot
until 1984, when TEKEL was turned to be a state owned enterprise, which can be seen as the first
step towards privatization.
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Turkish tobacco and also main seller of it in the foreign markets as a source of
foreign currency to finance development projects in Turkey.

Thus, the policies and regulation of TEKEL is important and decisive in
the daily lives of Saridiinya villagers, since they shape everything about the tobacco
production from seeds and fertilizer to minimum price and buying date. At this
juncture, one point about the role of the tobacco production in the lives of the
villagers should be emphasized. The tobacco production was not only important as
the main economic activity for the villagers. With all time consuming and labor
incentive practices in and around the tobacco fields which spans several months in
a year, tobacco production functioned as a nest for opportunities to transmit the
social memory of the population exchange among different generations, to
highlight certain ways of tobacco processing as the exchangee way and to shape the
certain perceptions of the villagers about themselves and non-exchangees. It is a
resource for the identification process in which the villager compare and contrast
themselves with other people as the bearers of different historical background and
practices as much as it is the main economic activity for the villagers. In this
respect, tobacco production as a set of practices is the main channel for social
memory and identification processes to be embedded into the habitus. This match
between the main economic activity and main channel to the people’s background
and self perception is the key which operates the habitus. | will give detailed
account on how TEKEL regulated the tobacco sector and how these details affected
the daily lives of the tobacco producers in Saridiinya both in economic and other
domains in the fourth chapter.

TEKEL’s dominant role in the tobacco sector was continuously
diminished after 1980s with the ascendancy of the neo-liberal policies in economic
sphere and it lost this function gradually. With the January 24™ economic decree,
economic policies which had aimed an industrial development based on import
substitution were transformed into an open market economy and export led growth.
With September 12" military coup, the working class movement and other
opposition groups to this economic transformation were oppressed. After this, the

state role in the economic domain was cut with downsizing or privatization
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(Kazgan, 2002). This transformation directly affected the people who worked in the
tobacco sector as producers or workers in Bafra and Samsun. In 1983, TEKEL
turned to be a state enterprise rather than a monopoly so its main economic aim
changed to gaining profit. In 1986, the private companies were allowed to produce
cigarette with the partnership of TEKEL. In 1991, producing cigarette, importing
and exporting tobacco by private companies were allowed. In 1997, Samsun
tobacco factory was closed down, and then in TEKEL stopped its support purchases
of tobacco which were vital for the peasants in the region. In 2001, privatization
efforts for TEKEL were started, in 2002 it turned to be stock company and stopped
the support purchase and minimum price policy, in 2003 it was divided into two
and put on the market for privatization and finally in 2008 it was sold to British
American Tobacco Corporation. With increasing cost of producing tobacco and
uncertainty in the market, like many villagers, villagers of Saridiinya stopped
producing tobacco completely in 2009. In 2001 there were 58 thousand registered
tobacco producers in Black Sea region including Bafra, this number reduced to 12
thousand by 2008. The total production of tobacco in the region also diminished to
its one sixth during the same period. As a result of this process many people lost
their tobacco related jobs or had to be retired early (Ozerman, 2009). I will describe
and analyze the details of economic transformation and its effects on the villagers’
daily life practices in the fourth chapter.

Bafra’s economic structure is still dependent on production and trade of
agricultural products. It has a population of 86, 509’. There are 115 villages which
are bounded to Bafra as the county center. It can still pull some of the domestic
migrants from less developed areas around Samsun; however, due to
unemployment after the privatization of TEKEL and migration to big cities for
seeking better employment opportunities and schooling hamper both economic and
social activities which are needed young population. In 2004, 68,39% of the
population worked in agricultural sector, 6,78% of it worked in industrial sectors,

24,83% worked in service sector, while 8,07% were unemployed (Bafra Ticaret ve

" http://www.bafra.gov.tr/?haberNo=371 accessed on August 19, 2015.
28



http://www.bafra.gov.tr/?haberNo=371

Sanayi Odasi, 2007). This report suggests that especially after the 2001 economic
crisis, Bafra turned to city of retirees and civil servants (Bafra Ticaret ve Sanayi
Odast, 2007).% In the following pages of the study, | will provide a description and
explanation of how the transformation of the tobacco sector affected daily lives of

the villagers in detail.

® http://www.bafratso.org.tr/uploads/yayinlar/panorama/eko_pano_1.pdf
Accessed on November 30, 2013.
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CHAPTER II

METHODOLOGICAL APPROACH AND RESEARCH METHODS

2.1 Introduction

The main aim of this chapter is to provide detailed accounts of both research
and analysis processes and to allow the reader a critical examination. In the
following pages, | first explain the interpretative research methodology and critical
realism which has shaped my position within this perspective. Then, | provide a
detailed description of the research and the analysis process. The reader can see
how I chose the field site, what types of methods | employed, how | entered and
proceeded in the field, which difficulties I experienced during the field research and
how | analyzed the data. Finally, I mention the limitations of the research both for
the readers to have a better judgment of this study, and for future researchers who

want to avoid similar limitations in their own work.
2.2  Methodological Approach

Due to the fact that there is limited statistical data which allows an
elaboration of population exchange in Turkey, | chose to gather data with
qualitative research methods within an interpretative methodology. Such an
approach is also much more appropriate for the research questions of the
dissertation, which are: what are the specificities of the exchangee habitus? What
kind of practices, experiences and perceptions are typical for this habitus? Which
objective conditions and subjective perceptions are involved in this habitus; and
especially which roles are played by the remembrance/social memory of the
population exchange and the material conditions of tobacco production and its
reflections on daily life experiences? How does the exchangee habitus respond to
changing conditions and vice versa, how does this specific habitus affect the
memory practices and identification processes? The fact that there exists only
limited statistical data pushed me to employ a variety of alternative data and

moreover, as Mills (2000) suggested as the craft of a sociologist, |1 had opportunity
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to link biographies with history with the help of these accounts (Henn, Weinstein
and Foard, 2005: 9).

Based on Weber’s emphasis on the meaning of social action and the
conditions in which social action takes place, the works of Chicago School which
focused on social and cultural life of immigrants in urban areas were among the
first interpretative studies in the discipline of sociology. Later, qualitative
techniques gained much more validity and value to understand the complexity of
the social world. Feminist theory, postmodern critique, race research and critical
theory questioned both qualitative and quantitative techniques. As a result of these
criticisms, the relation between researcher and research participants was rethought
and reformulated. These developments opened a way for researchers to share their
experiences during field research, which can be called a reflexive approach (Snape
and Spencer, 2003). Anti-realist critics highlighted commonalities of positivism and
naturalism. Both of the paradigms assume that there is a social reality which is
independent of the researchers’ and can be grasped by using proper techniques.
Constructivist and post-constructivists debates roughly argued that during
ethnographic field research, the social world and meaning of it is constructed
through the relationship among ethnographer and the local people. The captured
meanings are not stable but dependent on this relationship. Moreover, what is
accepted as real or unreal, true or false is determined as the exercise of power.
Thus, a responsible researcher should know these values and affiliations, see their
effect on her/his studies and let the others know about them (Hammersley and
Atkinson, 1995:10-16).

| agree with some arguments of these critiques about interpretative
research, especially the ones about the neutrality of the researcher and sharing one’s
experiences in the field as an informative practice. Since interpretative research
practices locate the researcher in the world as herself/himself with her/his
consciousness, every research output, which is in fact a representation of the world
from the eyes of the researcher, has the trace of the researcher (Denzin and Lincoln,
2000; 3). In this respect, it is a responsibility of the researcher to reflect the effects

of her/his values, affiliations and positions in the field rather than claiming ultimate
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neutrality. However, | prefer to retain naturalistic and realistic premises of the
interpretative research methodology. I think it’s naturalistic, since it tries to make
sense of phenomena within its own social setting even if the researcher affects this
natural setting. It is realistic, because even the social world is mediated by the
relation between the researcher and the respondents; there is an aspect of the social

world which will continue to exist without these mediations.
2.2.1 Bhaskar’s Critical Realism and Bourdieu’s Metatheory

At this point an important question emerges: is it possible to have a
methodological standpoint which includes the criticisms of new currents towards
positivism without being extremely pessimistic or relativistic? Critical realism,
developed by Bhaskar (1978, 1989) has such an integrative position. For Davies
(1999), this perspective is “a fully reflexive yet realist basis for research practice
that can be expected to yield explanations which are open to informed debate and
criticism and which provide qualitatively better understandings of human societies
and cultures” (ibid.:18). Bhaskar’s main criticism about positivist and hermeneutic
perspectives is that their focus on epistemology remains without an ontological
basis. The question about how we know and the question about the nature of things
we know are totally different questions according to Bhaskar. Rather he suggests a
three —layered ontological reality: the empirical, the actual and the real. In the
empirical domain, the experiences of the agent take place. The causal and
generative mechanisms of social structure take place in the domain of real. The
actual is the domain of reflection between the empirical and the real domains. In the
real domain, the structures are free from the effects of the agents, so the non-
subjectivist naturalist and realist premises of a social science lie here. The social
structures and mechanisms cannot be experienced directly; they can only be known
with the help of experiences (Bhaskar, 1978). Phenomenological reality which the
qualitative researchers chase in their fieldwork is the reflection of social structure.
Society is independent of people’s conceptions on it and it has a deterministic
power on them. However, the very thing which reproduces the society is actions of
the agents. In this respect, the society’s relation to the agents is both real and

transcendent. Society and agents belong to different domains of reality. They are on
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different ontological levels but inextricably connected to each other and under
influence of each other. In this respect, an ethnographic research supported by
critical realism can provide explanations based on tendencies rather than strict laws,
while it emphasizes the value of the concrete experiences which take place in a
specific time and place (Davies, 1999; Bhaskar, 1989).

Since we as human actors belong to the empirical domain and are
dependent on the context we live in, and since the social structures belong to the
real domain, we cannot produce knowledge completely free of our context. Thus,
our knowledge of the social world is always imperfect (Bhaskar, 1989). We do not
have access from a point which is detached from our experiences. There can be the
best available theories but not a final theory (Collier, 1994; 23). In this respect,
there is enough space in critical realism for reflexivity. The researcher must have a
continuing reflexive awareness in all the steps of a scientific investigation, since
she/he cannot have a privileged position in her/his relation with the social world.
The reflexivity which allows the researcher to see the effects of her/his position in
the social world may bring her/his explanation close to the possible best one. When
combined with a realist stance, reflexivity can be transformative and emancipatory.
The dialectic of intransitivity and interdependency in the relation between social
structures and human actors allows critical realism to be a reasonable philosophical
basis for interpretative research.

In this respect, critical realism functions as an ontological safe ground,
both for my claims and for critiques about my claims to which they can anchor. The
dynamic relations between the different levels of reality permit hermeneutical
interpretations while they protect the claims being ‘“anything goes” type of an
arbitrary relativity. At this point, after settling the ontological base, the argument
must be proceeded to relate this base and the main theoretical canon, namely
metatheory of Pierre Bourdieu, which is employed in every step of the dissertation;
choosing and clarifying the research question, conducting the field work and
analyzing the research findings. In this attempt, I will follow Vandenberghe (1999)
who thinks that Bourdieu’s metatheory which misses the link between

epistemological and ontological levels deserves a much stronger ontological base.
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According to my interpretation, Vandenberghe (1999) claims that
Bourdieu builds his metatheory on Bachelard’s rational materialism which does not
distinguish different levels of realism. It is a realism of the second position which
“reacts against usual reality, a realism made of realized and experienced reason”
(38). According to this type of realism, a scientist creates reality while s/he
develops the theories about it. There is no independent reality of the world besides
the theory. Science gives the structure of the world which is known by scientists.
When such a point of view is investigated by a critical realist stance, since it
assumes that statements about knowledge and statements about being are the same
type of statements, Bourdieu’s position falls in epistemic fallacy. According to
Vandenberghe (1999), even Bourdieu claims that scientific representations have
their own foundations in reality; most of his epistemological arguments adapt the
idea that reality has its foundations in scientific representations which correspond
with a rationalist position rather than a realist one (39). Vandenberghe (1999)
claims, that if Bourdieu’s theory in general would be based on a critical realist
account as an ontological foundation, its premises would be much stronger. For
example, Bourdieu’s attempts to develop a reflexive sociology gain much more
meaning and importance in the application within the critical realist account, since
it allows comparing different representations of reality which exist independently of
the representations. Vandenberghe (1999) argues that “if he (Bourdieu) wants his
theory to come to grips with and to have an effect on the social world, then he
ultimately has to presuppose that the social world is more than a epistemic effect of
his theory” (62). Moreover, to relate his political intentions and his theory of the
social, he should have a less deterministic and more creative concept of
reproduction, which Verdenberghe (1999) suggests he can have with the critical
realist account of the real. Bourdieu’s emphasis on relational mode of thought
which can be seen in internally related operations of habitus and field, requires this
kind of openness and relatedness of the social and the actor which are the main

features of critical realism.
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2.3 Research Process

After | decided to conduct a research about the Greek-Turkish population
exchange, | delved into the literature in Turkish and English about the people who
settled in Turkey. There are two features of the literature which affected my
decision to conduct a field research in Saridiinya village, in the Bafra province of
Samsun. First, the literature mostly includes historical investigations about the
exchange. They investigate how the population exchange affected the economic,
religious or demographic structures of Turkey or some specific cities (Ari, 2009;
Comu, 2011). They are based on state statistics and some memoirs of the top brass
officers. They reflect the official approach towards the population exchange.
Second, both macro studies and a few studies which are based on field research
focus on cities or towns located on the Aegean or Mediterranean coast of Turkey.
Thus, giving priority to a location on the Black Sea coast would fill a huge gap in
the literature on population exchange. Among the many cities in the Black Sea
region which were affected by the exchange, Samsun stands out with its crowded
exchangee population (ipek, 2000).

After deciding to conduct a field research in Samsun, | spent a few days
there in March, 2010. | was able to make some informal interviews with the
director and members of an association whose aim is to increase consciousness on
the issue of population exchange in Samsun. | also met a family with three
generations of exchangees with the help from a family friend. The general idea that
| came along during these few days was that it would be nearly impossible to make
an ethnographic field research in Samsun in a reasonable time period, because the
exchangee people are scattered in different neighborhoods in the city.

From the people | talked to in Samsun | learned that there is a
neighborhood in Bafra called Gazi Pasa which is mostly populated by exchangees.
The neighborhood was originally populated by Greeks before the population
exchange. After they had to leave, exchangees mostly from Thessaloniki and
Drama of Greece were settled in the neighborhood. The neighborhood has a small
museum about the population exchange, and the community organizes a special

celebration every October 29" for Republic Day, apart from the official
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celebrations. As far as | know, this is the only civil celebration of the Republican
Day in Turkey. On this day, the exchangee organization in the neighborhood
organizes a march with torches and a public concert. Many exchangees who left
Bafra for various reasons come here only for this celebration. This was the
information that | gathered from books about Bafra and Samsun (Sarisakal, 2007,
Ahishalioglu, 2011) and from some people from Bafra. I was not able to go to
Bafra in March, 2010. However, Bafra seemed to me to be the ideal, since |
assumed that there was a close-knit community of exchangees who were in the
tobacco trade which took shape under the effect of state policies and the world
markets. With a close knit community, | hoped to be in a site of memory (Nora,
2006) and with the economic politics of tobacco, | wanted to relate this place of
memory with macro issues.

My next visit to Bafra took place in September, 2010. | spent three days
there. With the reference of people | met in Samsun, | arranged a meeting with the
mukhtar® of the Gazi Pasa neighborhood. Before this meeting, I noticed that the
museum had closed permanently and most of the old houses which give the
character of the neighborhood were demolished and replaced by new apartments.
When | met with the mukhtar, | talked about my intentions of staying and living
there among exchangee people and of making interviews with them in the summer
of 2011. The reply of the mukhtar was devastating for my imagined research. He
said that most of the exchangee population of the neighborhood had left there for
better jobs and educational opportunities and moved to big cities. He especially
emphasized that the ones who still live there also go to their summer houses in
other parts of Samsun or other coastal areas. Because of the material that | had read,
I was expecting something very distinctive, easy to see and to detect as
“exchangee”. Due to the time constraint, rather than focusing on the neighborhood
and trying to dig deeper layers, | jJumped to see other possibilities around Bafra. On

my second day there, I met the mukhtars of two other exchangee villages which are

® Mukhtar is the headperson of a village or a neighborhood who is elected in the local elections for
four years. Their position is the one with lowest rank in the administrative body of the state in
Turkey.

36



very close to Bafra. Both of the men were very open to my questions and | could
see how they were excited about the idea that I would choose their village as a
“model” exchangee village. I think that because | introduced myself as a graduate
student from Middle East Technical University (METU)® in Ankara, it caused
them to see me as an authority about population exchange. They both appreciated
my efforts and tried to help me in my research. One of them is the mukhtar of
another exchangee village located to the North of Bafra with nearly 150
households. It is a huge village with scattered neighborhoods on the hills. In
addition to the exchangees, there are Albanians, local people and other migrants
from the east Black Sea coast. In that village, | had the opportunity to speak with
seven elderly exchangees. They talked about the forced migration and settlement
process which they had heard from their fathers and mothers. After leaving the
village, I met with the mukhtar of Saridiinya for the first time. He was in his work
place and his wife and two sons were also visiting. They were very sincere,
hospitable, and talkative. The mukhtar had a visible passion for issues of the
population exchange and this had spread to the other members of his family. Both
husband and wife liked to speak about the population exchange and the traditions of
the exchangee people. We also arranged my next visit in the village on a date close
to the Republican Day, October 29" so I could see the celebration in the
neighborhood. | participated in the celebrations and also met a few people from
Saridiinya who lived in Bafra.

Afterwards, I was able to pay a visit to Saridiinya village late November,
2010 for three days. | stayed in Bafra, but in the daytime | visited the village. The
mukhtar’s wife, Giil, became my guide in the village and introduced me to others. |

met with eight elderly people and visited six households. | learned that the

Y METU was founded in 1956 in Ankara to cover the highly skilled workforce need of Turkey and
other Middle Eastern countries. Currently, in a campus of 4500 hectares, 26,500 students are
enrolled in 43 undergraduate, 100 masters and 66 doctorate programs. According to THE, METU
stands in the 201-225 group in “World University Rankings Top 4007, as the highest ranking from
Turkey. In addition, its academic reputation, to general public, being a METU student generally
connotes being a leftist from any fraction. Due to the relatively liberal environment in the campus,
many different leftist organizations are able to recruit members. This reputation of METU is on the
rise nowadays due to student protest against Prime Minister, R.T. Erdogan’s visit in the campus in
December, 2012 and a highway construction in the campus in September, 2013.
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villagers’ ancestors had lived in the same village in Greece and all had been
tobacco producers. This is very interesting because most of the people who came to
Turkey were not allowed to stay with their co-villagers after the population
exchange, since the administrators thought that this would ease their assimilation
with other people. However, in this case, the villagers wanted to settle in a village
to be able to produce tobacco as they did in their homeland and refused the
government’s housing offers in the center city of Samsun. In this respect, their
settlement decision was not a fully top down decision and they could enjoy limited
agency during their settlement. 1 also listened to the stories about the relations with
their Greek neighbors in Greece and the painful process of forced migration and
settlement. Every villager, to whom | was able speak with at that time, emphasized
how Atatiirk and his ideals were held very precious among all the exchangee
villagers. They also showed me the statue of Atatiirk, which is located in the most
visible part of the village. Atatiirk was not only the savior or founder of Turkey, but
also a fellow townsman who was born in Thessaloniki in Greece. Moreover, |
noticed that the tobacco production in the village had stopped completely and the
villagers had other economic resources to live on.

In addition to the many things that | learned about the historical
background of the village, the villagers’ attitude towards me was unbelievably nice
and warm. From the very first moment I started meeting with them, I didn’t feel or
hear anything negative or discouraging. The location of the village was also very
convenient. It is only 4 km away from Bafra and there is a shared taxi, or dolmus,
line between Bafra and the village. All the houses are in walking distance and
mostly wall to wall to each other. Moreover, this village, Saridiinya, is smaller and
less populated than Kardag, and with the exception of five or six households, all the
villagers are exchangees. This visit marked a decisive point for my research. Not
only because of its people’s receptive approach to me and my intended field
research, but also because it arose as an ideal place for ethnographic research about
the population exchange.

When | think about this decision making process retrospectively, my effort

seems to be very inept. My obsession about finding a site of memory (Nora, 2006)
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in the form of a neighborhood or a close knit community is not just a naive
endeavor, but also very limiting in terms of seeing other opportunities which 1
could explore in my thesis. Moreover, the narrowness of my focus led me from
urban to rural areas. However, at the end of this process, | believe | was able to find
a unique case at the intersection of many historical and contemporary relations
among the micro and macro levels.

My field research in the village can be considered as a modest
ethnographic endeavor. Ethnography can refer to a particular method or set of
methods (Hammersley and Atkinson, 1995; Kottak, 1997). During my research, |
used several methods to broaden my knowledge about the people in the village and
their social worlds. By employing multiple techniques in the fieldwork, which is
called triangulation of the methods (Snape and Spencer, 2003), | was able to check
the accuracy of the data that | gathered using one technique with another technique.
As the most basic form of social research, ethnography engages with participating
in people’s lives as long as possible, watching and listening to the daily incidents,
and asking endless questions (Hammersley and Atkinson, 1995). In ethnographic
research, researchers try to understand how people “arrange themselves and their
settings and how inhabitants of these settings make sense of their surroundings
through symbols, rituals, social roles...” (Berg, 1989: 6) by living in the same
place, staying in a same type of house, eating the same type of food, and even
experiencing the same atmospheric conditions with the local people.

To study cultures with a holistic perspective, researchers mainly adapt two
different approaches: emic (actor oriented) and etic (observer oriented). While the
emic approach investigates how natives imagine and explain the world and focuses
on the natives’ viewpoint; the etic approach emphasizes the researchers’
understanding of categories, expressions, explanations, and interpretations.
According to the etic approach, the natives are too much in their own culture to
interpret it impartially, and in this respect, the researcher shall give more
importance to what s/he sees and thinks to be important as an outsider (Kottak,
1997). In my research | attempted to achieve both of these approaches at different

moments. When | was in the field, actively observing and participating in the daily
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routine of the village, | tried to capture the emic perspective. However,
subsequently when | was taking notes and then analyzing the data, | took an etic
approach, since | wanted to relate the thoughts and behaviors of the informants with
the outer economic, political and social domains.

Another factor that differentiates field work experiences of researchers is
their different theoretical perspectives. According to Miller (2004), there are two
main perspectives that lead researchers: cultural materialism and interpretivism.
The first group of researchers generally starts with the research questions before the
field research, then gathers data related to those specific questions, and finally
analyzes the findings in relation to the original questions. For the second group of
researchers, the goal of the field research is to reach holistic and detailed
information on insiders’ views (Miller, 2004). My approach to field work also can
be placed among the cultural materialist practices. Rather than trying to understand
the whole exchangee culture in the village and specific everyday incidents, |
focused on the social memory of the population exchange, tobacco productions and
perceived differences from the non-exchangee people and the exchangees.
Moreover, | tried to understand the reflections of these aspects on the daily lives
and experiences of the exchangees. However, | also paid attention to the
interpretative meanings of other spheres of social life; issues such as marriage
patterns in the village, some rituals specific to exchangee people, and culinary
habits stood out as meaningful interpretative spheres during the field research.

According to Geertz (1973), what defines ethnography as an intellectual
effort on its own is “thick description” (Geertz, 1973). Geertz describes culture not
as “a power, something to which social events, behaviors, institutions, or processes
can be causally attributed: it is a context, something within which they can be
intelligibly- that is thickly described” (1973: 14). So, to make a behavior
meaningful for an outsider, a thick description should illuminate not only the
behavior but also the context, i.e. culture in which the behavior takes place. For
Geertz (1973), the duty of a good ethnographer is to understand “a people’s culture,
to express their normalness without reducing their particularity” (14). Another point

which I found especially important is Geertz’s emphasis (1973) that the villages
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and small towns in which the researchers conduct their fieldwork are not merely
smaller versions of wider nations, civilizations or great religions. My major aim of
conducting a field research is to relate daily occurrences and perceptions with the
social memory of the population exchange, the tobacco production which is the
main economic activity of the exchangees, and the exchangees’ relations with other
people which | suggest as the main proponents of the exchangee habitus.

Ethnography does not only provide an opportunity for a researcher to see
the dynamic relations between micro and macro structures, but it constantly
challenges the everyday being of the researcher as an outsider in a strange place.
During the research, both the researcher and the informants interchange. As the
researcher interprets the lives of the locals, locals also interpret his or her life. The
data have the traces of these dialectical relationships. First, the presence of the
researcher affects the data. Second, the researcher’s demand of their own accounts
about their own lives from the locals shapes the data (Robinov, 1977). Robinov
(ibid.) also points out the significance of the researcher’s attitude towards the
informants during the fieldwork as a factor which alters the data. The thing which
distinguishes a researcher from a tape recorder is her/his interaction with the
informants and awareness about the dialectical processes in the field. Before
entering the field, 1 planned to be as straightforward as possible. | somewnhat
naively thought that this would produce more prolific discussions. However, soon
after entering the field, | noticed that it was very hard to be straightforward
especially about sensitive issues related to politics and religion.

It is not wrong to claim that all the data that are gathered in field work are
mediated by the people in the field; both by the researcher and the informants. In
this respect, in my opinion, any claim to be in a privileged position or to have an
absolute perspective about the reality in the field is meaningless. In field research,
there is no data which is free of the participants’ prints. Regardless of posture, the
researcher becomes a social actor in the field and perceived by informants as such.
If the researcher cannot be entirely socially neutral, how can the knowledge s/he
produces be trustable and valid? One approach to this quandary, | attempt to follow

here, is the reflexive approach in that the author informs the readers about her/his
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orientations and the possible effects of her/his own subjective position in
interactions in the field, interpretative focus and analysis.

Both the critical realist ontological base and the Bourdieuan metatheoretical
base of this study which | tried to discuss on former pages encourage such a
perspective. Since both of the perspectives exclude the possibility of socially
neutral position for the researcher, the reflexivity which informs the readers about
the author’s perspective and experiences gain importance. For Bourdieu, (Bourdieu
and Wacquant; 2003) this importance mostly stems from the obscurity about the
research and analysis process can cause symbolic violence and reproduction of
existing forms of domination. For Bhaskar (1989) the reflexivity is a tool, which
brings the researcher closer to the reality which s/he cannot study directly.
Moreover, in this way, readers are included in the struggle to fairly represent
subject positions that might be at odds with those of the researchers, especially
along the differentiation lines such as gender, class, ethnicity, race and social status.

In this respect, | tried to include a reflexive approach as much as possible
during both the fieldwork process and the analysis. Compatible with this approach,
rather than employing a single method during the field research, | employed four
different methods. These methods are participant observation, semi-structured in-
depth interviews and detailed informal talks with well-informed informants.

In its classic form, a participant observer spends an extended period of
time among the people of a culture which is not her/his own and tries to have an
understanding of that culture as completely as possible. However, in sociological
tradition, since the works of Chicago School, this method was not used to
understand afar cultures, but rather specifically particular urban groups (Davies,
1999). Participant observation requires a researcher to look, see and participate as
much as possible in every minute detail of daily life, routines and unusual
happenings. Usually, the researchers take detailed field notes. The first days in the
field are especially important for the note taking; the researcher must write down
every strange thing before accepting them as usual with passing time. Participant
observation also provides opportunities for a reflexive field research, since the

researcher takes part in the community life in every possible way. Due to the nature
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of research, the researchers cannot be totally impartial and s/he can see the
consequences of her/his choices (Kottak, 1997); in this respect, participant
observation is a process in which a researcher reflexively examines the field
research process.

An ideal participant observer tries to adapt the lifestyle of being studied in
a possible way. She/he eats the same foods, speaks the same language, and wears
the same cloths (Miller, 2004). In my case, | tried to follow these basic guidelines;
however, | made some modifications about my clothing style. Rather than wearing
long skirts and headscarves as the villager women mostly do, | mostly wore causal
trousers and short- sleeved t-shirts, which were the usual clothing style of some of
the young women in the village. | especially abstained from the headscarf, since in
Turkish context (Saktanber and Corbacioglu, 2008) it would reflect me as a person
who | was not actually. Such a distortion might have had a more negative impact on
my presence.

Even if | speak the same language with villagers, there are two important
points which different language usages reveal. First, after entering the field, |
noticed that there are different sets of vocabularies about different aspects of daily
life. I learned a lot of new words about all the stages of the tobacco production, the
types of tobacco and the land, and the tools that are used in the fields. Second,
especially the members of the older generation use some Greek words while
speaking in Turkish which also has a specific style of pronunciation. These Greek
words were the key points of entry into the older generation’s memories about the
population exchange and daily life in Greece.

Interviewing is the most commonly used method of data gathering in
qualitative research. Even if interviewing can be generally described as an
exchange of knowledge with the help of questions and answers, the qualitative
research interview has some features which distinguish it from other types of
interviews. King and Horrocks (2010) suggest that there are three features of a

genuinely qualitative interview:
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- Itis flexible and open-ended in style

- It tends to focus on people’s actual experiences more than general beliefs and
opinions.

-The relationship between interviewer and interviewee is crucial to the method
(ibid3).

My interviews during the fieldwork also have these features. They were
open-ended, and the questionnaire had a flexible structure. Even if | tried to ask
similar questions to all the villagers, |1 did not have a structured list of questions that
| used during the interviews. So rather than providing a list in this section, I will
provide a detailed account for the course of the interviews. During the interviews, |
asked questions which can be categorized in three groups.

The first questions were related with the population exchange. | asked the
participants what they learned about the exchange from their parents or
grandparents, how they learned it, in which circumstances they heard these
memoirs, how the elders felt while they were telling these stories. With these
questions, | was able to learn both the villagers’ stories about the exchange and the
way in which the memories were transferred to the next generation. The second set
of questions was related to the biographical accounts of the participants. Rather
than a very detailed life history, | tried to grasp the possible effects of the
population exchange on their daily lives and learn about important turning points
such as leaving school, marriage, military duty or migration inside Turkey. | also
wanted to learn which nationwide or worldwide issues may have affected the life in
the village, especially from a historical perspective, in the absence of radios, TVs or
other electronic communication devices, so | asked about their experiences of and
memories about World War Il, the Korean War (1950-1953), 1960, 1971 and 1980
military coups. Thirdly, | asked the informants about their village, how they think
about the change and transformation the village underwent, whether it was better
before or now, how they described their village mates to the outsiders, and what
they consider as the main characteristics of the villagers and themselves. The last
section of the question led me to the role of tobacco production which emerged as
one of the most important aspects managed almost without asking. Thus, I may

conclude, an unstructured questionnaire form was used and questions were not
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rigidly worded. Instead | used a flexible format and sometimes I reframed the
questions and changed the sequencing. Still, I followed a common line of thought.
Moreover, | gave the informants opportunities to change the subject as their
thoughts flowed and at some point | encouraged them by probing. In this respect,
my interviews can be named as “semi-structured in-depth interviews” (Davies,
1999: 94) or “semi-standardized interview” (Berg, 1989: 17).

The issue of consent is a problematic one for an ethnographic research.
Having informants’ informed consent means that the researcher must have the
informants sign a form that shows that the informant participates in the study with
her/his free will. These forms mostly include full name, address and signature of
the informants. However, in most of the field work situations, demanding such kind
of document from the informants may make feel the informants uncomfortable and
can damage the trust relation between informants and researchers. In this respect,
requesting “implied consent” of the informants can serve better. Implied consent
means that since an informant spares time for a long interview and lets her/his voice
be recorded,; it can be assumed s/he gives consent to be a part of the study with free
will (Berg, 1989: 138). For the interviews, | can say that | have the implied consent
of all the informants. | explained to them what I studied, why | wanted to talk with
them and what kind of questions | would ask. Moreover, | assured them of
confidentiality of the recorded pieces and their identity.

Not every member had the same willingness to speak about their own
community or same amount of knowledge of their community. Knowledgeable
community members who are talkative consist of well-informed informants for a
researcher (Kottak, 1997). | can count five well-informed or strategic informants
who immensely contribute my field work. Two of them are sisters, who are actually
from outside of the village, and had settled in the village through marriage. They
are outsiders and they learned everything about the village after their marriage,
thus, they have an etic perspective on what makes the village life more distinctive,
having known others. Because | was in the status of being an outsider, foreigner,
and stranger once as they had been, they did not hesitate to share their knowledge

with me. The other two well-informed informants are two middle aged women who
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had returned to the village during the summers after their retirement. They had
experience as tobacco farmers and as workers in a tobacco factory. Their
experiences with the transformation of the village as young women became very
valuable and instructive for me while trying to understand the transformation
process. The final well-informed informant was an old man who spent his whole
life in the village as a farmer and café owner. He produced tobacco, traded animals
and then retired. Most of my knowledge about the tobacco production process and
its trade come directly from him. He also told about details of the relations of the
villager men, since he was a café owner.

With well-informed informants, | could also talk a lot about the
genealogies of the prominent families in the village. Rather than reaching complete
family trees of these families, | tried to understand their household structure when
they had arrived to Turkey from Greece. | also investigated the stories of the
family™* names which could shed light the stories of the families, since those name
were given due to some characteristics of prominent family members*2. Moreover, |
aimed to understand the continuity and the discontinuity of the relationships among
the families, since most of the families shared common descent. Furthermore, | was
able to see some divisions among families which intersect with the dominant
alliances in economic and political life of the village. I spoke with these people at
different times about many different subjects. Sometimes they called me to tell me
about something they just remembered about the village life in general. After a
while, I could ask them some issues which | could not directly talk about with other
informants. The information that I learned from them dramatically enriched the data
that | gathered. During long conversations with them, | also had the opportunity to
see their personal belongings which they inherited from their parents such as rugs,

kitchen tools or pieces from their dowry.

™ In Turkey, most of the time family names and official surnames of the families differ, since the
related law of 1935 prohibited the usage of titles and nicknames in surnames.

21 can see this relation only with the help of informants’ account since I could not reach the
complete land distribution schemes of the village and information about the size of individual
families, due to the regulation that Turkish State Archives restricted the access to these official
registers to family members only.
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I had went there in November and returned to Bafra on June 21%, 2011 this
time staying there until June 24™. This time, my main task was not to meet and talk
with people but to make some arrangements, so | could stay in the village for my
actual fieldwork. Between my two visits to Bafra, in Ankara, | met a lawyer from
Bafra. His experiences in Bafra and his network among the exchangee people
proved invaluable for me. First, I listened to his perspective about the transition that
has taken place in Bafra from the 1960s to today. Even if he warned me that I
would not learn a lot of things from the villagers, he helped me and gave me
contact information of two exchangees. One is another lawyer who is from Bafra,
but not from the village. The other is a medical doctor who grew up in the village.

When | arrived in Bafra, | firstly called Oktay Bey, the lawyer. Like his
friend in Ankara, he is locally known both by his personality and by his successes
in his profession. He told me about the “old and beautiful” Bafra and recalled his
own life story. His story actually did not tell a lot about the exchangees who
produce tobacco in the rural areas. However, his emphasis on transition casted light
on the fact that Bafra and its surrounding villages were highly affected by the
economic transitions that Turkey underwent due to its importance in tobacco
production, trade and also its fertile soil which attracted many migrants.
Interviewing him provided an overview which enabled me to see the importance of
rural transformation before entering the field. After our interview, | added new
questions to my semi-structured questionnaire about the transition of the village.

My second strategic meeting this time was with Dr. A. Even though he
lives in Bafra, he has strong ties with his relatives in the village. He is also an
important figure in the development of the village. When | met him, he was at the
hospital and very busy. It was obvious that | could not have an interview with him
this time. However, since he talked to the lawyer in Ankara about me, he wanted to
help me. Thus, even though | said that | could arrange a place to stay at the village
with the mukhtar and his wife, he took me to the village with his red convertible
sports car and arranged a place for me within half an hour. He introduced me to
some of his relatives in the village, a family of three. While | was trying to tell him

about my plans in the village, he interrupted me and said that I would stay with
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them. Even if | tried to say “if you would like”, “I do not want to bother you”, “if it
is okay for you”, the family had the message from Dr. A and started to tell me that
their home was big enough for a guest, and their daughter who was the same age as
me welcomed me, too. Since the father was an intercity bus driver, he was away
from home and | could be a companion for the daughter and the mother. Moreover,
| also offered to pay rent for the room. They decisively refused it.

However, in the coming days, | would see that finding a place to stay in
this way has its own problems which are eventually more complicated than finding
a place at all. The first problem arose just the day after meeting with the family. |
finally found the mukhtar, who did not answer my calls for a while and | noticed
that he had taken offence at my meeting with Dr. A. because Dr. A. had called him
and asked him to help me in every possible way with an imperious manner. The
mukhtar said that “we, the exchangees are very sensitive and proud people, so when
he called me, I was humiliated”. I assured him that I had not known this or expected
it. After this, the mukhtar himself was very helpful. | noticed how even though I
speak the same language and have a similar rural background, Saridiinya was a
field in which | was a stranger. The comfort that | felt until that first day is delusive.
| learned that | needed to be very careful about my behaviors and wording when |
was with villagers and when | made some arrangements which involved more than
one person.

With this awareness, the next day, which was the last day of this trip, |
went to the village to visit the family with whom | would stay. As | asked some
questions and Segil and her mother also asked me a lot of questions about my stay
in the village, my family, my fiancé and my school. I tried to answer them as much
as possible. They described the village as very clean and neat and the villagers as
sensitive, easy-going, epicurean and even lazy. They emphasized that everybody
gets along well with each other and there are never any fights in the village.

Since | experienced the issue of being susceptive with the mukhtar, it
affected my style and subsequent manner in the field. The fear of upsetting or
offending someone made me distant and aloof to some degree. Every researcher

adopts a role in the fieldwork with which the local people can locate the researcher
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and make sense of her/his existence in their place. | also had a role during the
fieldwork; however mine was not that different of my real life position. | presented
myself to the villagers as a student with certain duties to fulfill, a student from a
small Black Sea town. Being a young woman with these qualifications mostly
helped a lot, but sometimes it had its own backdrops. Having a profession and a
university education at METU which is considered as one of the best universities in
Turkey is one of the most important ladders for upward mobility, and having a
good education is perceived as a valuable asset. The people with this attitude
towards education feel a duty to help students. | benefitted from this orientation
very much in the village.

Beyond my status as a METU student and residing in Ankara, their next
and more vital question was about my hometown. “Where are you from?” This
question is the question which most of the people ask each other just after they
learn their names. It is more important than one’s job, wealth, education or political
affiliation, since being from the same town, hemsehrilik, is critical because of the
networks. My hometown proved to be very positive for the villagers. If | had been
from the north-eastern part of the country in the Black Sea region where people are
known for their “temper, rashness and using guns”, it might have possibly created
other tensions, since the exchangees generally see these behaviors as uncivilized or
childish when compared to their perceived calmness and sensitivity. | was not
judged as one of those “rude people” they had met in Bafra as a result of domestic
migration.

Unlike my education, my job or my hometown, my personal
characteristics affected my position in the village in a much more complicated way.
| think most of the villagers perceived me as young and educated, but naive and
ignorant of village life. For them, this must be the reason why | asked about things
that were are very clear for them. This perception was a two-edged blade. It is
good, because it made people trust me easier. It was also unfortunate, because it
made people underestimate me. Most of the time, the perception that | was an
inexperienced person helped the “know-all urbanite” perception linked to being a

METU student from Ankara. Moreover, most of the people, especially elderly
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women, who thought that | searched merely for factual information about the
population exchange, would say that they do not know much about the population
exchange and hesitated to talk to me at the first instance. Some of them resisted
talking by saying that they did not hear or remember anything; some also said there
was nothing in their life to talk about. However, | could persuade most of them by
saying that | was interested in the memories that they heard from their elders and
their lives in the village. When | could not do this, | did not go on insisting. The
tape recorder too created some tensions, especially at the beginning of the
interviews, but again some people forgot about it in a couple of minutes.

The political atmosphere of the summer 2011 also created additional
tensions and suspicions. On the 12" of June in 2011, just before | started the
fieldwork, a general election took place. Before the election, all major parties
rallied against each other which heightened the political tension and polarization in
the society. Especially the JDP™, which has been the governing party since 2002,
started the discussion about the deeds of the early Republican era to propagate
against the major opposition party PRP* which is also the founder party of the
Republic. Some of the exchangees who supported the PRP and the NMP*, which is
the main nationalist party in Turkey, were very critical of the government and its
way of discussing the Republic and the founding fathers including Atatiirk. Since
the votes for the JDP exceeded for the first time the votes for the other parties,
supporters of the PRP and the NMP were angry and resentful. Moreover, like other
people who did not vote for the JDP, they were afraid of being marginalized by the
government. In such a political atmosphere, my presence in the village attracted
more attention. While I was using a tape recorder, some informants felt the need to
emphasize that they did not have anything to hide. One of the informants, who first
accepted to be interviewed but then distanced himself from me, warned the mukhtar
that | could be a “spy of an intelligence service”. The mukhtar’s answer was not a

straight ““she is not spy” even though he knew me better than most of the villagers;

13 Justice and Development Party, Adalet ve Kalkinma Partisi.
1 people’s Republican Party, Cumhuriyet Halk Partsi.

1> National Movement Party, Milliyet¢i Hareket Partisi.
50



instead he answered, according to another informant, “We do not have anything to
hide”. | was affected by a tense political climate and felt marginalization since | did
not support any major political leanings that most of the citizens and the villagers
supported.

The process of my fieldwork unfolded in three phases. Interviewing
occurred in the first two phases whereas the third phase involved a more in-depth
participant observation of village life. The first phase occurred over the first fifteen
days of the fieldwork. In the second phase, both the interviews and the participant
observation slowed down due to the religious holiday Ramadan. In the third and
final phase, the period of winter preparations, the village revived and my position
as a participant consolidated. At the beginning, my main aim was to participate in
the daily lives of the villagers. However, from the very first day, | noticed that this
would not be easy. | could not enter into the male dominated places like coffee
houses or mosques until the end of fieldwork. So, I was confined to female
dominated places, at least in the beginning. However, the activities in these places
are watching TV, doing needlework, taking care of plants in the garden plots,
cleaning the house, cooking and “gossiping”. | tried to spend as much time as
possible in the gardens or houses of the interviewees to observe what was going on.
In time, | noticed that the villagers performed mostly domestic activities which
were hard to participate in for a newcomer. This is the most visible face of the
village’s transition. After they stopped tobacco production or retirement, they did
not need to go to the fields or work places. Young people had already left the
village for the big cities and come just for holidays. Luckily, since some of the
villagers saw my interest in activities that they performed such as making breads or
pasta, sorting the beans, or just going to gather fruits, they started to invite me, too.
These invitations provided me an opportunity to see the most dormant season of the
village. Moreover, during the interviews, people told me how the present day is
different from former years which were not only full of work, duty and obligation
but also solidarity, joy and activities.

The second phase of my field research started when I joined Mutlu’s

house, who was my closest informant. Due to the time we spent together and their
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openness, | started to feel as a member of the family. My days in the village in
August in this second phase coincided with Ramadan in which daily routines
revolve around the fasting. Only after dinner, 1 was able to make interviews;
however, people wanted to spend those times with their friends and relatives at the
mosque or at their homes. Thus, in those days | could make only a few interviews,
but observed some Ramadan traditions of the villagers and participated in some
religious practices. Maybe the most important issue which arose in that period
revolved around the practice of fitre, a certain amount of money*® which non-
fasting people give to the people in turn for every day they do not fast. Mutlu asked
me if my parents fast or give fitre to any one, | said that they do not fast because of
their health problems but I did not know if they gave fitre. She did not insist on
questioning me further.

The third phase of the fieldwork occurred in a ten day period in September
2011, just after the Ramadan Feast. During this period | was able to join the daily
life in the village actively. This was not only because of the fact that both the
villagers and | had gotten used to each other, but also because of the winter
preparations which started to take place at the end of the summer. | learned that
when the main source of income in the village was tobacco production and
consumer goods were not widely available, the winter and coming summer
preparations every August were much more onerous and time consuming. In
previous times, the women who lived close by helped each other while making
couscous, homemade pasta, canned food, pickles or tarhana !’ for domestic
consumption. However, today, the villagers only make some pasta for themselves
and tarhana for the market. The village’s tarhana has a reputation in Bafra since it
is “exchangee tarhana”, which is spicier. Thus, tarhana had become the only good
which women produce and sell. For me, its production process was the only

example of collaborative work among the women who actually were not very close

' This amount is determined by the Directorate of Religious Affairs which is the official religious
authority in Turkey. It is determined for a day.

Y Tarhana is a type of soup consisting of flour, onion, pepper, tomato and some spices which are
fermented with yoghurt and then dried under the sun. It is consumed as a soup by mixing it with
stock or water.
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to each other, and pasta is mainly produced in the domestic sphere. During my last
stay, | was able to participate in making, drying, crumbling, packing and selling
tarhana. The stage of crumbling is the most crowded and collective one, since each
hand is needed; members of every generation have a seat around the chunk of
tarhana, while they are having tea or snacks from noon to midnight. If there was a
chance to observe people in their “natural”, “normal” or “undisturbed” setting, for
my fieldwork, this was sure during the tarhana production process. People were so
busy; they eventually forgot that | was a researcher but only considered me as a
young woman who could crumble tarhana.

When | had time apart from making tarhana, | continued with interviews. |
also was able to spend more time in the male domains of the village at this time.
This was due to the fact that | had come to know more men than | had met on the
first trips, so they could help me in convincing their friends to speak with me. I also
started to tour around the village to say goodbye and thank people again for their
participation. The day I left, Mutlu, the mukhtar and his wife, who is the younger
sister of Mutlu, and all the girls, came to the bus station and waved goodbye to me.
After spending a few days in Ankara, | noticed that | missed the people and the
village. 1 still have close contact with these village people. We call each other
regularly. The dialectic of fieldwork did not pass by; it had changed me, and I could
see my presence had affected people to some degree.

At this point the field research can be summarized as follows: the first
phase of the field research took place between the 3 and 22™ of July. During that
time | interviewed 28 villagers. However, | had very little opportunity for
participant observation. The second phase spanned from the period between the 23"
and 27" of July and the period between the 10" and 16™ of August. During these
days, | completed interviews with 22 villagers. The days in August were not very
efficient due to the month of Ramadan. The final part of the field research took
place between the 2" and 12" of September. In this duration, | interviewed 12
villagers. During these different stays, | also increasingly had the chance to do
systematic participant observations of the daily life of the villagers. Thus, in total |

stayed 44 days in the village and interviewed 62 persons.
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When | think about the research process generally, there are three issues
which emerged as sensitive issues which are hard to be told. As | mentioned before,
the first one pertains to political issues. Some villagers clearly did not feel safe
while they were speaking about politics or they completely refused to talk about it.
Some of them made me turn off the recorder and then continued to talk.

The second one was the land and property issue. When the ancestors of the
villagers first settled in this village which had been formerly populated by the
Orthodox-Greek population, the existing houses and lands were distributed by state
officers among the villagers according to the number of household members. Since
then, handovers took place among the villagers and villagers from other villages.
Early in the research process, all the villagers whom | asked about land distribution
or later handovers, emphasized that they were very calm people, and that there had
never been a conflict about land or handovers. However, later, | learned that there
had been a big conflict about a land issue and one person had died. The conflict
arose between two rival groups and still continues very quietly. The mukhtar solved
another land disagreement by building an Atatiirk monument in that very small
contested lot, so de facto confiscating the lot.

The last issue is about recalling some memories of one’s family. When I
asked about experiences of the hardships in Greece, the journeys and the settlement,
some respondents, especially the elder people, were affected emotionally very
much. Some of them cried but continued talking willingly. However, | stopped one
of the interviews, since the informant who was an old man could not stop crying.
These situations were also sensitive for me and they made me think about my
questions and my presence in the village. Even if | tried not to dominate or
patronize people when | was in the village, | intervened in their life in some ways. |
asked to them questions that perhaps they had never thought of before, and made
them remember the things that they preferred to forget a long time ago. Even if |
tried to balance the relations of power between me as a researcher and them as the
informants during the fieldwork, the process of analyzing and writing; 1 am aware
that a perfect balance is impossible since | entered into their village and their lives

and started asking questions, not they. My only justification is my hope that my

54



efforts will help make these stories heard more broadly, and the long lasting impact
of the state’s intervention in peoples’ lives in the form of forced migration more

visible.
2.4 The Analysis of the Interviews

During the fieldwork, I conducted 62 interviews, as mentioned above. In
the village 110 households were living. These 62 people are from 46 different
households. The population of the village changes according to the season. In the
summers it is around 500 people, and in the winter it declines to around 300 people.
Of my 62 interviews, 34 women were interviewed whereas 28 of them were
conducted with men. Except two, all interviews were tape recorded. Before starting
to record, | asked every participant if they would give me permission to record their
voices or not. During the interviews which were not recorded, | took notes. Some of
the interviews took for hours to complete, since the informants wanted to tell a lot
of things. | also met some of them a few times subsequently to finish the
interviews. However, some interviews took only fifteen minutes. | counted them as
a proper interview, because | spent a lot of time besides the interview in daily life in
the village with these more reticent people. An average duration for the interviews
was approximately 45 minutes. Besides the people who accepted to talk to me,
there were four persons who openly refused to talk with me.

In the table below, the readers can find the basic socio-demographic
characteristics of the informants which include their gender, year of birth, job,
education and generation. While | differentiate among the generations, | named the
people who were born in Greece, during their migration to Turkey or in Turkey
until 1934 as the first generation. The members of this generation remember their
own experience of the population exchange or the hardships of settlement and
adjustment in Saridiinya. The ones who were born between 1935 and 1959 are in
the second generation in my sample. They were born after the settlement when the
villagers were mostly engaged with tobacco production, and some of them had left
the village for big cities. The members of the third generation were the ones who
were born after 1960. They were only engaged with tobacco production when they

were Kids or young adults, but later they had other jobs outside of Saridiinya, or
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were unemployed. The people whose names are shaded in the table are the ones
who spend their summers in the village but remain in the big cities during winter
where they had migrated mainly to work in tobacco factories. The numbers given to
the persons interviewed and marked with an asterisk (*) indicate that these people
are originally from other villages but moved to the village after they married a
villager. The tilde (~) shows people who migrated to Germany for a period but are
now living in the village. The number sign (#) also shows the exchangees who were
born in Greece before the population exchange.
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Table 1: Socio-Demographic Characteristics of the Villagers

No | Name G | Year of | Occupation Education | Generation
Birth
1 Oktay (uncle) M | 1930 Lawyer University | 1st
2 Birsen (sister) F | 1969 H.wife/farmer Primarys. | 3"
3# | Sevil (granny) F | 1921 H.wife/farmer - 1%
4 Asiye (granny) | F | 1927 H.wife/farmer - 1°
5 | Cemal (uncle) | M | 1944 Farmer Primarys. | 2"
6 Naile (aunt) F | 1944 H.wife/farmer Primarys. | 2"
7 Fatma (aunt) F |1948 Retired worker | Leftsec.s. | 2™
8 Osman(brother) | M | 1970 Worker Left sec.s. | 3"
9 Emin (aunt) F | 1948 Retired worker | Primarys. | 2™
10 | Zeynep (aunt) F | 1924 H.wife/farmer - 1%
11 | Naime (aunt) F | 1951 Retired worker | Primarys. | 2™
12 | Giilhan (sister) | F | 1962 H.wife/farmer Primarys. | 3™
13 | Sema (sister) F | 1967 Insurer University | 3"
14 | Hatice (granny) | F | 1928 H.wife/farmer - 1
15 | Halime (aunt) F |1948 H.wife/farmer Primarys. | 2"
16 | Melahat (aunt) | F | 1936 H.wife/farmer Primarys. | 2"
17 | Necdet M | 1937 Farmer Primarys. | 2"
(grandpa)
18* | Rana (aunt) F | 1937 H.wife/farmer Primarys. | 2"
19~ | Esra (aunt) F | 1935 Retired worker | Primarys. | 2™
20 F | 1965 Retired worker | Secondary | 3™
Asuman (sister) s

21~ | Fatma (aunt) F | 1941 Retired worker | - 2"
22 | Murat M | 1977 Teacher University | 3"
23 | Fuat (uncle) M | 1940 Retired worker | Primarys. | 2nd
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Table 1 (Continued)

24 | Yunus (uncle) M | 1945 Retired worker | Primarys. | 2nd
25 | Ibrahim (uncle) | M | 1938 Farmer Primarys. |2"
26 | Nevra (sister) F | 1965 H.wife/farmer Primarys. | 3"
27 | Hadi (uncle) M | 1934 Farmer - 1°
28 | Macide (granny) | F | 1931 H.wife/farmer | - 1"
29 | Cem (uncle) M | 1943 R. imam/retailer | Primarys. | 2™
30 | Ahmet (uncle) M | 1945 Farmer Primarys. | 2"
31 | Macit (uncle) M | 1942 Farmer Primarys. | 2"
32 | Vahit (uncle) M | 1940 Farmer Primarys. | 2"
33 | vahide (granny) | F | 1925 | H.wife/farmer | - 1%
34 | Bahadir (uncle) | M | 1938 Farmer Primarys. | 2"
35 _ M | 1974 Accountant High 3"
Baki (brother)
school
36 | Egref (grandpa) | M | 1930 Farmer Primarys. | 1%
37 | Bahriye (aunt) | F | 1935 H.wife/farmer | - 2"
38 | Kadriye (aunt) F | 1970 H.wife/farmer Primarys. | 3™
39 _ M | 1936 Teacher High 2"
Kadri (uncle)
school
40~ M | 1934 Teacher High 1%
Kaya (uncle)
school
41 | Alp (uncle) M | 1948 Retired worker | Primarys. | 2™
42 | Feride (aunt) F | 1957 H.wife/farmer Primarys. | 2"
43* | Ayse (aunt) F | 1950 H.wife/farmer Primarys. | 2"
44 | Celik (grandpa) | M | 1931 Farmer Primarys. | 1%
45* | Mutlu (sister) F | 1970 H.wife/farmer Primarys. | 3™
46 | Nadire (aunt) F | 1936 H.wife/farmer - 2"
47 | Nedret (aunt) F | 1932 H.wife/farmer | - 1%
48 | Nedim (uncle) M | 1929 Farmer Primarys. | 1%
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Table 1: (Continued)

49 | Pakize (aunt) F | 1950 Teacher University | 2™
50# | Hamdi(grandpa) | M | 1905 Farmer - 1%
51 | Fahriye (aunt) F | 1953 H.wife/farmer Primarys. | 2"
52 | Mehmet (uncle) | M | 1945 Tradesman Primarys. | 2"
53 | Sezen (aunt) F | 1955 H.wife/farmer Primarys. | 2"
54 | Fikret (uncle) M | 1952 R.worker/farmer | Primarys. | 2™
55 | Abidin (uncle) M | 1953 Retired worker | Primarys. | 2™
56 | Kadri (uncle) M | 1946 Retired worker | Primarys. | 2™
57* | Kiymet (aunt) | F | 1941 H.wife/farmer | - 2"
58 | Samime (aunt) | F | 1949 Retired worker | Primarys. | 2™
59 | Faruk (uncle) M | 1948 Retired worker | Primarys. | 2™
60 | Sonnur (sister) | F | 1975 Housewife Primarys. | 3™
61 | Beyhan (aunt) F | 1927 H.wife/farmer - 1%
M

62 | The mukhtar 1975 Civil s. /farmer | High Schl. | 3™

When we have a quick look at the table, there are 7, 43 and 12 respondents
out of 62 informants in the sample who are members of first, second and third
generations respectively. 45 informants stay in the village for all the seasons,
whereas 17 of them are only summer residents in the village. 58 of the informants
were from the village, whereas only 4 of them came to the village due to marriage.

After finishing the fieldwork in Saridiinya in September 2011, I started to
examine the data on May 2012. Until this time, | finished with the transcriptions of
the interviews and transferred the field notes that | had collected in small notebooks
to word processor files. | read and reread the whole data. In this period, | took notes
about the data and | tried to relate the words of villager with theoretical concepts.
After getting some familiarity with the data, | was able to see recurring themes in
the narratives and also some similarities and divergences. In later phases, | was able
to see emerging themes as “the memory of the population exchange”, “the
transformation of the village around the tobacco production” and “the differences

of the villagers that expressed by themselves”. Then, I sorted the quotations from
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the villagers’ narratives under these headings. Nearly every villager spoke about
these themes which then turned out to be the main chapters of the dissertation. With
these grouped quotations, | was able to compare and contrast villagers’ arguments
about an issue and also each villager’s words about different issues. With this
“constant comparative method” (Hammersley and Atkinson, 1995) I was able to see
the underlying relationships or factors among these themes. At this stage, it was
also important to be aware of diverging, or negative, cases in order not to lose them
within the more general patterns, since these cases can shed light on conditions that
make general patters not hold and of other important dynamics (Snape and Spencer,
2003). Since my fieldwork took place in a small village which seems homogenous
from a distance, during the fieldwork and the data analysis, | especially looked for
the lines of cleavage which distinguish people economically, socially or politically.
I explored how these cleavages related to other dynamics and population exchange
themes. | also detected seven informants who stood out with their life style or
personality to be analyzed as special cases. The accounts of these informants turned
out to be a measurement tool by which to gauge and further understand the
differences among other accounts.

During the analysis | often had to choose among possible competing
interpretations (Snape and Spencer, 2003) even if | tried hard to be faithful to the
meaning that | supposed the informants gave to their own words, all stages of the
analysis process require interpretative judgments. In this respect, the reader must
remember that all the data that | used as evidence for theoretical abstractions are
conveyed through my interpretation.

In addition to the analysis of the data that | gathered during the field
research, | also wanted to support the data with a historical document analysis and
literature review. For the purpose of accessing the historical documents, | several
times in Ankara visited the Republican State Archives, which keeps the documents
of the Republican era. My main aim was to reach information about the households
who had settled first in Saridiinya, the number of household members and the
amount of land they had received from the state. | had known former studies of

local historians from Samsun whose authors had been able to reach even the
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identity registers of the exchangees. In this respect, | was hopeful about accessing
some documents about the population exchange. However, during my first visit to
the Archives, | learned that unless | was a family member, | was not allowed to see
the detailed documents about each exchangee family. When | objected and said that
many researchers had been able to reach those documents in former years, the
officer told me that the regulations about the State Archives changed in 2002. All
the local archives which held most of the official documents about the population
exchange in the port cities like Istanbul, Samsun or lzmir were carried to the
Republican Archives in Ankara. Moreover, rather than filing the population
exchange documents as public documents, they filed them as private ones only
accessible to the family members, since the documents included names, surnames
and land registers in Turkey. An ordinary researcher like myself only was able to
access the request of clearance which showed the real estates left in Greece by the
exchangees before the exchangees had come to Turkey. These documents also
contain names, surnames and real estate registers in Greece and they are also in
Turkish with Arabic letters as the later documents®™®. In my point of view, this
restriction on accessing the documents about the settlement process in Turkey
indicates that this issue is still a complicated one for the state. It functions as a
reminder that once upon a time Anatolia was inhabited by non-Muslim and non-
Turkish people and these people had to leave the country in some ways forcedly or
seemingly voluntarily. This reminiscence is very contradictive with the newly
founded republic’s argument that Anatolia is the land of Turkish nation and it is
inhabited always by Turks.

When 1 reviewed the academic and popular or non-academic literature
about the population exchange and its consequences in Turkey, | faced a similar

silence and avoidance. Until the late 1990s, academic studies mostly ignored the

8 In Turkey, with the alphabet reform, the official alphabet was changed to Latin alphabet from
Arabic on 1% of November, 1928. Before this date, all the official documents, newspapers, books
were written with Turkish words but in Arabic letters. After this date, the alphabet changed into
Latin alphabet. Thus, most of the materials about the population exchange were written in Arabic
alphabet. Since | am not able to read Arabic letters, even if | were able to access the documents that
I mentioned, | had to consult a researcher who was able to read it.
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issues. Even the ones about the foundation period of Turkish Republic mentioned
the population exchange with a few lines. Expect Belli’s study'® (2006), there was
no historical, sociological, anthropological or economic study about the population
exchange. Moreover, there was no effort to collect life histories or testimonies of
the first generation exchangees. Only after the 1990s, first in the non-academic
literature in the form of memoirs or novels and then in the academic literature,
especially historical studies were published and a new interest in population
exchange emerged. While | was trying to interpret my data, | heavily benefited
from the studies by Onur Yildirrm (2006), Mehmet Gokagti (2008) and Renee
Hirschon (2005).

To judge and evaluate the qualitative research findings theoretical
inferences out of it I choose to employ Hammersley’s (1992) account, since his
understanding is also based in realism and in this respect in accordance with this
study’s ontological stand point. To evaluate the validity of a research within the
pragmatic limitations of truth and practical limitations of the research process,
Hammersley (ibid: 70-72) suggests three criteria. First, the claims of the study
should be plausible and credible within the limits of our existing knowledge.
Second, central claim of the study should be supported with stronger evidence.
Third, the evidence which is used for supporting a claim must be in accordance
with the type of the claim. When these three criteria are examined together, the
validity definition of Hammersley “involves identifying the main claims made by a
study, noting the types of claim these present, and then comparing the evidence
provided for each claim with what is judged to be necessary, given the claims’
plausibility and credibility” (ibid.: 72). Hammersley (1992) noted that validity can
be used for evaluating qualitative and quantitative research, and its requirements
can alter widely from case to case depending the products and audiences.

Hammersley (1992) also suggests that the relevance of the study is another
criterion for evaluation and there are two main components of it. First is the

importance of its topic or the centrality of the topic within the field. Hammersley

9 The study is master’s thesis of Mihri Belli which was originally completed in 1940 and later it
was published in 2006.
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(1992) thinks that social scientist should retain some autonomy in deciding whether
a topic is relevant. Second, a study must include novel and theoretically developed
claims. Davies (1999) also argues that not empirical generalization but theoretical
inference can be much more applicable to ethnographic research. For her,
generalization, which means the development of law-like statements, is not possible
within the limits of critical realism, since critical realism takes the social world as
an open system. Since my fieldwork is fed by a distinctive theoretical framework,
Davies’s (1999) approach on generalization can be much more appropriate for
assessing this study. However, Davies (1999) does not emphasize on the place of
the study in the related literature, for this issue, I find Hammersley’s (1992)
emphasis important and applicable to my study.

2.5 Some Final Comments about the Field Research

I mentioned several limitations in the above description of the fieldwork.
However, making these limitations and effects clear and visible permits readers to
make their own assessments about my claims and might also help other researchers
to overcome these problems in creative ways. As | mentioned, my gender created
some restrictions while | was trying to enter the male spheres and | postponed
solving this problem until my last visit to the village. Only at this time, | directly
entered the coffeehouses or the mosque patios. Another issue which arose as a
limitation in the field was my efforts to control my possible reactions or answers in
some situations. That is, | censored myself frequently and erred in the direction of
non-probing. This tendency of mine increased after | learned about the sensitivities
of the exchangees. Especially during the first days, this made me very hesitant
about asking some questions or digging into some important issues.

Another important limitation was that | did not conduct interviews with the
non-exchangee people who lived close by to the exchangees and had ties with them.
This would have given a sense of the external judgments and assessments of this
group. In the village, the health center, the school and the branch of TEKEL were
all closed, so the only non-villager who lives in the village was the imam. | was
able to make a short informal interview with him. The other non-villagers with

whom | spoke with were women who lived in the village as a result of their
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marriages. | should admit that in the beginning of the fieldwork I did not plan to
make such interviews, since | wanted to learn mainly the perspective of the
exchangees. In this respect, a study which adds a focus on other people’s perception
of the exchangee population and the relations among them, would present a more
holistic picture of the dynamics impacting the people of the population exchange
and its ongoing effects.

Another limitation of this study is not about the field research but about
historical research and literature review. As | mentioned in the former pages, | was
not able to reach the historical documents about the exchangees from Saridiinya at
the first hand. This hindered me in my efforts to understand how the Turkish state
dealt with the issue of population exchange and to relate what the villagers told me
during the field research with official resources. This would have also helped me to
deepen some of my hypotheses about the settlement process of the exchangees.
Moreover, during the literature review, | noticed that these documents that | am not
allowed to access were not also used in any other studies about the population
exchange. This is due to the fact that sociological studies about Greek-Turkish
population exchange are flourishing only in the last couple of years. Since there
was no sociological investigation about the population exchange until 1990s, the
remembrances and experiences of the first generation are almost lost. Even if it is
valuable in itself what the later generations say about the first generation, their
testimonies are not able to replace those of the first generation. In this respect, not
being able to access the original documents about the population exchange and the
testimonies of the first generation through the archives is one of the most important
limitations of this study.
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CHAPTER 111
THEORETICAL FRAMEWORK FOR THE KEY CONCEPTS:

HABITUS, SOCIAL MEMORY AND IDENTIFICATION

3.1 Introduction

In this chapter of the study, | will provide the main theoretical tenets of the
dissertation. This chapter will elaborate upon the concept of habitus and Pierre
Bourdieu’s meta-theory, the concepts of social memory and identification. Through
elaboration of these concepts, | aim to build the conceptual framework on which the
rest of the dissertation is built upon. First, I will explain Bourdieu’s meta-theory in
three subsections. In the first subsection, | will provide an introduction for it with
its historical roots and main tenets. Then, in the second subsection | will focus on
how Bourdieu theorizes the social with his important concepts habitus, field, game,
doxa and misrecognition. In the third subsection, | will mention the main criticisms
of Bourdieu's theory and the possible ways to overcome these criticism within the
theoretical body. In this part, I will especially focus on the concepts of habitus and
field, to employ them in the following parts of the dissertation. In the second part of
the chapter, I will explain how I conceptualize social memory and try to connect the
concepts of habitus and social memory. In the third part, I will clarify in what sense
and why I adopt the concept of “identification”, and try to integrate it into the
theoretical framework that | build in former parts of the chapter. In the conclusion
of the chapter, | will evaluate the important interrelation among the concepts of
habitus, social memory and identification on which the main argumentation of the
dissertation is built on.

3.2 An Introduction to Meta-Theory of Pierre Bourdieu

The colossal contribution of Pierre Bourdieu to the social sciences is not
an easy one to summarize. Not only his interest in diverse topics which range from
the native tribes of Algerian deserts to the highest echelons of French academic life,
but also his usage of a new set of concepts without proper and coherent definitions
are the main reasons behind the difficulty of evaluating the complete canon of
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Bourdieu®®. However, there are some important points which prevail over all of his

work. The first subsection of this section will be on these key points.
3.2.1 Some Key Points of Bourdieu's Sociology

There are some points or themes that function as a basis on which
Bourdieu built his theoretical understanding. Although the outlook or weight of
these points changes from time to time, they have a permanent effect on his whole
perspective. Since | believe that they are keys to having a better understanding of
Bourdieu's sociology, | will highlight these five main points. The first one is
Bourdieu’s own life story which can illuminate his stance toward French
intellectual academic life and social sciences in general. The second one is his
strong rejection the dichotomies which are strongly prevalent in the history of
social science. This rejection can be seen as a driving motive behind his conceptual
framework which mainly aims to transcend these dichotomies. The third one, as a
result of his effort to transcend dichotomous understanding of society and the social
sciences, is his conceptualization of reflexivity. The fourth one is his theory of
practice, which is one of the constituents of his sociological understanding. The
final one is his view on how society operates, the basis on which it works and the
kind of relations or actors that make the society at all. These points will be an
introduction for Bourdieu's theory, before | evaluate its conceptual framework in a
detailed manner and the significant critiques toward it.

According to Swartz (1997), Bourdieu's life story is a story of upward
mobility. Bourdieu's early experiences as a boarding student created a tension
between his origin and his later status, between his background and his future plans.
His experiences were actually experiences of estrangement (Reed-Dahaney, 2005).
Such an estrangement both in his school and home made him aware of the
distinctive features of these two environments and how the natives of these
environments legitimize, naturalize and reproduce these features flawlessly. These

early experiences marked his approach towards cultural domination and social

2 Actually, most of the works of Bourdieu does not belong to Bourdieu only, but they are edited or
co-authored pieces, since Bourdieu worked with a crowded group of researchers who worked under
his guidance. This is one of the main reasons behind the prolificacy of Bourdieu.
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reproduction which he conceptualized as habitus, symbolic violence and different
types of capitals in his works. He also experienced the hierarchical and centralized
power of French education system as a pupil. Reed-Dahaney (2005) claims that this
has a great impact on Bourdieu's conceptualization of social agency which is
mostly based on chance and habitus rather than choices.

Another effect of his experiences in French intellectual and academic life
on his works can be seen in his continuous effort to transcend dichotomies which
are prevalent in the social sciences, especially the subjectivity-objectivity
dichotomy. According to Bourdieu, this dichotomy can be seen in different forms in
which most of the theories and approaches in the social sciences were built around
such as theory vs. practice, micro vs. macro, interpretative vs. positivist, idealist vs.
materialists dichotomies. This polarized view of the social world, for Bourdieu, was
superficial and destructive for scientific enterprise. Moreover, these dichotomies
are not only results of epistemological debates but they are also results of social and
political struggles on power and recognition (Swartz, 1997: 55). However, he
argues that rather than being on different ends these two points of view are in a
dialectical relationship with each other and a genuine social science must relate
these points (Wacquant, 1998). According to Bourdieu, the distinctive moment of
building this relation is to break first with the subjectivism and then objectivism.
Breaking with subjectivism can take place with breaking with commonsense and
everyday representations of social life. Even if this kind of knowledge is important
to understand social dynamics, it cannot be the base for scientific knowledge. There
should be an objectivist moment where the subjective knowledge is produced. The
second break should correct the limitations of objective knowledge which is the
base of scientific knowledge. One critical reflection at this point is to count the
practices as constitutive of structures but not only as determined by the structures
(Swartz, 1997). All the theoretical artillery that Bourdieu developed through his
carrier, like the concepts of doxa, illusio, game, logic of practice, habitus, field and
capital are employed to transcend these dichotomies by employing the two
aforementioned critical breaks with subjectivism and objectivism. However, Swartz

argues that “rather than effectively transcend this opposition, Bourdieu's work
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seems paradoxically plagued by it” (1997:55), and most of the critics also
emphasize the same point.

The third theme which is very important to Bourdieu's work is his
emphasis on reflexivity. Actually, this is a strategy which strengthens the break
with subjectivity and objectivity, however since Bourdieu sees it as a must-have of
social science, it deserves to be investigated by itself. As Calhoun (2000) clarifies,
reflexivity has two meanings for Bourdieu. The first one is an awareness towards
the social scientist’s own position, own presence in the social space. This position
includes the ascribed features, such as gender or race, and the chosen ones like
political views. The second one, which is the distinctive feature of Bourdieu's
understanding of reflexivity, is its emphasis on the power relations in the
intellectual field. Bourdieu's concept of reflexivity aims to reveal how the main
perspectives that work in an intellectual field are produced and reproduced, and
what kind of relations produce these perspectives. In this respect, reflexivity is a
criticism which shows that the neutrality of science is not something natural but
pre-accepted as a result of some power struggles. However, such a critique of
science is not an anti-scientific stance; on the contrary it is a perspective that forces
the scientific community to be more scientific. A scientific endeavor must put a
distance between itself and the commonsense of scientific field as much as
commonsense of daily life. Calhoun (2000) claims that this understanding of
scientific enterprise can strengthen the status of social sciences against perversions
for political or economic profit.

Without the proper conceptualization of practice and its logic, the
conceptual framework of Bourdieu does not work at all. In this respect, the fourth
theme which functions as a base for all works of Bourdieu is his theory of practice,
which can be seen as an important step to transcend the objectivity vs subjectivity
dichotomy. To avoid the dangers of objectivism or subjectivism, social scientist
should “construct the theory of practice, or, more precisely, the theory of the mode
of generation of practices, which is the precondition for establishing an
experimental science of the dialectic of the internalization of externality and the

externalization of internality, or more simply, of incorporation and objectification”

68



(Bourdieu, 2007[1977]:72). This conceptualization of practice refuses both that
practice is a function of social rules and that it is the result of the limitless will of
the agents. Practices of individuals are not independent from the externalities of
structures directly or indirectly, moreover they are also result of a tendency which
is unintended and unconscious. They are both structured by the structures and
structuring the structures (Wacquant, 2000). The practical sense is the basis of
social in Bourdieu's understanding, since it makes objective the subjective
meaning. In this respect, theory of practice relates the practice with culture,
structure and power via the individuals® agency. The scientist must understand the
logic behind the practices to understand the social life; however she/he also must
deviate from this logic to see the underlying relations of this logic.

The fifth and final theme is about how Bourdieu conceptualized the social
world. According to Bourdieu social structures come to life twice (Wacquant;
1992). First, it is constituted by the distribution of material resources and means of
appropriation of socially important goods and values. Second, it is constituted in the
form of systems of classification, schemata, mental or bodily, that function as
symbolic models for practical activities of agents. Moreover, there is a
correspondence between these different levels of structural existences, between
social and mental structures. Those systems of classification constitute a stake both
in the struggles of opposing parties and in the ordinary daily life practices which are
based on social taxonomies. In this respect, this continuous process of formation,
selection and imposition of systems of classification which every struggling and
strategizing collective or individual agent has to refer, is the basis of social
domination. What keeps the agents in this struggle is the interest, material or
nonmaterial, which they will get at the end. However, the notions of interest and
strategy do not denote simply economic calculations in here. The interests and
strategies are not adopted by the agents as the results of intentionalist or utilitarian
motives. “By strategy, he refers not to the purposive and preplanned pursuit of
calculated goals, but to the active deployment of objectively oriented “lines of
action” that obey regularities and form coherent and socially intelligible patterns,

even though they do not follow conscious rules or aim at premeditated goals
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posited by a strategist” (Wacquant, 1992: 25). Agents have a sense of practice
about the struggles. They know the rules of the struggle, what to expect from the
competitors, what they win or lose at the end. In this respect, social life is a game in
which the players who have the sense of the game and talent to improvisation excel
(Calhoun, 2000).

3.2.2 The Working of the Social

Many of the introductory texts to Bourdieu's work start with an emphasis
that Bourdieu's theory, in general, aims to show the ways of legitimation,
misrecognition of power and naturalized ways of symbolic violence (Calhoun,
2000; Schwartz, 1997; Wacquant, 1992; Brubaker, 1985; DiMaggio, 1979).
Bourdieu claims that the class distinctions of the economy inevitably generate the
symbolic distinctions of culture. Those symbolic distinctions, then, legitimize the
class distinctions in the economic sphere. This is an attempt to the reintegration of
economic and cultural dimensions of society. Brubaker (1985) and DiMaggio
(1979) also point that in Bourdieu's theory such an aim culminates in integrating
theories of Durkheim and Marx. Bourdieu shares his interests in origin and
persistence of patterns of thought and perception with Durkheim. However, he
transfers Marxian political economy into the symbolic domains. Moreover, he takes
many of the conceptual resources for the function of symbolic goods and practices
from Weber. Brubaker (1985) claims that “if Bourdieu's programmatic aims are
derived from Marx and Durkheim, the substance of his theory owes to Max Weber”
(747).

While Bourdieu is trying to create such a theoretical integration, the
concept of habitus turns to be keystone to his conceptualization. In this respect, a
definition of habitus and a description of how it works will be the first step for a
detailed analysis of Bourdieu's theory. Even if Bourdieu does not provide a
permanent definition of the concept, most of the scholars use the below definition
of the concept:

System of durable, transposable dispositions, structured structures predisposed to
function as structuring structures, that is, as principles of the generation and

structuring of practices and representations which can be objectively regulated and
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regular without in any way being the product of obedience to rules, objectively
adapted to their goals without presupposing a conscious aiming at ends or an
express mastery operations necessary to attain them and, being all this,
collectively orchestrated without being the product of the orchestrating action of a
conductor. (Bourdieu, 2007 [1977]: 72).

Habitus is the way we exist in the world, it is how we understand, see, and
make sense of the world and ourselves in it. It is the way of relation between the
individual and the social world. However, it is neither individualist nor collective. It
operates as a structuring mechanism within the agents. It is “collective individuated
through embodiment” (Wacquant, 1992: 18). It is not a product of some rational
calculation. But it leads the individuals to behave reasonably. In this respect,
Bourdieu claims that “it is necessary to abandon all theories which explicitly or
implicitly treat practice as a mechanical reaction...” (2007 [1977]: 73). It suggests
that even the most personal aspects of our lives like choosing a partner, education
and career plans, choosing a hobby for the spare times, are socially constructed. It
usually does not duplicate the initial conditions, but it can adapt to the new
conditions with the existing resources. It is a strategy generating principle which
can guide the people in unexpected conditions. However, it sets its limits which are
historically and socially situated, upon the individual practices. “As an acquired
system of generative schemes objectively adjusted to the particular conditions in
which it is constituted, the habitus engenders all the thoughts, all the perceptions,
and all the actions consistent with those conditions, and no to others” (Bourdieu,
2007 [1977]:95). In this respect, habitus has a tendency to be persistent and
resistant to change. Individuals have a conditioned and conditional freedom within
the habitus. Habitus does not imply any unpredictable innovation or simple
mechanical reproduction. Moreover, according to Schwartz (1997), habitus relates
the objective structures to the individual practices; macro structures with micro
analysis. Moreover it relates very different domains of social life. This is how the
concept helps Bourdieu to transcend the dichotomies of social theory.

Another important feature of the habitus is that it includes the time, timing
and agents’ manipulations about time. In Bourdieu's theory, “time is what practical

activity produces in the very act of whereby produces itself... Time is engendered
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actualization of the act or the thought, which is by definition presentification and
de-presentification, that is, the ‘passing’ of time according to common sense”
(Bourdieu and Wacquant, 1992:138). This is the feature that gives the flexibility
that agents need to employ their strategies. Thus, the social agents, rather than
following strict rule, develop strategies. This aspect brings flexibility and
uncertainty into the whole system. Manipulation of time in the habitus implies the
agents™ incapacity to make certain plans, since every agent manipulates time
(Bourdieu, 2007 [1977]:8-9). They can only sense the next move of the other agents
with their experiences in the game which they gain through habitus.

The first motive which leads the practices of the agents is interest, which |
have described above, but not juridical or customary rules which are only
secondary principle of the determination of practices. The rules only intervene,
when the major factor, interest, fails (Bourdieu, 2007 [1977]:78). However, the
interest is buried in the common sense or doxa of the habitus. It artfully turns to be
a second nature, while it is in fact history. Bourdieu describes this situation as
“genesis amnesia” or “intentionless invention of regulated improvisation” and it
operates “like a train brining along its own rails” (2007 [1977]: 79). This is the
reason why the system of domination can perpetuate among the dominated classes
seemingly flawlessly and naturally. Moreover, doxa, by ruling out possibilities of
the content about the rules of the game, ease the agents™ participations into games.
In this respect, misrecognition, which is the result of agents™ situated positions in
the social field, is the essential for the games of the social world. The doxa implies
main points which we as the agents accepted without knowingly, it comes before
any conscious thought. Wacquant (1998) also describes doxa as a submission which
legitimizes the current conditions of existence, to daily life in an undisputed way. It
is the knowledge on how to be a participant in the games of social life. It comes and
is inscribed in each individual before they become agents. It seems to be so natural
but it is in fact a cultural construct and varies from culture to culture. Moreover, it
is not unbiased towards each agent. While it encourages some practices, it also
discourages some other practices, in this way it generates inequality among the

practices and their performers (Calhoun, 2000).
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Doxa can be seen as an example of misrecognition which lies in the
working of the social. Misrecognition makes doxa possible. Symbolic violence
which is another important concept that Bourdieu uses in his analysis is another
example of the misrecognition mechanism. Symbolic violence functions as if it is
not a type of violence at all. This misrecognition makes it possible and prevalent. It
is a violation which is only possible when an agent accepts the domination of the
violator. It is the non-coercive form of social integration which operated through
sentiment, habit and custom. Bourdieu also claims that the language is one of the
main mediums in which symbolic violence takes place. With this claim he
challenges the idea that the language is neutral and arbitrary. For him, all the
linguistic utterances are acts of power which are the reflections of power relations
outside of the linguistic domain. Bourdieu gives the example of that a French
person speaks with an Algerian and a WASP American speaks with a non-white
American. In these situations, these are not innocent conversations but they carry
all the baggage of colonialism and slavery, respectively (Bourdieu and Wacquant,
1992b: 144). Symbolic power “is defined in and by a definite relation that creates
belief in the legitimacy of the words and of the person who utters them and it
operates only inasmuch as those who undergo it recognize those who wield it”
(Bourdieu and Wacquant, 1992b: 148). With such a description he points out both
dominated and dominant social agents contribute the effect of symbolic power,
inasmuch as the symbolic power determines their relations (Bourdieu and
Wacquant, 1992b:166).

This mechanism of misrecognition is the reason behind why we, as the
social agents, accept the world in which we were born. Because of misrecognition,
it is impossible for social agents to know the working of their habitus completely
from inside, since it is so naturally and deeply inscribed in them as doxa. It defines
what is thinkable and unthinkable in a habitus. These common limits and
possibilities within the habitus which are the results of homogeneity of conditions
of existence, in turn, cause the homogeneity of habitus of a class or group.

Bourdieu explains:
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In short, the habitus, the product of history, produces individual and collective
practices, and hence history, in accordance with the schemes engendered by
history. The systems of dispositions- a past which survives in the present and
tends to perpetuate itself into the future by making itself present in practices
structured according to its principles, an internal law relaying the continuous
exercise of the law of external necessities (irreducible to immediate conjunctural

constraints) is the principle of the continuity and regularity...(2007 [1977]:82).

However, Bourdieu also explains that habitus is not a destiny. As a product
of history and an open system of dispositions, it faces new experiences all the time,
and is affected by them. It is durable but not fixed. However, Bourdieu puts it as
being relatively closed due to the priority of first experiences which were had, and
dispositions which were acquired during the childhood among the family members.
Bourdieu compares habitus to a spring that needs a trigger; the very same habitus
can generate different practices under the different stimulants and fields. So he
emphasizes that what is depend on the agent is the second move but not the first
move (Bourdieu and Wacquant, 1992: 135-136).

The buried dispositions in the habitus work both as differentiating and
integrating factors for the agents. Habitus creates both the feeling of belonging and
distance. It helps agents to understand where they belong or not belong in a
stratified society, because it legitimizes economic and social inequalities by making
them acceptable at the practical level. Moreover, habitus provides a framework for
persistence of the group. Since the members of a group had internalized the same
objective structures, they have similar perspectives which transcend subjective
intentions or plans of the agents (Bourdieu, 2007 [1977]:81). Moreover, social
memory, which is defined as “cultural program that orients our intentions, set our
moods and enables us to act” (Misztal, 2003:72), constitutes an important aspect of
habitus and groupness. Habitus, with its effects on bodily practices and thought
schemata relates past and present to each other. If habitus is the naturalized history
which is effective on the bodily practices and thought schemata of the agent, it also
relates past and present through agency of the individuals. In this respect, habitus is
both related with forming a group and social memory of that group. 1 will evaluate
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the relationships among these concepts in a more detailed way in the following
pages.

Another important concept of Bourdieu's theorization of the social is the
term capital, which he defined as the “energy of the social physics” (Bourdieu and
Wacquant, 1992: 118). It is “any resource effective in a given social arena that
enables one to appropriate the specific profits arising out of participation and
contest in it” (cited in Wacquant, 1998: 268). There are three main types of capital:
economic, cultural and social capital. Economic capital is any kind of material and
financial resources which one has. Cultural or informational capital is embodied,
objectified or institutionalized forms of knowledge. Social capital is “the sum of
resources, cultural or virtual, that accrue to an individual or group by virtue of
possessing a durable network of more or less institutionalized relationships of
mutual acquaintance and recognition” (Bourdieu and Wacquant, 1992: 119).
Besides these three types of capital, symbolic capital constitutes the fourth type of
capital which denotes “any form of capital when people do not perceive them as
such” (Wacquant, 1998: 269). This can be seen as the ability to manipulate the
symbolic power of the agent. It enables the agents to mask the domination in the
other domains, especially in the economic domain.

According to Calhoun (2000), these definitions of capital show that there
can be different kinds of capitals which function differently in different parts of
social space, thus they are inevitably socially defined. Moreover, it is also
important to reproduce the capital in any type as much as accumulating it at the
very first hand. Another importance of these differentiated definitions of capitals is
to let us draw elaborated picture of the social space by positioning the agents in it.
The composition and volume of the capital that individuals or groups have place
them in their position in the social space. In addition, the change in the volume and
composition of the capitals defines “the trajectory through social space and
provides invaluable clues as to their habitus by revealing the manner and path
through which they reached the position they presently occupy” (Wacquant, 1998:
269).
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However, according to Bourdieu, especially in contemporary societies,
social space is highly differentiated. Bourdieu calls each differentiated social space
field which has its own rules and at least some autonomy from other fields. The
field can be defined as a space in which the specific rules of the field are effective.
The dynamics of the field lie in the relations among the agents who take place in
the field according to their capitals. In this respect, a field has its own effective
agents, own accumulation history, logic of actions and forms of capital (Postone,
LiPuma and Calhoun, 1993). A field can be seen as the objective relations or
configurations among the positions of these capital holders (Swartz, 1997). The
strategies of the agents are determined by their positions in the field which means
the composition of their capitals and their perspectives about the field which is also
a product of their position.

The field is the force field in two senses. First, it can enforce the
participant to follow its own structure and rules. However, this enforcement is not
partially successful and this partiality is one of the sources of dynamism in the
field. Second, it is the environment where institutions or individuals with different
compositions of capital struggle over the definition or distribution of the dominant
capital of the field (Wacquant, 1998). In this respect, the field is not a structure
which controls every agent completely. It is also shaped by those struggles. While
the agents of the field struggle over the issues of the field, there is also an ongoing
struggle over the boundaries of the field or autonomy of the field between the
outsiders and insiders. Both Wacquant (1998) and Swartz (1997) note that the
agents who are in the dominated position in a field can support outsiders who want
to change the field, whereas the dominant agents of the field try to conserve the
field as it is. Any field is the result of a history of struggles in and around it.
Moreover, even in the most stable situations when the dominating agents are the
strongest, the field is not a static one, but always a battlefield among the agents.
The pace of the change is slow since it takes place in the logic of reproduction. In
this respect the change happens mostly not in the form of revolution but a

transformation (Swartz, 1997).
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According to Bourdieu and Wacquant (1992c), there are three consecutive
steps in the examination of any field. First, a researcher must examine the relations
between any specific field and the power field, how the power field exposes itself
on this field, and how the agents in this field respond to these exposures. Second, a
researcher must construct the objective relations among the positions of actors and
the institutions of the same field. Third, the researcher must examine the habitus of
the agents in the field (1992c:104-105). In this respect, an analysis of the field
provides a frame for relational analysis, since it depicts the multidimensional space
of positions, and the position takings of the agents and the interplay between the
agents’ habitus, capital and field (LiPuma, 1993).

At this point, the issue of homology arises. The term homology refers to
the relations, which take place in both ways among social structure, cultural order
and individual agents. This relation which includes the agents is generated and
spread through habitus. Thus, the homology is also between the agents’ positions in
a field which means the configuration in the field and their motive or drive behind
this position taking which is a result of operation of their habitus. In this respect,
homology relates three of the key concepts of Bourdieu’s theorization: field, capital
and habitus. An agent’s social practice is a result of her habitus and the capitals that
she can have within this habitus. Moreover, her position in a specific field is also
related to the composition of her capitals, thus her habitus. Because of such a

complicated relationship among the capital, habitus and field, Bourdieu claims that

People are not fools; people are much less bizarre and deluded than we would
spontaneously believe precisely because they have internalized, through a
protracted and multisided process of conditioning, the objective chances they face.
They know how to ‘read’ the future that fits them, which is made for them and for
which they are made (by opposition to everything that the expression ‘this is not
for the likes of us’ designates), through practical anticipations that grasp, at the
very surface of the present, what unquestionably imposes itself as that which ‘has’
to be done or said (and which will retrospectively appear as the ‘only’ thing to do

or say) (Bourdieu and Wacquant, 1992: 130).

I think the issue of homology, i.e., the relations among different fields and

subfields and a specific field and a specific habitus, is the key to Bourdieu’s
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theorization of the social. Its nature can make a social space more rigid or flexible

for the actions of the agents and the social change.
3.2.3 Criticisms towards Bourdieu’s Theory

Some of the critics argue that Bourdieu’s theory cannot provide a space for
social action and change, it is a theory of social reproduction rather than social
change (Jenkins, 1982; Sulkunen, 1982), that it cannot overcome the dichotomy of
objectivity and subjectivity as it claims (Evens, 1999), and it is ahistoric (Gartman,
1991) and reductionist (Evens, 1999). Some of them also claim that Bourdieu’s
main concept, habitus is very rigid for his own theory of practice (King, 2000), and
it functions both as an explanation and an explanatory factor, in this respect it is of
black box (Akram, 2013; DiMaggio, 1979).

Lane (2006), who investigates the political possibilities that Bourdieu’s
conceptualization opens up for the political action of social action, as well as
LiPuma (1993) who explores the concept of culture in Bourdieu’s theory, see that
the perfect homology between habitus and field, position taking and position,
culture and class that Bourdieu invoke, turns out to be a causal determination and a
limit for Bourdieu’s explanation of the social. It limits his theory in explaining the
social change and turns it into a mechanical model. For Lane (2006), this is also
valid when Bourdieu explains the relations among different fields or subfields.
Lane (2006) argues that the reason behind such rigidity is that Bourdieu’s usage of
habitus as if it is an essential or immanent definition. Lane (2006) argues that even
though Bourdieu develops the concept of habitus against the structural
determination, when he defines and employs the concept operationally, he uses it
very mechanically. According to Lane (2006), the rigid definition of habitus
translates all the dynamism of the social world into a same phrase of habitus. This
means that if a person has a hammer as a result of her habitus, she tends to see
everything as a nail; since only she can act upon a nail with the hammer she has.
Instead of such a definition, Lane (2006) suggests to use habitus as a mediating
concept among different fields and subfields. He wants to redefine the relationship
of homology between field and habitus by redefining the concept of habitus. The

homology between field and habitus should be statistical correlation rather than a
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law of causal determination. Lane insists on having more contingent and
constructed nature of values in habitus by emphasizing the margin of uncertainty
between the objective positions of agents and the subjective presentation of
positions and between the social world and representation of the social world. It
should be emphasized that there are numbers of different possible symbolic
representations of the same social position. This means that such a conditional
definition of habitus enables the agent to act on the nail different than hammering
even with a hammer. With such a conceptualization, Lane (2006) criticizes
Bourdieu for evaluating position and position taking as ‘two translation of the same
phrase’ by referring Bourdieu and Wacquant (1992). At this point, Lane (2006)
substitutes Bourdieu’s conceptualization of political field with that of Ranciére’s
which sees political field as the place for disidentification rather than identification
with a group and representation of this group’s interests.

Rather than subsidizing Bourdieu’s theory with another one, my
intervention, at this moment, will be towards extending the limits of Bourdieu’s
theory. In this respect, it will be in the forms of emphasizing or showing the
possibility of a more flexible definition of habitus and the relationship between
habitus and field by adding it the dimension of time or historicity. Even if Bourdieu
did not provide a stable and unitary definition of habitus, scholars generally take the
definition of habitus from Outline of Theory of Practice (2007 [1977]) (which was
also mentioned above). His emphasis on the concept’s durability and unity in this
definition limits the flexibility of habitus. However, his later emphasis of the
concept’s more open and changing features, can be more functional to understand

its relation with field:

Habitus change constantly as a function of new experiences. Dispositions are
subject to a sort of permanent revision, but one that is never radical, given that it
operates on the basis of premises instituted in the previous state. They are
characterized by a combination of constancy and variation that fluctuates

according to the individual and her degree of rigidity or flexibility (2000:161).

This later clarification has two important points to draw attention. First, it

is habitus in plural form, so habitus seem not unitary, fixed, or static. According to
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Wacquant (2014), this is a point which Bourdieu touched at some of his studies but
not very much elaborated. Wacquant defines primary habitus, as the one the people
have from their family, during the early years without any conscious effort.
However, the primary habitus is a baseline which the people build later habitus on
it, in this respect this is a generic habitus. It has an inevitable priority when
compared with later acquisitions and it is a relatively close system of dispositions
(Bourdieu and Wacquant, 1992; 133). The secondary habitus is mainly what we
have from our schooling. It is more pedagogical, more academic. It is grafted on to
us from outside of our family or primary circle. Wacquant (2014) also claims that
the distance or compatibility between generic habitus and the later ones will shape
the agents’ positions in different fields, since it is directly related to the agents’
symbolic capital.

This definition also points out a second feature of habitus: whether
primary or secondary (or tertiary etc.), habitus is under the constant change rather
than being fixed, essential or static. As Bourdieu puts it clearly, it is “the product of
history, it is an open system of dispositions that is constantly subjected to
experiences, and therefore constantly affected by them in a way that either
reinforces or modifies its structures. It is durable but not eternal!” (Bourdieu and
Wacquant, 1992; 133). Habitus is conditioned by given fields and stimuli, the same
habitus can generate different practices in different situations.

Moreover, a habitus, which can be seen as adjustable and improvised set of
responses, practices and discourses, can also fail to be a resource for action during a
crisis or sudden change. Especially the dominant agents who were perfectly fit in
the previous stages have major difficulties while adjusting the new one. Their
dispositions turn to be useless in the new game. In this respect, Bourdieu (2000)
explains that “habitus has its ‘blips’, critical moments when it misfires or it is out of
phase: the relationship of immediate adaptation is suspended...” (162). I think,
what Bourdieu terms as “critical moments” in above quotation is the process of
translation which Lane (2006) criticizes Bourdieu as being static, thus, it is the
relation between habitus and field. Redefining and reinterpreting the concept of

habitus also change the static nature of relation between habitus and field. In my
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point of view, after this point, it cannot be described as “two translations of the
same phrase” (Bourdieu and Wacquant, 1992c¢: 105). If I use the metaphor of
translation again, we cannot assume that we have two independent and fixed
languages, i.e. language of habitus and field, language of position takings and
positions. As the above definition of habitus makes it clear, the “dictionaries” of
these languages which are the base for translation are durable, but not stagnant.
With every new experience, new “phrases” are added to these dictionaries or some
of them are forgotten. Moreover, the paces of growth in the dictionaries and the
phrases are not the same, so it is already impossible to have the exact translation,
even in most of the case the translation makes sense, there is always the possibility
of senselessness or losing the meaning. This is why Bourdieu defines this relation

as “double and obscure” (Bourdieu and Wacquant, 1992: 126). Because he says;

The relation between habitus and field operates in two ways. On one side, it is a
relation of conditioning; the field structures the habitus, which is the product of
the embodiment of the immanent necessity of a field (or set of intersecting fields,
the extent of their intersection or discrepancy being at the root of a divided or even
torn habitus). On the other side, it is a relation of knowledge or cognitive
construction. Habitus contributes to constituting the field as a meaningful world, a
world endowed with sense and value, in which it is worth investing one’s energy”
(128).

As far as | can see there are three important points stand out which are
illuminative about social transformation, historicity and social agents’ capability in
Bourdieu’s theory. First, I argue that imperfect translation process and possibility of
meaninglessness are the motors of change in the social that Bourdieu built with his
theoretical framework. Habitus constantly changes. This change takes place at a
very slow pace in case of a fit between habitus and field, but it gets faster during a
crisis or sudden change from outside of the habitus. However, this never takes the
form of a revolution, but always a transformation. Second, the translation is a
process rather than a moment. The practice which connects habitus and field
introduces time into analysis. Most of the practical activities can be meaningful

when only they take place in a sequence, in this respect; timing turns to be the
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hearth of the meaning. Moreover, habitus which bridges between the past that
shapes it and the future that it will shape is historical in double sense. The habitus
and field which are connected time turns to be history and future. Since
reproduction of the social is historical it can never be mechanistic or exactly the
same translation. Third, within this relation between habitus and field which is a
constant process of feedback, the agent can open a space for her to see these
mechanisms with the help of reflexive analysis which let her know that she is
partially responsible for the effect of situation on herself. By this, she can examine
the situation and she can change her reaction. In my opinion, even if this capability
of reflexive analysis is not equally distributed among every agent in society,
Bourdieu’s agent is a sociologist who can manipulate the knowledge of her position
and the way she takes positions in order to follow her interests in the sense similar
to Gramsci, who claims that “everyone is a philosopher, though in his (sic) own
way and unconsciously” (1971, 323). The last but not the least, it should also be
emphasized again that all the possibilities of the social agent are bounded with
broader social and economic conditions and it cannot be seen as the absolute free
will. Its possibilities are determined by complicated relationships among habitus,

field and agency.
3.3 Social Memory

After having defined the social in which the relation between habitus and
field takes shape and showing how this relation works in the social universe, I can
now advance on the next important concept of the conceptual framework, which is
social memory. Social memory can be defined as “a group’s representations of its
past, both the past that is commonly shared and the past that is collectively
commemorated, that enacts and gives substance to that group’s identity, its present
conditions and its vision of the future” (Misztal, 2003; 158). Memory is social
because it depends on the existence of the other people who share language, events,
and symbols, in social and cultural contexts. It refers to the memories of people
which they articulated with the help of cultural forms and it refers to the cultural
forms which people employ in order to construct their relations with the past.

Practices of traditions, commemorations, rites, festivals, mourning and celebrations
82



are the tangible forms of a social memory. Moreover, social memory provides
symbolic representations and frames which can be used in order to understand the
conditions in which people live in and organize our actions and conception of
ourselves. Thus, social memory offers a base for people’ social identification (Olick,
2008: 9-14).

Social memory studies are based on the premise that even the individual
who remembers, and what she or he remembers is dependent on the social
frameworks. The past is an intersubjective domain. The main aim of social memory
studies is to understand how this intersubjectivity is constituted in different
domains in different ways (Misztal, 2003); and how the relation between past and
present affects different spheres of life (Radstone, 2008). The first scholar who
studied on social memory as a different theme than individual memory and who
took it as a representation which reflects sociological information about a specific
group was Durkheim. He defines social memory as a part of society’s “intellectual
and moral framework” among other rituals and representations that function as a
cement for society (Schwartz, 2000). After Durkheim, his student Maurice
Halbwachs, who has been mostly accepted as the founding figure of social memory
studies, wrote the book titled, “The Social Frameworks of Memory” ([1941], 1992).
Halbwachs, following Durkheim, studied memory not as “a matter of reflecting on
the properties of the subjective mind; rather,..as a matter of how minds work
together in society, how their operations are structured by social arrangements”
(Olick, 2007: 7). Halbwachs suggests that individuals use social frameworks when
they remember the past and adds “the individual remembers by placing himself in
the perspective of the group, but one may also affirm that the memory of the group
realizes and manifests itself in individual memories™ ([1941], 1992: 40), this is why
the social memory manifests itself in the traditions of families, sects and classes and
how the collective memory relates the individuals and the groups through the
rituals. Halbwachs’ importance comes from the fact that he focuses on the
persistence of what is remembered in a society as well as his insistence on social
memory being important not only for traditional societies but also for the modern

ones.
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So, Halbwachs relates the individual and the group through social memory
and its different manifestations. After Halbwachs, this academic field seemed to be
relatively inactive until the memory boom of the 1980s. However, Olick and
Robbins (1998) claim that there are important studies which turned to be important
references for later studies on social memory and this even though the effects of
these seminal studies have different lineages. Historians Blondel and especially
Bloch, who used social memory when he dismantled the social structures of the
feudal society (1974), were colleagues of Halbwachs when he developed his ideas
about social memory and they were important historians to transmit the importance
of social memory to the next generations of historians (ibid.). The emphasis of the
Annales School historians including Bloch, which on the practices of daily life,
transmission of the practical sense between generations and the ordinary people as
the real actors of history (Braudel, 1993), is also an important aspect which
proliferated the social memory studies in later periods. Apart from the Annales
School, Adorno’s essay named as “What Does Coming Terms with the Past
Means?” (1986), in which he discusses the ways to understand how fascism
prevailed in Germany before Second World War; how ordinary Germans can
understand and process their past and how the recurrence of it can be prevented,
turned to be a source highly referred among studies about the Holocaust, trauma,
recovery, remembering, forgetting, justice and reconciliation. Benjamin’s article
“Theses on the Philosophy of History” (1968) in which he provides valuable
insights about the past, its relation with present, nostalgia and modernity, still
triggers new research questions in the field. Moreover, some early sociological and
anthropological studies also contributed to the development of social memory
studies. Evans-Pritchard developed the notion of “structural amnesia” in his study
about the Nuer (1940), while Cooley (1918) and Mead (1932) theorized about the
social frames of remembering.

Pioneering studies which particularly focus on social memory are but not
limited to Zerubavel (1981), Yerushalmi (1982), Hobsbawm and Ranger (1983),
Lowenthal (1985), Connerton (1989), Irvin-Zarecka (1989), Evans (1989) and Nora

(1996). Zerubavel (1981) shows how national or religious calendars are socially
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constructed within the daily practices of social life. Hobsbawm and Ranger (1983),
Lowenthal (1985) and Nora (1996) explain different uses of the past by different
groups within a society and how these uses turn to be parts of identities of the
nations from very different perspectives. Connerton (1989) investigates different
ways of social remembering. The studies of Yerushalmi (1982), Irvin-Zarecka
(1989) and Evans (1989) are on the effects of Holocaust, its effects on people,
political cultures and also identities of victims as well as perpetrators. Assmann
([1992], 2011) Schudson (1992), Huyssen (1995), Wagner-Pacifici (1996),
Zerubavel (1996), Schwartz (1996), and Olick (1997) are another important set of
studies, which can be seen as the second generation in the field. I think the
importance of these studies comes from their detailed investigations in the working
of social memory rather than the case studies they explain. These studies shows the
theoretical and methodological possibilities which can be employed in exploring
relations between past and present. Moreover, many of those studies are also
theoretically on sociological traditions by relating old and new concepts, so they
turned to be reference points for later studies in the field.

Around late 1980s and early 1990s, studies on social memory from
different disciplines such as historical sociology, anthropology, cultural studies and
psychology which try to understand different aspects and operations of social
memory proliferated. Due to “non paradigmatic, transdisciplinary and centerless”
(Olick and Robbins, 1998:106) features of the field, it lacks common definitions
and even common lineage of references (Radstone, 2008; Olick 2008). There are
some sets of concepts which stand out in this memory boom. One of these
important concepts is nostalgia. Nostalgia is a term which was used for homesick
soldiers in seventeenth century (Lowenthal, 1995). According to Huyssen (1995), it
is an escape point for people who are disillusioned of modernity and its
consequences, whereas Boym (2001) argues that thinking and imagining about past
can only be possible, when the people focus on the future, thus it is a part of
modernity and modern thought. For social memory studies, the concept of nostalgia
has a critical potential. Because it can be studied as a mournful and melancholic

emotion tied to home or on the other hand it can be understood as a helper in the
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new life as a negotiation between past and present, it can be enabling and practical,
especially in the cases of diaspora groups, refugees (Atia and Davies, 2010;
Radstone, 2010). Moreover, the studies such as Brah (1996), Tugal (2006), Canefe
(2007), Black (2013), Mann (2015), which focus on the relationship between
identity and social memory of people who experience exile or forced migration
illuminate different aspects of nostalgia.

Another important set of concepts includes forgetting, amnesia and
silence. The studies around these concepts argue that forgetting is not an
unsuccessful form of remembrance or commemoration, but it is a different act on
the memory and it signifies a different relation with the past (Connerton, 2008;
Auge, 2011). Many studies relate the formation of a new identity and forgetting the
past which reminds the old residues (Renan, 1990; Carsten, 1995; Estbenshade,
1995; Assche et al. 2009). Induced or administrated forgetting which aims to
repress certain memories mostly in order to build new identities is another
important topic within this current. Kuizo (2002), Igsiz (2006), Vinitzky-Seroussi
and Teeger (2010) and Rosoux and Ypersele (2011) investigate the ways which
were employed to repress memories, the consequences and resurrection of the
repressed memory in the contexts of four post-Soviet states, Turkey, Israel and
Belgium, respectively.

The studies about confrontation with past crimes, especially the ones under
the authoritarian regimes, forgiving past crimes, reconciliation and regret constitute
another branch within the social memory studies. These studies investigate how the
societies, both victims and perpetrators or their descendants come to terms with
their past in contexts of Latin American countries under military juntas (Grandin,
2005; Bucciferro, 2010; Bakiner, 2015), during and after the Holocaust (Olick,
2008; Schlink, 2007), Northern Ireland (Hackett and Rolston, 2009) and Turkey
(Sancar, 2007).

Among these many concepts which can be employed to understand the
case of the exchangees in Saridiinya village, I decide to stick with the concept of
social memory rather than others. There are two main reasons behind this decision.

First, many usages of these concepts above are constructed around the testimonies
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of the people who experienced the actual happening or they are employed to
examine the commemoration practices, monuments, texts in different forms or
discourses on these happenings. Whereas in the case of Saridiinya, I have only one
informant who actually experienced the population exchange and there is no textual
(in any form) products about the population exchange to scrutinize. So by
employing one of these concepts, | did not want to confine their limitations, when
my data is already limited in terms of reaching the exchangees who came from
Greece or observing the commemoration practices of the exchangees. In this
respect, for this study, | want to employ the concept of social memory in order to
investigating the memory of the population exchange and its effects on daily lives
of the villagers in its broadest sense, instead of the other concept which mainly
focus only some aspects of the social memory. Second, the concept of social
memory, with all theoretical and methodological debates around it, is much more
open to different interpretations and connections with the other important concepts
of this study. The concepts of nostalgia, confrontation, diasporic memory and
forgetting can be employed in order to understand some aspects of the exchangee
experience and especially the identification process of the exchangees. However,
the practical dimension of the memory about the population exchange which 1
conceptualize in relation with the concept of habitus would be missing, so I want to
build the conceptual framework with these three concepts but not with the others.

In accordance with this, rather than examining social memory studies with
the help of different concepts or in a chronological order, I will employ Misztal’s
(2003) examination which groups the studies according to their theorization about
the power differences among the actors and the relation between past and present.
Misztal (2003) claims that contemporary memory studies developed within three
different perspectives. The first perspective is presentist approach which is also
called “invention of tradition” perspective or the theory of the “politics of memory”
approach. This approach sees collective memory in the service of the present with
the manipulative power of some powerful groups or of a strong state which tries to
legitimize their political deeds. Hobsbawm and Ranger's (1983) conceptualization

of the “invented traditions” is the major example in this approach. According to
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them, these traditions seem to be old. However, they are actually new constructions
which were founded on the depth of a nation’s history by nationalist elites who can
establish these rituals with the help of the state apparatus. It mainly focuses the
questions of who controls or imposes the collective memory and which means they
use for this aim. Main criticisms towards the approach are about its assumption that
there are real traditions and invented traditions and the invented traditions are
fabricated and thus less authentic than the real traditions. It also fails to see the past
endurance in the present against the interventions of politicians and other powerful
actors (Schudson, 1997). Moreover, it is claimed that the approach can be useful for
understanding the period of early modern nation states or newly formed states, but
for other cases its assumptions were reductionist, equating the collective memory
with an ideology and far from understanding the complexity of social memory
(Misztal, 2003).

The second perspective is the “popular memory approach”, which can be
seen mainly as opposed to the “presentist approach”. As with the presentist
approach, the past is conceptualized as a function of present needs in this approach
as well. However, popular memory approach is less deterministic than the
presentist approach and it opens a space for the less powerful actors in
manipulating the collective memory and asserting their own version of the past.
This perspective is highly connected with the Foucauldian framework which sees
memory as a practice with discursive materiality, thus allows investigating different
discursive formations in the collective memory. For Foucault, collective memory is
a form of popular knowledge of the disadvantageous groups and it can be used
against hegemonic forms of knowledge. In this respect, remembering or forgetting
are seen as legitimate ways of resistance for the less powerful agents. However, this
approach is criticized because of its inability to set the relation between popular
memory and the dominant discourses. It is also criticized, since it underestimates
the differentiation in the popular memory which reflects the differentiation among
the groups with varying power in the society (Misztal, 2003: 63). These criticisms
towards the approach led another type of study by the Popular Memory Group of

the Centre of Contemporary Studies in Birmingham which tries to explain the
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connections between memories of local groups and powerful elites. The researchers
in the group aim to delve into the layers of individual memory and plurality within
popular memory as well as they want to investigate the interaction between private
and public accounts of the past and all possible ways to construct a sense of past.
Even if they accept that the state and some cultural and education institutions are
the most powerful players in the field, they also accept that the link among different
accounts of the past, since every account bend the past within its own way.

The third approach, which I also employ for the conceptualization of the
social memory of the population exchange of Saridiinya villagers here, is the
“dynamics of the memory” approach. Schudson (1997) criticizes the interest of the
presentist approach about the self-conscious commemoration practices. He claims
(1997) that the past affects the daily life of the people through social, linguistic and
political processes in which those people do not take place intentionally. The past is
not the collection of stories about the past but it is “the claim of events that set the
conditions about which people feel compelled to tell stories” (ibid.; 5). Past
“continues into and shapes the present personally, as it is transmitted through
individual lives; socially, as it is transmitted through law and other institutions; and
culturally, as it is transmitted through language and other symbolic systems” (ibid.;
6). In this respect, this approach does not conceptualize the past in terms of interest
or utility; past is remembered or kept alive because it helps the people to make
sense of the present. Moreover, the approach does not conceptualize memory
completely from above or below, but it defines memory as a process of negotiation.
It emphasizes that the actors, even the ones who seem very powerful in
manipulating the relation between past and present, have limits to rewrite the past
according to their wishes (Schudson, 1997). To illustrate this point, Schudson
(1997) paraphrases Marx and concludes: “People do indeed rewrite the texts of
history. But they do not choose which texts to work on” (ibid.; 15). According to
Schudson (1992), there are some important reasons why the past is so hard to
rewrite. First, the living memories of people are the identities, attachments and
promises that people hold on. Memory, training, habit, and long experiences give a

specific way of seeing the world which is hard to change. Second, even if there are
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dominant versions of memory, there are also different multiple versions of it, which
can coexist. Thus, it is hard to erase or change all these versions all together. Third,
the examination of the past, according to Schudson (1992), is not only used for the
legitimization of the present but also for guidance and accurate knowledge. People
“seek in the past some kind of anchor when they are adrift” (ibid; 213). Fourth, in
every society, there are some rules about how to discuss the past with proper
materials. Since these rules are not very flexible, they also make the interpretation
of the past rigid. Fifth, once the memory is institutionalized in the shape of text
books, monuments, museums, calendars, celebrations, even if it is not impossible to
change the past, it turns to be very hard. Lastly, Schudson points that the past
sometimes is similar to a scar which is not recovered. It is living in the present and
it cannot be organized at will (ibid.; 207-215). While Schudson insists on the reality
and durability of the past; he also adds that people actually interpret the past. The
past is a reconstruction, however in a more complicated way as the present affects
people’s perceptions about the past. The relation between the past and the present is
a complex and dynamic one which can be called a continuous dialogue (Olick and
Levy, 1997; Schudson 1997, 1992; Radstone 2000).

The conceptualization of social memory as an unfinished, two way
dialogue between the past and the present gives a way for understanding it within
modernity with all of its ambivalences and equivocations, while the “presentist
approach” sees social memory as a project of modernity and “popular memory”
approach which conceptualizes the social memory as a tool to fight the discontents
of modernity. Radstone suggests that the value of social memory does not lie on its
capacity to enlighten contradictions of modernity, but its ability to hold these
unsolved issues of modernity (2000: 3-9). This faculty of social memory can lead
us to another important point that the approach makes, which is that alternative
memories to historical happenings can shed light on different aspects of these
happenings and transform the meaning of them for a broad public. The publicly
shared memories can honor the victims of historical traumas and they can help to

prevent the repetition of this kind of traumas. In this respect, the approach sees a
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link between remembering and transformation. However, this transformation is
never a final one, since social memory is a process of negotiation.

Since the negotiation about social memory never concludes what is
remembered and what is forgotten, permanent and changing versions of the past are
complementary parts of each other, and the links among them are alive. Thus, the
researchers who adapt this approach focus on the past in today’s daily life, non-
commemorative memory and activities of recollection rather than commemorative
practices which are seen as an important factor in group’s cohesion according to
Halbwachs™ conceptualization of collective memory. Because of this particular
meaning that the approach attaches to daily life, the act of recollecting the
memories, as a relation with the past, gains importance. The recollection of the past
materializes in the narration which means “telling a story about past and telling a
story about past relation to present” (Misztal, 2003:70). Collective memory turns
out to be a version of past embodied in both historical evidence and
commemorative symbolism. It becomes a “cultural program that orients our
intentions, it sets our moods and enables us to act” (Misztal, 2003:72). Thus,
Misztal (2003) summarizes that this approach conceptualizes collective memory as
a frame for society.

The studies of Assmann (2008, 2011) and Assmann and Czaplicka (1995)
are also the ones which can be evaluated in this approach. The authors claim that a
specific group of people is defined by their shared past. Thus, the “collective
memory”, which is socially mediated at different levels, provides the group’s
peculiarity and unity; it is a “concretion of identity” (Assmann and Czaplicka, 1995,
126). However, they distinguish two different types of collective memory:
communicative memory and cultural memory. According to them, communicative
memory, which is also a part of cultural memory, can be found in the routines of
everyday life. It directs behavior and experiences of the members of a particular
group, thus eases the communication among group’s members. It helps people
understand each other’s jokes, experiences and sense of practice. It is transmitted
among the generations who are connected in daily life personally without any

institutionalized forms. Each individual participates in this memory and becomes
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related with the group who conceive their unity and peculiarity through a shared
understanding of the past (Assmann and Czaplicka, 1995; 126). The second type of
memory is the cultural memory which is characterized by its distance from the
everyday life. Even if it is in distance from the everyday situations, it also provides
a close link between the group and its identity, since it reflects the organized culture
and ceremonial communication of that group. It marks the fixed points of that
group and it does not change with time passing. Since it is highly organized and
institutionalized, it is also independent of the generations or their ability to transfer
the memory. However, according to Assmann and Czaplicka (1995) this does not
mean that it is fixed. One of the main features that they define as cultural memory
is its capacity to reconstruct. Actually, reconstruction is the way how cultural
memory works. Cultural memory always relates its knowledge to the changing
situation; however its main body remains stable. | think the most interesting feature

that they attribute to “cultural memory” is being an obligation. This means that:

The relation to a normative self-image of  the group
engenders a clear system of values and differentiations in importance which
structure (sic) the cultural supply of knowledge and the symbols (Assmann and
Czaplicka, 1995; 131).

What | understand from this excerpt is that cultural memory provides a
framework which imposes the values on its bearers. The bearers embody this
system within their cultural tool box unintentionally. Moreover, by providing the
knowledge about a situation and transmitting the experience of the former
generations, the “cultural memory” turns to be a resource to consult. This is why
Assmann (2008) sees the memory as culture and claims that the memory is the
main identity maker. To him, “remembering is a realization of belonging, even a
social obligation. One has to remember in order to belong” (Assmann, 2008; 114).

Schwartz (2000), who deliberately names his conceptualization of memory
as “memory as a cultural system”, also asserts that the “dynamics of memory
approach” focuses on how the past is symbolized in daily life and how it mediates
the meaning, unlike the other perspectives on social memory which focus on the
causes and consequences of the usage of social memory as a leverage in power

92



relations. For Schwartz, social memory turns to be a “unifying process that provides
a framework of meaning through which society maintains stability and identity
while adapting to social changes” (Misztal, 2003: 73). In this respect, according to
Schwartz (2000:17), by connecting past events and present events, collective
memory becomes a “part of culture’s meaning-making apparatus”. It explains “how
collective memory establishes an image of the world so compelling as to render
meaningful its deepest perplexities” (Schwartz, 2000:17) gains importance. Mind,
tradition and culture are built on traces of “collective memory” and without it they
will not be as consistent as they are. Moreover, members of society contemplate
about past with each other or against each other in different groups by using the
knowledge and symbols that they acquire in the society. This knowledge and
symbols constitute the social memory which people believe, evaluate, identify or
think about the past. However, even if there are common knowledge and symbols
in the social memory, it is not a consensual entity. It is open to struggles and
different interpretations, even if this openness to interpretation is not a limitlessly
free one (Schwartz, 2012). By this definition, historical and commemorative
practices are linked to the individual understanding. The changing relation between
individual beliefs about past and more structured commemorative practices reveals
questions about the difference among the variety of interpretation of the past and
the direction of the influence among these interpretations (Schwartz and Schuman,
2005). These questions are the ones that are not being posed and answered by the
other perspectives on social memory which mostly focus not on the social memory
as an entity in itself but on its political consequences (Schwartz, 2000; Schwartz
and Schuman, 2005).

In his examination of memory of Abraham Lincoln in American culture,
Schwartz (2000) asserts that Lincoln’s personality was not a mirror of his age
which is considered as the cradle of American values such as freedom, equality
among the races or union between the South and the North. Rather, his personality
and his deeds function as a model for later generations with specific needs of their
own eras. Schwartz tries to understand how the perspectives on Lincoln’s life and

the conceptualization of his life change from generation to generation. In this
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respect, social memory cannot be seen only as an “act of power but a symbolic
filter through which experience -political or otherwise- is apprehended” (Schwartz,
2000: 18). Schwartz elaborates the workings of social memory as in two different
but closely related functions. First, the past provides a model of society. It
represents and reflects past events in the light of needs and interests of the present.
Second, social memory is also a model for society, because it offers a pattern that
organizes and activates behavior and a frame in which members of society place
and acquire meaning for their current experiences. According to Schwartz (2000),

social memory:

reflects reality by interpreting the past in terms of images appropriate and relevant
to the present; it shapes reality by providing people with a program in terms of
which their present lines of conduct can be formulated and enacted; it frames
reality through standards in terms of which effectiveness and moral qualities of

their conduct can be discerned (18).

Thus, social memory reflects, shapes and frames social reality. It helps
individuals to place their experiences into cultural schemes and make sense of it. In
this respect, according to him, a proper investigation on social memory should
focus on how and why social memory works as a framework and under which
conditions people use the past for today. By defining social memory as a
framework for meaning, Schwartz (2000) suggests that the ways of transmission of
social memory between generations and its importance in daily lives should be
investigated, with a similar stance to Hodgkin and Radstone (2003). His definition
also lets the researchers find the continuation between past and present despite
many political or economic changes. According to Schwartz (2000) “the present is
constituted by the past but the past’s retention, as well as its reconstruction, must be
anchored in the present” (302). Thus, against the Lowenthal who suggests that past
is a foreign country (1985), he (2000) claims “the past, then, is a familiar rather
than a foreign country; its people different, but not strangers to the present” (303).

The approach also suggests some correction on Halbwachs’ perspective,
which assumes a stable collective memory of a community and a stable identity that

is related with it. The approach “argues for the need to historicize identities and
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meaning systems and tries to comprehend not only how people use the past but also
how the past endures in the present” (Misztal, 2003: 69). Radstone also asserts that
we are made of memories and memories can remind us of whom we are. But, she
also emphasizes that, even memory practices can transform experiences and the
meaning we attach to these experiences, “such acts do not bestow freedom:
history’s constraints and contingencies cannot be easily sloughed off” (Radstone,

2000: 13).
3.3.1 The Relation between Habitus and Social Memory

Bourdieu (2007) defines habitus as a factor which gives regularity and
unity to the practices of a group of people. In this respect, the social memory which
is understood as a framework for people’s actions by the scholars in the dynamics
of memory approach and habitus turn to be concepts which are intertwined and
conditioned by each other. The scholars generally link these two concepts through
the concept generations. A generation is made up of collective experiences, tastes,
preferences and their places in the memory of the people. Sharing a collective
culture and habitus supplies a generation with social memory which unifies the
members of the generation (Misztal, 2003: 88-90; Eyerman and Turner, 1998;
Eyerman, 2004). Eyerman and Turner (1998) argue that “generational cultures
become embodied in their cultural dispositions (dress, language and emblems) and
the postures of individuals (walk, dance preferences and songs)” (93). Thus, they
redefine the concept of generation around a common habitus and culture, and it
facilitates as a way of social closure and a strategy for controlling social memory.
Habitus provides a cultural memory that integrates the members of a generation.
The writers also claim that their definition gives priority to common cultural field
and embodied practices due to the close link between habitus and social memory
(Eyerman and Turner, 1998).

Connerton (1996), who mainly studies social memory through more
structured practices or edifices of material culture, argues that our bodies can “keep
the past also in an entirely effective form in their continuing ability to perform
certain skilled actions” (72). Moreover Connerton (1996) claims habits are a way of

remembering with the hands and the body. These habits, which we acquire mostly
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in a past that we do not remember, can affect our direction of action because they
are there in every action even if we do not acknowledge it.

By following a similar line of thought and merging this with the definition
of social memory as a framework for action, | argue that habitus and social memory
are connected through practices. In order to have a better understanding between
habitus and social memory, we should turn back to the relation between habitus and
the field again. When the configuration of relations between habitus and the fields
changes, this change eventually affects the daily practices. The change in the daily
practices, which are guided and framed, at least to some degree, by social memory,
makes the social memory less powerful and accurate for the actual practices. Then,
the social memory loses its importance as a framework or as a source of knowledge.
The practices move away from the area which is guided and regulated by social
memory. With this development, what to remember — and so what to forget- and
how to remember also vary from the former situation, and thus social memory
adopts the change slowly. The details more suitable for the new situation and the
new ways to remember them thrive around the new practices and become the
knowledge, which is distilled by the filter of the old generations, for today’s
practices. This process can result in forgetting some aspects of social memory or
changing the way of commemoration and blending them into daily life.

However, even if the statement above seems to indicate a one way relation
between habitus and social memory, | think this is not the case. Some new practices
which, are required by the changing relation between the field and the habitus, can
be refused or simply can be ignored, if they are found unacceptable by the people
on the bases of established customs, traditions and values which are founded on the
social memory. In these situations, social memory can function as a filter which can
be seen as an extension of its function as a model as Schwartz (1997) claims. It can
show what is wrong or wright, what is acceptable or unacceptable. In this respect,
the relations between habitus and social memory are complex and complicated.

Moreover, | think the weavings of habitus and social memory as defined
above are very similar and thus they can work together to understand the complex

dynamics in the lives of exchangees. Both habitus and social memory pose similar
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opportunities and limitations to the people who want to manipulate them. They are
also open, however not totally permeable to both different factors from above, i.e.
the practices of forceful social actors and from below, i.e. minuscule practices of
everyday life. In this respect, habitus provides a solid but penetrable surface for the
agent to act on, while the social memory provides a depth to this surface by linking
past and present through the practices. The pair of habitus and social memory
working together, provides an intrinsic knowledge for people about their place in
the surrounding world. As I put it formerly, this knowledge can be restrictive or

emancipatory if it is acted upon.
3.4 ldentification

I think that the knowledge about our place in the world can be seen as the
base of our identity. Identity is the result of our relation with outer world as a
member of a specific family, a class, a gender, an ethnicity, a race or a nation, since
it can be seen as a temporary meeting point between the subject and structure (Hall,
1992; Hall, 1996). It is “never being unified and in late modern times increasingly
fragmented and fractured; never singular but multiply, constructed across different
often intersecting and antagonistic discourses, practices and positions” (Hall,
1996:4). Hall (1996) also argues that identities are a “point of suture, between on
the one hand the discourse and practices which attempt to interpellate, speak to us
or hail us into place as the social subjects of particular discourses, on the one hand,
the processes which produce subjectivities, which construct us as subjects which
can be spoken” (5-6). Identities stabilize both the subjects and the structures into
coherent and probable relations. Moreover the term can help overcome the duality
between the subject and the structure or the individual and the society.

Identities are contingent on the social, however, they can never fully
absorb it or include every domain of it. For Laclau (1990), this has three main
consequences which are important to understand the concept of identity. First, they
take shape in a historically specific social context. They are not isolated in the
subjects as if psychological features of the individuals, but they are results of the
constant interaction between the subject and the social world as Hall also puts it

(1992; 1996). Second, since the identity cannot grasp the social altogether, it has to
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be patchy and fragmental. Even if the identities claim to be total and all
encompassing, the very nature of the identity is fragmented. Third, every identity is
relational to each other and every identity is defined by its difference with each
other. Different identities can coexist because they feed each other with their
difference. They can be articulated together, because they are not fixed or total
(Laclau and Mouffe, 2001).

One other important issue arises after these three points. Even if the
identities are not totalizing, in the articulation process they turn out to be
comforting stories or narratives which can answer to questions such as who we are,
where we come from, where we lead to. These narratives make identities as if they
are monolithic, all-encompassing, and fixed. Through the narratization and
practices that support this narratization, the subjects can emphasize the points of
articulation and take the identity as if it is fixed and stable. However, these
narratives and practices, even when they seem to be hegemonic, are open to the
rivalry of competing ones. In this respect, these narratives and practices, and the
identities they are in relation with, are also products of power relations in a specific
society, and they have always the traces of historicity. Moreover, since the
identities are constructed through difference, the competition among narratives can
turn out to be exclusion, othering and border drawing at different levels (Hall, 1992;
1996).

One of the important modifications to the concept of identity arises when it
is compared with the term of “identification”, which puts emphasis on the process
of articulation and formation of identities. Whereas Hall’s (1992, 1996) emphasis is
much more focused on “identity” as a point of suture or of meeting point between
subject and structure, Laclau’s (1990) and Laclau and Mouffe’s (2001) emphasis is
much more on the process of identification as articulation and as constructing a
discourse. Even if Hall’s definition does not mean an essentialist character of
identity and in spite of the fact that he gives weight to the temporariness,
fragmentedness of the identity, it is very close to daily usage of the word which
implies a hardly chancing ahistorical essence of the groupness. | think it will not be

wrong to claim that Hall’s and Laclau’s definitions are complementary rather than
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opposing. As far as | can see, Hall sees identity as a picture, consisting of different
parts, but Laclau emphasizes the process of articulating identities or getting
together the different parts of the pictures that Hall sees. In this respect,
identification turns to be a much more dynamic and historically and socially
specific process, while the identity turns to be a still of this process, albeit it is
emphasized that identities are temporary and fragmented.

Another important critique of the concept of “identity” originates from the
fact that there are so many usages of the term. While the researchers try to point too
many important aspects of the social life with the concept, they easily can end up
with saying nothing. Brubaker and Cooper (2000) who sees such a danger in using
the concept, offer a different set of alternative conceptualization for different cases
which is different from the concept of identity. Among many others, the emphasis
they put on the term “self-understanding” is especially important for the purposes
of this study. They define “self-understanding” as a dispositional term which means
“one sense of who one is, of one’s social location and of how (given the first two)
one is prepared to act” (17). In this respect it is an understanding in the realm of
practical sense and daily life in a Bourdieuan definition. They emphasize that “self”
in this definition is not a self in the distinctively modern Western sense. In this
respect, it is not a universal claim but a culturally and historically specific claim
about an individual or group’s approach about their position in the social universe.
Moreover it can change “across time or persons, but they may be stable”. (18).
Such a definition also takes into account the fact that all the processes of self-
understanding and self-locating take place in relations to others who have
similarities or differences, and every positioning shows the important aspects about
the relations with others.

At this points, Barth’s (1969) emphasis on the groups’ boundaries rather
than the groups’ culture gains importance as a part of self-understanding and
identification processes. Barth (1969) claims that boundary drawing for a group is a
process of exclusion and inclusion, thus defining the insiders and outsiders, us and
the others. So, rather than the cultural stuff which seems to characterize a group, the

boundaries between the group and the others which were built on the cultural stuff
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and their interactions with the others are the true denominators of a group. When
this claim overlaps with the claim of that groups’ characteristics also organize the
people’s interaction in daily life with themselves or the others (Barth, 1969;11),
then the daily life interactions, relations and descriptions turn to be sites to look
after for hints of identification processes which are also processes of inclusion and
exclusion. In addition to his conceptualization can be merged in the concepts of
self-understanding and identification, Barth’s focus on difference and the
boundaries as the points of collusion of differences is also a valuable extension both
for Hall’s description of identification that emphasizes a construction through the
differences and also Bourdieu’s understanding of social which is built on symbolic
distinctions.

In my opinion, there are other advantages of using concepts of
“identification” and “self-understanding” rather than “identity”. In addition to
focusing on the processes rather than the result of the process at a moment of
history, they also direct the attention to the agents who make the identification or
understanding, who interpret the conditions and act upon them, who articulate the
discourses in their daily lives. They open up a limited space- limited by historical
and social conditions- for interpretation. Moreover, the concepts of identification
and self-understanding also open up a space for the researcher who wants to focus
on more stable or slowly changing aspects of the identity formation process which
are shaped by structural factors rather than the perceptions or the experiences of the
agents together with changing factors at a rapid rate. Finally, they also provide the
opportunity to examine not only groups’ relations with the external world which are
mainly defined by the terms of difference, but also intra group relations which can
reflect the aspects of group’s conception of sameness and internal differences in
addition to the group’s relation with the “others”. In this respect, in this study, to
keep the focus on the dynamic relations of the group within itself and outer world
and to see these relations change in time across different historical conditions, I will
adopt the term of “identification” which includes aspects of “self-understanding” as

defined by Brubaker and Cooper (2000), rather than the term identity.
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3.5 Conclusion: the Relation among Habitus, Social Memory and

Identification

After having introduced adjustments to the term identity and adopting the
term identification, now | can relate the concept of identification with other
important concepts of the study. I argue that the impacts of the social world and the
power relations on the identification processes establish a ground for using the
concepts of habitus and social memory to explain the identification processes. |
claim that habitus provides and explains the working of a social universe in which
the agents collectively draw the maps of possible locations for identity formations.
Moreover, it provides the basic knowledge of shared daily life, practical sense of
togetherness, the distinctions between different groups and cosmology that explains
the existence of the group. In addition, the collective memory also comes into the
stage during the identification, especially the process of narratization which can be
seen as telling a story about the group’s past, its relation to the group’s present
(Schudson, 1995: 357). Collective memory provides a repertoire for possible
actions and cases in which people refer as models. Moreover, the dynamic
workings of habitus and collective memory also contribute the dynamism of
identities since they are both open to change within the limits of specific historical
periods and material conditions. If | adopt the metaphor of map again, the habitus is
a very slowly changing map. It is being redrawn continuously; however the
difference between the versions is minimal. It is a map that shows the locations of
time and space which are available to the agents to act upon. The remnants of social
memory in this social universe work both as shortcuts among different locations of
time and space and as a tool to move in this universe. Within this picture, the
identification process can be seen as the representations and the practices that
originate from this representation of and around this social universe. More precisely,
it is a representation of the coordinates which hosts the important crystallization
points within and around the social universe.

In the following chapters, | operationalize this theoretical framework to
understand the changing dynamics of daily life in Saridiinya. My main theoretical

claim in this dissertation is that there is a specific habitus which takes shape and
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shapes within social memory of the population exchange and the identification
processes of the exchangees, and | call this habitus exchangee habitus. There is a
continuous relationship among these three concepts. Habitus, social memory and
identification processes by amplifying each other constitute a loop which is
imperfect, since all of these concepts are open to the influences from outside and
each other. This imperfection is the source for the change in the model. 1 call it
exchangee habitus because it functions as a habitus does; it can be seen in the
daily practices and bodily dispositions. It also makes visible the social memory as
well as the identification processes and their effects on these practices. These two
domains, i.e. the social memory of population exchange and homeland and the
identification processes which occur during the exchangees’ daily encounters with
non-exchangee people give the exchangee character to the habitus and turn it to the
exchangee habitus. In this respect, the exchangee habitus is the operationalization
of the loop among those three concepts. The figure below shows how this model of
concepts works both operationally and theoretically. The shaded area within the
broader social world shows the exchangee habitus. The conceptualization of the
exchangee habitus includes the habitus, social memory, identification processes,
their two-ways relations with each other and finally their two-ways relations with
the structural factors.

In the following chapters, first | provide a detailed analysis of the
operational definition of this model by scrutinizing the actual operations of the
exchangee habitus in the different domains of the exchangees’ daily lives. Then, in
the second analysis chapter, 1 show how the exchangee habitus affects the
villagers in their daily lives in varying degrees and | finally created a typology of

the villagers to understand the different dynamics.
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Social Memaory 7 Identification

Illustration 2: The theoretical chart: The working of habitus, social memory and
identification in the social world.
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CHAPTER IV
THE EXCHANGEE HABITUS: OPERATIONALIZATION OF THE

THEORETICAL FRAMEWORK

4.1 Introduction

After having provided the main theoretical tenets of the study to
understand the exchangee experience, in this chapter, | will operationalize the
theoretical framework as exchangee habitus and analyze the data that | collected
during my field research with this operationalization. My main argument here is
that there is a specific relation among the habitus, social memory and identification
processes which I call “exchangee habitus” in which the villagers think with and act
on. The exchangee habitus has three important and intersecting dimensions:
exchangees’ usage and referral to their past including the homeland and population
exchange, the tobacco production which was carried out in the village as the main
economic activity until the early 2000s since the population exchange in 1924, and
finally their descriptions of perceived differences of themselves and their village
which mainly arise during the daily encounters of the exchangees with non-
exchangee people. There are mainly two reasons why | take these domains as the
tenets of the exchangee habitus. The first one is that the exchanges gave great
importance and put emphasis on these domains of their daily lives during the field
research. Second, practical aspects of these domains and relations of these practical
aspects with deeper layers of the social world make them very appropriate to
theoretically connect under conceptualization of the habitus, social memory and

identification processes which I integrate together as the exchangee habitus.
4.2  Population Exchange and Homeland

The first aspect of the exchangee habitus is the villagers’ specific relation
with their past and homeland. The villagers’ relations and perception about their
past was among the main issues | wanted to investigate during the field research,

since it is the main characteristic that differentiates the villagers from other people.
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However, distillation of the social memory into the daily practices and the ways of
the distillation shows that the villagers mainly remember or commemorate their
past through their daily practices. This is the main reason why | employ a
perspective that explains social memory as a cultural system that infuses into the
daily life (Schwartz, 2000) under the same structural effects with daily life
(Schudson, 1992). When this is integrated with the concept of habitus and its
inclusiveness of the social memory (Bourdieu, 2007[1977]), the practices of the
villagers turn to be the media to observe the working of the social memory. This is
the main reason why | define social memory of the homeland and the population
exchange as one of the dimensions of the exchangee habitus.

The stories about memleket or homeland were recalled when | asked about
their grandparents’ or parents’ memories of the days before the population
exchange. These stories and knowledge about the homeland give the villagers a
sense of togetherness and distinctiveness. For some of the villagers, the homeland is
a distant place where their family elders came from years ago. It only means as
much as other distant places mean. But even when they said that they do not know
anything about there, they used the word homeland, which shows where their past
lies. For some other villagers, homeland is where their roots are. It is a bountiful
place where their grandparents had to leave involuntarily for the unfruitful lands of
this village. All the struggles that their family had to have after the population
exchange confirm this reasoning. Thus, they are very curious and interested in
everything about the homeland, the place their elders yearned for. Homeland is
important for them because of the variety of reasons which | will explore below,
but they also know that for their children and sometimes for them the homeland is
Saridiinya. In this respect, the exchangees’ perception of homeland is different from
the many cases®* which are built upon the hope that they will return there one day.

Only two of the interviewees out of sixty-two told that they wish their grandparents

*! For example, Aydingiin and Aydingiin (2007) and also Aydingiin and Yildirim (2010) explain that
for Crimean Tatars the idea of homeland and return to the homeland after an exile provide an
impetus for the strengthening of the national identity. These studies are based on the understanding
of nationalism that is developed mainly by Smith who claims that homeland provides both a
mythical final destination to absorb the energy of nationalism and also a resource for unifying
narratives to mobilize national consciousness (1999, 1995).
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would not come to Turkey at all and none of them expressed their intention of
turning back to the homeland. Their perception of homeland, which is supported by
the sorrowful stories of leaving there, actually expresses their devotion and
commitment to a new homeland, Turkey. It was a place they had to leave to remain
Muslim and Turkish and according to them, the Turkish Republic which provided a
new homeland should be honored for this hospitality in every occasion. However,
as | will show in the following pages, they use the homeland as a tool to compare
and contrast the new one and the stories about homeland mainly function as a
guide, which they use in sustaining their daily life rather than expressing the
national feelings toward homeland. In this respect, the social memory about the
population exchange and the homeland as a guide turns to be part of the daily
habitus, as claimed by Bourdieu (2007) and Schwartz (2000).

The villagers’ knowledge about the homeland, Karlikova, a small village
in Northern Greece, today called Mikropolis, is mostly based on stories and
recollections of their parents and grandparents. These stories and experiences are
transmitted to new generations, through the conversations and anecdotes told by
elderly relatives. Some interviewees told that they listened to their grandparents’ or
sometimes parents’ experiences of the population exchange as a story, when they
were small kids or youngsters. They said that rather than watching TV or spending
time on the PCs as their grandchildren do now, they listened to these stories when
they had time. Some other informants told that their family elders told the stories
about the homeland during the daily chores, such as working on the tobacco fields
or preparing couscous together. In these situations, the occasion triggered the
recollecting memories of homeland. For example, many interviewees told that they
learned that their family had worked on tobacco fields and the details of their lives
in the homeland, while they were harvesting and stringing tobacco leaves in
Saridiinya. They tell that when their elders faced with hardship, they compared the
homeland and Saridiinya. For example Uncle Cemal replied to me with the
following answer, when | asked how he learned and asked about all these

recollections from his grandmother:
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Back then there were many reasons to ask. For example, we’re tobacco producers,
we plant tobacco. My grandmother was a 70, 80 years old woman. She used to sit
and start singing Rumelia folk songs. Dididididi. Rumeli folk songs. Then, you
hear them from the mouth. There’s a meaning in folk songs as well. I always say
meaningful things like that. I used to ask what this, “didn’t you see my Recep on
the banks of Danube” is. The banks of the Danube, you know, for example,
something that comes all the way from our grandfathers, a historical thing. War
memories, she used to tell back then. | used to ask her, there would be a meaning.
We also asked for the folk songs, like, “the red rose has a name, all those who see
it cry”. Why would you cry? What does it mean? You tell what happened to you.
It’s difficult for you to change it. She’s taken the damage. They started telling as if
they’re bombs ready to explode. What they’ve seen, how they’ve suffered, what
they did. Our adults would tell. We don’t have much other information. That’s it.??

| think this evidence shows that remembering the homeland and the family
stories around the population exchange are not a matter of any official or planned
commemorations, but rather they are the part of the daily lives of the people, since
they function as a bridge between new and old homeland and between generations.
Moreover, they find expression in the daily practices. Thus, the past is
reconstructed in daily practices whether the exchangees were entertaining their
grandkids or making them work on tobacco easily. The memories present the
tobacco production as the only possible way to live on in a village like Saridiinya
by emphasizing the exchangees had produced good quality tobacco in their
homeland, and to build their prosperous lives in the new homeland, they should
continue producing it. In Bourdieuan terms (2007), the tobacco production is the
game that they knew how to play, that they thought they mastered the rules. In this

way, the stories do not only bear the social memory, but also social capital which is

%2 0 zaman sebepler ¢oktu sormak igin. Mesela biz tiitiinciiyiiz, tiitiin dikerdik. Benim nenem 70-80
yasinda kadindi. Otururdu baglardi Rumeli tiirkiileri yakmaya. Dididididi. Rumeli tiirkiileri. O
zaman duyuyorsunuz yani agzindan. Tiirkiilerde de bir anlam var. Ben hep sdylerim 6yle bir manali
bir seyler. Sorardim ona nedir bu “gérmedin mi aslan Receb’im Tuna boyunda”. Tuna boyu
biliyorsun bizim mesela teeey dedelerimizden kalma, tarihi bir sey. Savas anilari, e anlatirdi o
zaman. Sorardim ona, bir sebebi olurdu. Tiirkiide de sorardik boyle “kirmizi giiliin ad1 var, her géren
aglar biri var”. Nigin aglarmis? Sorardik, dinledigimiz zaman sorardik yani. Niye aglarsin? Ne
anlami var bunun? E anlatirsin bagindan gegeni. Onu degistirmen zor. Yaray1 almis. Patlamaya hazir
bir bomba gibi hemen baglarlar anlatmaya. Neler gormiis, neler c¢ekmis, neler sey yapmus.
Anlatirlardi yani biiyiiklerimiz. Bizde baska fazla bir bilgi yok. Oyle.
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vital for the play of tobacco production. While the grandparents are telling stories
about the tobacco fields of the homeland, in the same time they teach the tricks of
tobacco producing. They are the media that show the new generation the doxa of
the exchangee habitus in its hidden way. Moreover, the stories about the homeland
also help the people who underwent very hard conditions, to make sense their life
in Saridiinya, as Schudson claims (1997). As the excerpt just above shows, the
meaning in the folk songs sung by the grandmother are only meaningful after she
told the story behind it. Moreover, the story is not only helpful in learning about the
past and the homeland, but it also gives a meaning to the practices of daily life and
explains why they live in Saridiinya and why they produce tobacco by connecting
past and present.

These are ways of transmitting the social memory especially for the
exchangees who were born between 1900 and 1934 and also between 1935 and
1959 in the village®®. If the exchangee did not live in other places than the village,
the family elders remain as the only resource about the homeland or the population
exchange. However, for younger exchangees, other factors besides listening to the
stories about homeland emerge, such as living among non-exchangee people or
meeting with other exchangee people from different parts of Turkey. Moreover, for
them, TV or the internet also revitalized some specific aspects of the exchangee
tradition such as some special foods, some words or phrases, dances or songs. This
coincides with the younger people’s enthusiasms about the food culture or dance
and the music of the homeland. | will explain these changes in the transmission of
memory and the main reasons of this differentiation in the following chapter, which
is about typology among the villagers according to the experience of the villagers
within the exchangee habitus.

When it comes to the content of the stories and memories, there are two
main topics which are covered by nearly every villager. The first one is about a
massacre of the villagers’ ancestors in the homeland, and the second topic is

comparing and contrasting the homeland with Saridiinya. It can be safely said that

2 A more detailed explanation for the age groups among the villagers can be found in the second
chapter on the methodology and the methods of the study.
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all the stories about the homeland share these two themes, even if the interviewees
are the members of different genders, generations, educational or occupational
groups.

The first theme which all the stories share is about the clashes among the
different ethnic and religious groups living in the region which peaked in a
massacre of the villagers’ family elders. This massacre, in which some of the
interviewees lost their grandfathers, is the most important and influential
remembrance about the homeland. The narratives about the massacre cast a shadow
of horror over all the other memories about the homeland. It is a very sad and
terrible beginning point for the stories of homeland; usually concentrate on how the
land was more fertile, how the people were healthier and happier. Moreover, it is
also a historical turning point in the lives of their grandparents, according to the
villagers. After it had happened, after the Ottoman Empire reign in the Balkans had
diminished, the villagers’ ancestors understood that they could not live there
anymore. Thus, the massacre narrative also makes experience of the population
exchange an obligatory step for survival rather than solely forced migration. Even if
the exchangees had not come to Turkey with their free will, they needed to choose
to come to stay alive. It was a manifestation for their fathers and mothers that they
could not live with their non-Muslim neighbors anymore, whether Greek or
Bulgarian. It was the peak of the national and religious tension which prevailed
over the Macedonia region, especially after 1878 when Bulgaria became an
autonomous principality.

The massacre is told by nearly every interviewee with slightly changing
details. Even if the nationality of the aggressor, the number of people who were
killed, whether young men, old men or women were killed, or the place of the
massacre change in the narratives, the importance that the individual interviewee
attributed to the massacre does not change. Most of the interviewees’ accounts
cover only the massacre with changing details which makes me think that there had
happened only one massacre and its memory was transmitted to next generations
with changing details. However, some of the interviewees had a narrative which

included all these different details together, not in one event but in the consecutive
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events which took place during the period between the Balkan Wars, 1912-1913
and the Population Exchange, 1924. These accounts also show the extent of the
events and the memories about them which shape the exchangees’ perception about
homeland. One of these accounts is that of Uncle Kadri who is a 79 year old retired

teacher:

Uncle Kadri: Now when those Bulgarians entered our village, they gathered our
village folk to the village square. Our village then was a big one, the village I call
“Kirliova”. Seriously, a crowded village... I don’t know the exact number... My
mother’s father, people like my grandfather gathered on the square then, roughly
40 something adults, youth, people who have children. They gather them all in the
village square, tied their hands and arms, lined them up. There then was a creek
next to the village, a dry creek filled with water in winter, flows dry in the winter.
They cut their heads off on this square those 46 people had their heads cut off.

Z: There’s also the story of the mosque?

Uncle Kadri: Those who were stuffed in the mosque, the torture of the Rums start
after that. Here, on the shores of the Black Sea, they raided Rums, the Turkish
gangs, they attacked them, the ones there raided our people through gangs. In the
meantime they butchered my grandfather, they butchered those like him, a
crowded group. My mom stayed with my uncle. After these 1912 things got
heated up in Greece, it came up to the year of 1919... But in 18-19 years. The
Rums there started torturing the Turkish people, local Rums, not those from
Bulgaria. They also gathered village folk in the mosques, announcing that they
will give advice, they’ll preach, they’ll come to the mosque... They stuffed them
in the mosque, they’d burn them. At that moment the 1923 Lausanne Treaty was
in meeting. In the years of Lausanne Treaty, perhaps, the agreement here is over;
the exchange treaty with the Greeks was established. Someone with a horse
arrived in the village. They’d burn them in the mosque, stuffed in the mosque. We
don’t know what news the person on the horse brought, but the news of the treaty
arrived so they left the mosque free.

Z: 1see...

Uncle Kadri: They opened the doors. Due to the treaty they wouldn’t touch the

Turks, from there to Anatolia, to Turkey, to the villages where Rums lived, they’d
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take the Rums from here to there, they’d put them in the Rum villages. That’s why

they call us exchangee, immigrant.**

Another similar account is that of 88 years old Granny Asiye who was
born three years after the population exchange. She told a story that she heard from

one of her aunts:

They tied up 18 youngsters at home, they’d butcher them. Young people just like
you, young guys. Then the infidels butchered them, the youngster who are just
becoming adults ... like our grandsons, they butchered them all, then it was the
morning, she said we’re gone. They’ve gone to the creek, wherever it was at
home, then, she said, we looked inside, it was all heads, she said, in the creek, she
said. Then it is always the blood that flows in the village, she said, instead of
water, blood flows, she said. We’ve seen them, she said. She used to tell,
deceased, since they came from there. From home. Infidels’ fright, she used to
say, let it be my mom or my dad, we’ve suffered a lot, and they used to say.
Infidels, women. Those who love Allah come to the mosque. Who doesn’t love

Allah, everyone does. One night they gathered them, they’d butcher all women

% Uncle Kadri: Simdi o Bulgarlar bizim kdye girdiginde, bizim koy halkini toplamiglar meydana.
Bizim kOy o zaman biiyiik bir kdy “Kirliova” dedigim koy. Kalabalik koy vallahi... Say1 olarak
kesin olarak bilemiyecegim... K8y meydaninda o zaman benim annemin babasi, dedemin emsalleri
toplaniyor asagi-yukar: 40 kiisiir yetigkin, delikanli, ¢oluk-cocuk sahibi insan. Koy meydaninda
bunu topluyorlar hepsini baglamislar ellerini-kollarini siraya sokmuslar. Dere varmis kdy kenarinda,
kuru dere kisin su dolu, yazin kuru akiyor. O meydanda bunlarin kafalarini kesmisler o 46 kisinin de
kafalar1 kesiliyor.

Z:Bir de camii hikayesi var?

Uncle Kadri: O camiye doldurulanlar, onlar daha sonra iste ondan sonra basliyor Rumlarin
iskencesi. Burada Karadeniz sahilinde Rumlara, Tiirk ¢eteleri baskin yapiyorlar, saldirtyorlar,
ordakiler de bizimkilere baskin yapiyorlar ¢eteler vasitasiyla. O arada benim dedemi kesiyorlar,
onlarin emsalleri de kesiliyor iste kalabalik bir grup. Annem kaliyor dayilarimin yaninda,
amcamlarla. O emsallerden sonra 1912 savas bitmeden Yunanistan’daki olaylar biraz daha fazla
kizisiyor, geliyor 1919 yillarina kadar.. Ama 18-19 il i¢inde oradaki Rumlar, Tiirk halkina
iskenceye basliyor, yerli Rumlar, Bulgaristan’dan gelme degil. Bunlar da kdy halkini topluyorlar
camiilere, nasihat vericez, vaiz vericez diye ilan ediyorlar, camiye gelecekler.. Dolduruyorlar bunlari
yakacaklar camide. Iste o sirada da 1923 Lozan Konferans: toplanti halinde. Lozan Konferans
yillarinda anlagsma bitiyor galiba buradaki, Yunanlilarla yapilan miibadele anlagmasi gerceklesiyor.
Koye birisi geliyor atli birisi. Onlar camide yakicaklar, camiye doldurulmus. O sirada athi kdye
gelince ne haber getirdi tabi konuyu bilmiyoruz ama bu anlagsmanin yapildig:1 haberi geliyor ki
camiyi serbest birakiyorlar...

Z:Anladim...

Uncle Kadri: Agiyorlar kapilari. Tiirklere dokunulmayacak anlasma geregi oradan Anadolu’ya yani
Tiirkiye’ye, Rumlarin oldugu koylere, Rumlar1 buradan oraya alacaklar, onlar1 Rumlarin kéylerine
koyacaklardi. Miibadil, muhacir o yiizden biz diyorlar.
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there. Then, said my aunt, we gathered together, all women of the village, and we
went. Then, she said, someone on a horse came, I don’t know whether it was
Kemal Pasa or someone else. He came right on time. There’s no more doing this
to Turks, he said. It’s over. Then they let all women go. She was also saved from
the hands of the infidels. Thank God for Kemal Pasa, he saved us. They used to

say he sorted us out from the infidels, like sorting out bulgur®.

These narratives and the other similar ones anchor the narrators to the
history of the Turkish Republic with the references to the Lausanne Conference and
Mustafa Kemal Atatliirk. Moreover, even most of the villagers accepted the
hardships of the population exchange, due to these occurrences; the population
exchange became inevitable for them to survive. These narratives make Turkey a
safe haven for exchangees who are also grateful to be able to come here, even if
they had to leave their beautiful homeland where they knew they could not live any
more. Many exchangees think that their ancestors sacrificed their homelands for
staying true to their nationality and religion. Thus, when non-exchangee people tell
them they were originally from Greece and imply that they are Greek, the
exchangees react and explain their situation as Uncle Kadri did in the statement

below, when | asked him how he felt about being an exchangee:

I really don’t know any other thing but, being an exchangee is a matter of pride for
me, for me personally. Because coming to this homeland arises from loving this
country, would a person who doesn’t love this country come here leaving behind
his establishment, his organization? No, he wouldn’t. Then, it means our people

mainly liked the nationalism, so they left and came here although their

% 18 tane delikanliyr ipe baglamslar memlekette kesecekler. Hep sizin gibi gengler, hep
delikanlilar. Ondan sonra gavurlar onlar1 kesmis, yeni yetisen delikanlilari, ... bizim torunlar gibi
demek, onlar onlart hep kesmisler, sabah oldu biz dedi gittik dedi. Dereye gitmisler iste, memlekette
neresiyse, ondan sonra, bir de baktik dedi, hep kelle dedi, i¢i dedi. Ondan sonra koy hep kan akar
dedi, su akacagina kan akar dedi. Gordiik dedi onlar1 dedi. Anlatirdi rahmetli, onlar oradan gelmis
ya. Memleketten. Gavur korkusu derdi, annem olsun, babam olsun, biz ¢ok ¢ektik, derlerdi. Orada
ne yapmuslar bilir misin? Allah’in1 seven camiye gelsin. Gavurlar, karilara. Allah’in1 seven camiye
gelsin. Kim sevmez, herkes sever. Bir gece toplarlar, biitiin karilar1 kesecekler orada. Ondan sonra,
halam dedi, gittik hep toplastik, biitiin kdyiin kadinlar1 gittik dedi. Ondan sonra dedi, aman dedi, bir
atl yetisti, artik Kemal Pasa miydi, bagkast miydi. Yetisir, Tiirklere demis, daha boyle yapmak yok
demis. Bu is burada bitti. Ondan sonra o karilar1 hep salmiglar. Kurtulmus o da gavur elinden. Allah
raz1 olsun Kemal Pasa bizi kurtardi. Gavurdan bulgur gibi ayikladi bizi derlerdi.
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opportunities and establishment was very good and they left them and came

here.?®

When they were threatened to be killed because they are Muslim and Turk,
Mustafa Kemal Atatiirk or Kemal Pasa in the above story of Granny Asiye
personally secured their wellbeing. This makes him a liberator rather than a remote
historical figure, and the population exchange was perceived as an agreement to
save them among the hostile neighbors. The fact that Atatiirk was also an
immigrant to Anatolia from Thessaloniki, Greece makes him a member of kin, a
neighbor or a fellow townsman and it reduces the distance between him and the
exchangees. The stories which personally specify Atatiirk as a savior from the
massacre by the non-Muslims also strengthened his role in the history of the
exchangee people. Such a value placed on Ataturk, which | witnessed in many of
the villagers’ talks, can be best seen in the statement of Osman who is a 35 year old
worker, about his short trip to old Karlikova, now called as Mikropolis a few years

ago:

It is not easy to go to the Balkans from Konya Karaman, stay there for 300 years
and come back. When you are in the garden that Atatiirk has run, you have
goosebumps. Atatiirk did not go back to Thessaloniki. He didn’t live long enough
to. Where the most clever, the greatest man of the world used to roam. Being
fellow townsman with Atatiirk. Everybody owns him. Laz says he’s one of my
people, Circassian says he’s one of my people. I don’t accept that. His mom is

known, the place is known, his hometown is known.?’

% Valla bilemeyecegim ben, farkli bir sey de, miibadil olmak benim igin bir gurur meselesi, benim
icin sahsen. Ciinkii bu memlekete gelebilmek bu iilkeyi sevmekten dogar bu iilkeyi sevmeyen bir
insan orasint diizenini tegkilatini birakip buraya gelir mi gelmez. Demek ki bizimkiler buray1 esas
milliyetciligi seviyorlard: ki kopup da geldiler buraya imkéanlar teskilatlar1 ¢ok giizelken orada
birakip da geldiler buraya.

%" Konya Karaman’dan Balkanlar’a gidip orada 300 sene kalip geri donmek kolay degil. Atatiirk’{in
kosturdugu bahgede sen de kosturunca tiiylerin diken diken oluyor. Atatiirk Selanik’e geri
donmemis. Omrii yetmemis. Diinyanin en akilli, en siiper adaminin gezdigi yerde. Atatiirk’le
hemseri olmak. Herkes sahip ¢ikiyor. Laz diyor benden, Cerkes diyor benden. Ben kabul
etmiyorum. Anasi belli, yeri belli, memleketi belli.
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Osman’s statement also reveals another aspect of the relation with the
homeland. Many villagers think that their ancestors were originally from Anatolia
before the Ottoman sultan settled them in the Balkans®. In this respect, for some of
the villagers coming to Turkey from the Macedonia region is not an exile or expel
from the homeland, but it is repatriation to the real, old homeland Anatolia. This
argument is mainly used against the non-exchangee people who claim that the
exchangees are originally Greek, thus they do not have a say about Turkey at all.
This point of view was stated during the other interviews as well as in informal
talks. For example, during a home visit, Grandpa Esref who is 85 years old farmer
and his non-exchangee friend’s conversation about relaxing on the couch after the
dinner turns out to be about the homeland and Atatiirk. His friend, who is a Yoriik®
from a neighboring village, told Grandpa Esref that he himself should rest on the
couch first, because Grandpa Egref is an exchangee, which means robust and lively
in this conversation. Then, he explained to me that all the exchangees and also
Atatiirk are Yoriik too, since they had migrated from Konya to the Balkans
formerly. At this point, Grandpa Esref intervened in and corrected him with a
visible anger “How come! Atatiirk is from our homeland”. So, according to
Grandpa Esref, as Osman’s excerpt puts it, Atatiitk was one of them, but not a
Yoriik or a member of any other group.

Some exchangees, who see Atatiirk in this way, also take him as a model
figure in their daily lives. Many grandparents praise their grandchildren who are
successful at school and they encourage the kids to be as Atatiirk. Or some toddlers
who have blue eyes and blonde hair are praised being so adorable because they look
like Atatiirk. When I interviewed with Sonnur who is a married young women
living in Istanbul during her visit to their family home in the village, she told me

that when people asked her about her homeland in Istanbul, she said that her family

%8 The presence of the Turkish population in Balkans dated backed the sixteenth century. According
to siirgiin (exile) policy, Anatolian peasant groups forcedly were settled in the newly invaded lands
in the Balkans. This was a measure to turkify the Balkans as well as a measure to punish insurgent
groups in Anatolia with forced migration (Tekeli, 1990).

2 Yoriiks, a Turkic group of people, had a semi-nomad lifestyle in Anatolia. However, first the
Ottoman Empire then the Turkish Republic made them settled forcibly or voluntarily. Bafra is one
of their settlement places and there are few Yoriik villages around it.
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were immigrants from Thessaloniki and then, Atatlirk brought them to here. Then,
her older sister, who is not married, told that she is not married because she waits
for someone like Atatiirk, who is clever and brave to bring the villagers to Turkey.
Atatlirk, an immigrant himself, who saved the ancestors of the exchangees and
brought them to Turkey more than ninety years ago, still sets an example through
the stories. I think this case of Atatiirk in the memories of exchangees can be
understood in the light of conceptualization of collective memory by Schwartz
(2000) who focuses on the symbolization of the past in daily life and setting an
example for today’s issues.

For some other exchangees, this specific relation with Atatiirk is also
shaping their perceptions about temporary politics and the Turkish nation state.
During my interview with aunt Pakize who is a retired teacher, her son Kerem, who
is also a teacher, intervened in our conversation and explained why being an
exchangee is important for him and why he wanted to learn about their homeland as

shown in the following.

Kerem: Recently, you look and see that racism has unbelievably developed in the
country. Prejudice has already existed in our society for years. But then you look
and see, especially after the terror incidents, racism is all around. Always to the
person, where are you from? I’'m Circassian, okay. Where are you from, I'm a
Kurd... But for years, for example from around Thrace or from those who are
exchangees like us, none of that has emerged. For example there are sometimes
people, fellow teachers who are very prejudiced at school. Basically I say, we’ve
founded the country, okay?

Pakize: I always put forward Atatiirk right away.

Kerem: I mean I would like that a little in this sense. Although I’m not the type
who is apt to racism, fascism as a philosophy, as a thought.

Pakize: We’re not, at all.

Kerem: Inevitably you feel the need to own. Therefore I wonder. To go and see...
Most basically, as | get older I get more interested in our folk dances. | want to

dance more. | own them.*

% Kerem: Son zamanlarda bakiyorsun iilkede acayip irk¢ilik da ilerledi bizde. Yani 6n yarg: zaten
yillardan beri toplumumuzun icinde var. Ama bir de bakiyorsun bir de Ozellikle bu teror
olaylarindan sonra hep bir irk¢ilik. Hep insana sen nerelisin? Iste ben Cerkez’im tamam. Nerelisin
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Another example of a relation between past experiences of the population
exchange and homeland was given by Osman whom | quote about being a fellow
townsman with Atatilirk on previous pages. He defines coming to Turkey from the
homeland as a sacrifice as Uncle Kadri did and puts forward this to strengthen his
position in the debates about contemporary politics in Turkey. After this statement,
he had me turn off the voice recorder®!, and then criticized the current JDP
government policies, especially about the privatization of the state owned
enterprises like TEKEL. According to my notes that | took during the interview, he
said that the JDP sells the country which was won by the thousands of martyrs and

%2 instead of

added, “Did we come here in vain? How can I advocate Menderes
Atatiirk?”

On the other hand, some other villagers remember the days just after the
population exchange and the poverty that their family elders had to face, which 1
cover in detail in coming pages, and they use these memories to praise the current
government some for other policies, as Uncle Hadi, who is a 81 years old former

farmer, while he was describing his continuing illness:

I’'m sick for 11 months, almost 12 months. I stayed at the medical school for 28

days, at the pulmonary hospital for 21 days. | went to Bafra and stayed there for

Kiirt’im... Ama yillardan beri mesela Trakya tarafinda veya bizim gibi miibadil olanlarda hi¢ boyle
bir sey ¢ikmadi. Ben de mesela okulda bazen insanlar, 6gretmen arkadaslar var dnyargili yaklasan.
Devleti biz kurduk diyorum ¢ok basit bir sekilde, tamam mu.

Pakize: Atatiirk’ii ben hemen siirerim ortaya.

Kerem: Yani bu anlamda biraz isterim. Bir de felsefe olarak, diislince olarak da irk¢iliga, fasizme
yanagan bir tip de degilim ama.

Pakize: Hig degiliz.
Kerem: Ister istemez de sahiplenme geregi hissediyorsun. Dolayisiyla merak ediyorum yani. Gitmek

gormek... Iste en basitinden hani yasim ilerledikce kendi oyunlarimiza daha bir merak saliyorum.
Daha oynamak istiyorum. Sahipleniyorum.

31 For the political situation in Turkey during my field research in Saridiinya and its implication on
the relations between me and the villagers, please see the methodology chapter.

% Adnan Menderes (1899-1961). After he was expelled from the RPP, he formed the Democrat
Party in 1946 as the main opposition party. After winning the 1950 elections which was the first
multi-party election in Turkish history became the prime minister. He was hanged by the military
junta in 1961 after 1960 coup d’etat. He is perceived as one of the leading figures of Turkish right
wing parties, including the JDP and highly admired by the JDP founders.
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some days. You stay in for free, you pay less. If it was the way it used to be,
would | have any property any possessions left? |1 would have nothing left. Was it
this way back then? When we were kids, old and sick, old and sick, the men used
to moan and moan. They used to be in agony for days and days. So there was no

care, no this. Why are deaths easier now, so, there is all kinds of care.**

Moreover, some other villagers interpret an easy adoption of the early
Republican era, Atatiirk and the RPP policies differently. Murat, who is a 34 years
old history teacher, interprets the result of the last elections which took place in
June 2011, with visible excitement and content as the following, after he stated that

the RPP, which was founded by Atatiirk, won all the previous elections:

On the contrary, AK Party [JDP] won the election this time. NMP became the
third. AK Party also won in the village. Even | was personally surprised that it
won, it usually wasn’t able to win, it won this time so perhaps it did not care that
those who brought it were exchangee. So perhaps, the balances, and generation
changes, inputs and outputs affect it. And also television, people started to be able
imagine who was more or less what, voting for whatever discourse they were
hearing more. They also don’t vote for, those who are a bit,...my father voted for
it I will vote for it as well. I don’t force my family on this issue, it is private

anyway.*

What | infer from these statements, as Schwartz (2000) claims, these
interviewees build a relation of guidance between past and present. When they act
on, think about or perform, they look back and consult the past, which is shaped

around the population exchange and its results in this case, to give a meaning to

% Ben 11 aydir, 11 ay 12 aya gider hastayim. 28 giin fakiiltede kaldim, 21 gogiis hastanesinde
kaldim. Bafra‘ya gittim bilmem kag giin kaldim. Bedava yatip ¢ikarsin, verdigin para daha az. Peki
bu eskisi gibi olsaydi, benim malim miilkiim kalir miydi? Ya birsey kalmazdi. Eskiden boyle miydi?
Bizim ¢ocuklugumuzda, aa yaglilik hastas1 yaglilik hastasi, adamlar inim inim inlerdi. Giinlerce can
¢ekisilirmis, can ¢ekisilirmis. E demek ki bakim yoktu, sey yoktu. Niye simdi 6liimler kolaylast.
Demek ki bakim var her tiirli.

% Tam tersi bu se¢imde AK Parti bu sefer kazandi. MHP iigiincii oldu. Koyde de AK Parti kazandi.
Ben bile sagirdim sahsen kazanmasina, genelde kazanmazdi yani, bu sefer kazandi demek ki seye
pek bakmamis hani muhacirdir onu getirendir. Demek ki dengeler, bir de nesil degisir, girdiler
¢iktilar etkiliyor. Bir de televizyon, kisiler kimin sey oldugunu az buguk sey oldugunu tasavvur
edebilmeye basladilar, daha ¢ok sdylemden ne duyuyorsa oradan da oy vermeler. Biraz da seye oy
vermezler babam oraya atmig ben de oraya atacagim ben ailemde o konuda zorlamam zaten gizlidir.
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their deeds and thoughts. I think, among these statements, Murat’s deserves further
evaluation. He does not only claim a change in the political behavior of the
villagers, but also he interprets this as a kind of process or leap for the villagers
whom he thinks are much freer from their own exchangee past and more integrated
into a larger society. However, the more important thing in his statement, 1 think, is
his emphasis on the past which shaped and still shapes — at least some of the people
like Kerem or Osman- the political behavior. Even when he slightly disapproves
such an effect of the past, he actually acts on and evaluates with the same past and
its ramifications. In this respect, | claim he still uses the past as a framework to
follow but to unfollow, to divert. The case of Murat also shows how hard it is to
change or rewrite the past, as Schudson (1992) claims. Murat, as a villager who has
a different political reasoning than his elders and some villagers of his own
generation, according to his own perception, cannot simply deny the link between
the exchangees and the foundation of the Turkish Republic or the founding cadres.
But, this link pops up, when he interprets the election results, even if he does not
retain the link anymore.

In addition to this link between the past and the present, there are some
cases, which | witnessed during my field research, that show also how the villagers
deal with the disputes by using and consulting the past. The most salient thing in
Saridiinya is a statue of Atatiirk with a saying of his about the exchangees:
“Miibadiller kaybedilmis topraklarumizin milli hatiralaridir”, the exchangees are

the national remnants of our lost lands.
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Illustration 3: A photograph of Atatiirk statue in the village, which was taken by the author.
The writing top of the statue says that “Séz konusu vatansa gerisi teferruattir” which
means that if the matter is land, the rest is the detail. The middle writing says that
“Miibadiller kaybedilmis toprakiarm milli hatiralaridir’” which means that the exchangees
are the national remnants of the lost lands. The official signature of Mustafa Kemal Atatiirk
and the date of erection of the statue are also on the statue.

The statue can be seen on the photograph below. It stands in the only fork
of the main road which connects Bafra, Saridiinya and the other villages. So, even a
passerby sees the statue. Many villagers also show it as a proof of their respect for
Atatiirk. During the field research, I asked questions about the statue, about when
and why it was erected, if the people remembered its inauguration or not.
Interestingly, the villagers who were so proud of the statue could not give proper
information about it, except, that it was erected by the Mukhtar and there were
military officials and the district governor in its inauguration. Even the Mukhtar
was silent about it, until my interview with him which took place the very last day

of the field work. However, towards the end of the field work Aunt Fahriye and her
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daughter Semra told me about the story behind it which involved a close relative of
theirs, and then during his interview the Mukhtar also confirmed it. According to
this, the plot on which Atatiirk statue was erected, had belonged to the relative of
Aunt Fahriye, but then they discovered a water supply underneath and turned it to a
drinking fountain which all the villagers could use. The fountain became very
important for all villagers, especially when they had to carry water for their daily
usage before having plumbing in their houses. However, a few years ago, the
fountain ran dry and the original owner of the plot wanted to get it back. The rest of
the villagers objected to it and the dispute over the plot could not be solved among
the villagers. The Mukhtar also could not solve it with the original owner of the
plot. Then, he took an Atatiirk statue from the local government and added the
saying about the exchangees and erected the statue with the help of his friends. He
solved the problem by turning the plot into a public space for all the villagers with
an Atatiirk statue rather than a fountain. He said that the original owner could not
do anything after he saw the statue. He also organized the inauguration a while after
with the officials from Bafra. Moreover, after it was heard around Bafra that
Saridiinya had an Atatiirk statue, the owner of the plot started saying that he
donated it for the Atatiirk statue. I think this is the most revealing case how the
villagers remember their past. They do not need it, in this case, only as a subject of
commemoration or of nostalgia, but putting an Atatiirk statue makes sense for the
situation, as Schudson (1997) claims it. Moreover, having an Atatiirk statue in the
middle of the village and an inauguration with all of the officials from Bafra can be
seen as an intervention to the social memory of the villagers from above. However,
in this case, seemingly such an official way to commemorate the exchangee past
turns to be a practical way to solve a dispute which was a result of the decision of a
few villagers, then backed by nearly all the villagers. This is how remembering the
past becomes a negotiation among different actors with varying powers to affect the
situation. In this respect, this case fits well with Schudson’s definition of social
memory as a process (1997).

The second topic which arises around the homeland is the comparison

between the old village and the new village. Many villagers agreed that the living
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conditions in the homeland were considerably better than those of Saridiinya. Their
lands in the homeland were much more fertile and richer than Saridiinya. They
emphasized that the air was fresher because of the mountains next to the village; the
spring water tasted better; the nut trees on the mountains provided nuts of every
type, so their parents or grandparents did not need to eat simple bread. All these
details about the homeland were recollected to emphasize how life got harder for
the exchangees when they came to Turkey. Every exchangee said that especially
the first years after the migration were very tough. They had no proper housing or
proper food which was depopulated by their Greek-Orthodox dwellers around
1920. Aunt Halime told me that her mother always missed and praised the

homeland in the below excerpt:

Z: Did she use to miss there at all, where they came from?

H: Ah, my mother used to say, ah only if we had our homeland, ah only if we had
our homeland, there were all the walnuts, all the chestnuts there. She used to say
we would sit and eat them after evening; we left those gardens there and came
here.

Z: Didn’t she like it here?

H: She used to say it’s all dry here, it’s missing something. She used to say there
was nothing missing in our homeland, nothing missing. After the evening, she
used to say, we would bring down the walnuts, the chestnuts to eat. And water.

She used to say that they brought us to dry land.*®

According to them, the most important difference between two places is
about the production of tobacco. The villagers told that in their homeland it was
easy to produce quality tobacco with the help of abundant water resources and
fertile fields. Uncle Cemal described the situation in the homeland by comparing

his own working life as a farmer in Saridiinya: “They could live on even with small

% Z- Peki hig 6zliiyor muydu oray1, hani o geldikleri yerleri?

H- Ah derdi ki annem ah memleketimiz olsa ah memleketimiz olsa, ne cevizler, ne kestaneler vardi
derdi. Aksamdan sonra oturup yerdik, o baglar1 biraktik da geldik buralara derdi.

Z- Buray1 sevmiyor muydu?

H-Buralar1 derdi kuru yerler, bir seyler yok. Bizim memleketimizde derdi, olmayan yok, olmayan
yok. Aksamdan sonra derdi, indiririz tavandan o cevizleri, kestaneleri yeriz derdi. Bir de su, kuru
memlekete getirdiler derdi bizi.

121



work, the land was fertile... You don’t have to work as much as you do here”®.

Over there, they could sell all the tobacco they produce to the merchants who had
paid with the golden coins. The villagers who told me these details also wanted to
emphasize how hard it was for them and their ancestors to deal with tobacco
production after the population exchange. In addition to poor soil and inadequate
water, the newcomers also had to deal with absence of agricultural equipment,
livestock and tobacco seeds. Moreover, they did not know how to sell tobacco even
if they could produce it against all odds. Every single detail that they told about the
homeland is actually to show how it had been different and better than here,
Saridiinya. After the population exchange, their struggle for survival turned out to
be an economic one in Turkey, which was a secure harbor in terms of ethnicity and
religion.

In this respect, the homeland and its prosperity are always remembered
while comparing and contrasting with the conditions after the population exchange.
These recollections about homeland emphasize that the exchangees gave up these
beautiful lands in order to sustain their ethnic and religious identity, as the
statements showed above. In this respect, it can be said that the villagers think that
their ancestors sacrificed what they had had before, to come to Turkey where they
can live as Muslims and Turks. Moreover, these memories also demonstrate how
hardworking and tough people exchangees are to survive under these very harsh
conditions and to continue producing fine quality tobacco in their newly adopted
homeland.

In addition to the details about the prosperity of the homeland, the
neighborhood relations with especially non-Muslim people appear in the narratives.
Many people emphasize that their ancestors had had good relations with the
neighbors, until the intra-ethnic and intra-religious conflicts started in their
community. Then, they could not trust their non-Muslim acquaintances again
whole-heartedly. However, they also shared the stories about non-Muslim people

who helped their families during the conflicts before or during the population

% Az ¢alismaklan geginirlermis, toprak verimliymis... Oyle bir ¢alismak zorunda degilsin buradaki
gibi.
122



exchange. Aunt Naima who is also a retired tobacco factory worker shared how her

great grandfather’s life had been saved by a Greek friend of his:

He used to say that he had very good Rum friends. Of course way back. Then,
actually when the relationships had gotten worse, they were going to raid the
coffee house. Because, it was a coffee house where the Turks worked at. My
grandfather’s Rum friends had warned him, saying don’t go to the coffee house

tonight, they’re going to raid the coffee house.*

Moreover, the interviewees also stated that their family elders developed
close relations with the Greek exchangees who had come to Greece from Turkey
before Turkish exchangees left Greece for Turkey. These close relations were the
result of that they had to share their homes with Greek exchangees and that Greek
exchangees also spoke Turkish. Some villagers told that their grandparents learned
the initial knowledge about Turkey and the potential cities they would migrate from
Greek exchangees. Grandpa Hamdi who was 107 years old during the interview

remembers Greek exchangees with whom they had shared their home:

A widower came from Giresun, she had a very clever daughter, beautiful like a
doll... We lived like that for a year, them in one room, us in one room. Many of
us, we were like brothers and sisters, you don’t become brothers and sisters but we
were, with those old Rums, the new Rums were a bit cross. The old Rums would
not give them a chance, would not give them the opportunity. Because they had
just arrived, they would say you only arrived here. But they would not say
anything.*®

¥ Cok iyi Rum arkadaslari oldugunu anlatirdi. Tabii ¢ok eskiden. Ondan sonra hatta bu
iligkiler bozuldugu evrede kahveyi basacaklarmig, Tiirklerin ¢alistirdigr bir kahve oldugu
icin. Dedemin Rum arkadaslar1 dedeme ikaz ediyorlar bu aksam kahveye gitme, bak
kahveyi basacaklar seklinde.

% Giresun’dan geldi, bir dul kar geldi, bir dul kar1 geldi ki akilli, bir kiz1 var, bir i¢gim su o kizi...
Bir sene durduk Oyle, onlar bir odada biz bir odada. Cok da bir siirii, kardes gibiydik, kardes
olunmaz amma, kardes gibiydik, o eski Rumlarla yeni Rumlar biraz zitti. Eski Rumlar onlara
meydan vermezdi, bereket vermezdi. Onlar ¢iinkii oraya yeni gelmis, siz yeni geldiniz diye. Ama
belli etmezlerdi.
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After a period, living with the Greek exchangees from Anatolia, the time
for migration for themselves had arrived. Many of the exchangees heard stories
about the sail from the port of Thessaloniki to the port of Samsun. Even many of
these narratives include the hardships of the journey; none of them contain the
melancholy of leaving the home or homeland, rather the ancestors of the villagers
celebrated when they arrived in Izmir as the first stop in Turkey. In this respect, it
can be said that after all these troublesome years in the homeland, coming to
Turkey seemed to be liberation even for the exchangees who just left their
homeland. Many of the interviewees emphasized that their Muslim-Turkish
neighbors around their former village in the Balkans and their relatives had come in
the same ship and arrived at the Samsun port together. All of them emphasized that
it was suggested by their ancestors to settle in the city center of Samsun after
staying in a state hostel. However, since they did not know how to economically
survive in an urban area, they wanted to settle in a village. Aunt Fatma, whose
statement is very similar to the statements of other villagers about this issue,

explains how her parents with other villagers had decided to settle in Saridiinya:

They brought them here from Bosporus to Black Sea, to Samsun. All houses were
empty in Samsun. All locked up, they said live in whichever one you like, pick
one you like and settle in it. They said no, they had come from a village back
there. They said our children will be hungry, we have no occupation, no education,
they looked for land to make tobacco, to produce. Then they said once more
villages are all empty, pick one you like and settle. They came to Evrenusak.
There were no houses in Evrenusak, they stayed in tents. There were no houses
left from the Rums that have left. There, when there was a change of air, our
grandmothers, there was also famine, Turkey was just out of a war, old people had
died from despair. That’s what my mother used to say, they came and our
grandmothers died. Then they liked this village, every village has a leading figure.
This place makes better tobacco, they said, let’s settle there. There used to be
infidel (gavur) places here as well back then. Many of them came and settled here.

A minority had also stayed in that village; we’re relatives with that village.*®

% Buraya, Istanbul Bogazi’ndan Karadeniz’e Samsun’a getirmisler. Samsun’da biitiin evler bos.
Kilit vurmus, buralarda begenin de oturun, hangi evi isterseniz begenin yerlesin demis gostermisler,
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Thus, first, these stories about the population exchange and the whole
settlement process exactly suit the social memory definition of Misztal (2003) by
representing the exchangees’ past and giving a substance for their exchangee
identity. Moreover, they give answers to the questions like, who they are, why they
had to come to Turkey, why they settled in Saridiinya, why they produced tobacco
and how one produced the best tobacco. They help the one to navigate her place
and her past in the present. They provide the hints of meaning to the present
conditions from the past as Schudson (1997) defines one of the functions of social
memory. The stories also present the actors abilities and inabilities to twist the
social memory,a dynamic relation between the past and the present. Second, these
stories prove that they are valuable not only on a symbolic level, but also on a
practical level, since they provide the hints and the lessons for daily life as
Schwartz (2000) defines social memory as a model for society. The stories
reinforce certain ways of behavior or practice such as stringing the tobacco leaves
in a fast and tidy manner, since the stories praise it. The social memory is not only a
repertoire of stories about the past, but it is also a bridge which transmits the
knowledge of the past to today by embedding it around the practices, burying it in
to the habitus, thus it turns to be a part of the strategy generating principle as long
as the relation between the habitus and the larger field fits. In this respect, what |
claim here, for the villagers of Saridiinya, the social memory of the population
exchange function in these two specific and interwoven ways in the exchangee

habitus, both as a resource of meaning and also as a guide.

yok demisler, orada, koyden gelmisler. Burada g¢oluk g¢ocugumuz a¢ kalir, meslegimiz yok,
tahsilimiz yok demisler, tiitiin yapacak toprak aramislar, tiitiin yetistirilecek. Ondan sonra gene
boyle iste gidin kdyler bos hep, secin begenin yerlesin demisler, Evrenusak’a yerlesmisler.
Evrenugak’ta ¢adirda kalmislar, ev yokmus orada. Hani giden Rum’lardan kalma ev yok. Orada
anneannelerimiz, babaannelerimiz hava degisimi olunca bir de seylik olunca, kitlik da var savastan
cikmus Tiirkiye, bakimsizliktan yashlar 6lmiis. Oyle geldi diyordu annem, dyle geldi annelerimiz
0ldii. Ondan sonra oradan bu koyii begenmis, her koyiin bir ileri geleni var. Burasi daha giizel tiitiin
yapar demigler, oraya yerleselim. Burada gavur yerleri de varmis o zaman. Gelmis iste ¢ogu buraya
gelmis yerlesmis. Cok az bir azinlik da o kdyde kalmis akrabayiz yani o koyle.
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4.3 Tobacco Production and Daily Life

The second aspect of the exchangee habitus is the tobacco production. The
reason why | define tobacco production as one of the dimensions of the exchangee
habitus is that it is the main economic activity that the villagers earn their living
between 1924 and frist decade of 2000s. During the field research, even before my
questions about the flow of the village life, many of the villagers told about the time
they spent on the tobacco fields or tobacco factories. This is not only because of the
fact that tobacco production is a very time consuming and labor intensive process
which spreads through the year, but also it provides channels that link daily
practices which are the main tenets of the habitus with the social memory and the
identification processes of the exchangees. This specific link among the habitus,
social memory and identification processes is the main relation that constructs the
exchangee habitus and completes the loop. The tobacco production provides a set
of practices which connect past and present of the villagers since the ancestors of
the villagers in their homeland also engaged with tobacco production. The practices
around the tobacco production function as vital media to transmit the social
memory of the exchangees. The ways in which older generations produced tobacco
were reproduced in these practices and the social memory functions as a model for
the present in this case as Schwartz (2000) claims. The tobacco production
practices as much as it brings together the exchangees from different generations
and offers opportunities to talk, to remember, to teach and to learn about the
villagers’ pasts, the homeland, the journey from Greece to Turkey, the hardships of
the settlement process and how the older people struggled with these hardships
together. Moreover, the way they produce tobacco which they learned from the
elders also distinguishes them from other tobacco producers who are non-
exchangees. The villagers claim that they can process the tiny leaves with a great
patience, that they can dry the leaves without damaging them, which they sell it to
higher price than the other non-exchangee villagers can sell. The reasons for all
differences, according to them, are lying behind their exchangee past. Since they
came from Rumelia and since their ancestors were expert tobacco producers, they

know these specific ways of tobacco production which increase the prices that they
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have their tobacco. All the manners that they claim they have during tobacco
production such as orderliness, neatness and quickness, which can be described as
the cultural capital vital for the exchangee habitus (Bourdieu and Wacquant, 1992),
turns to be points of distinction which furnish the boundaries between the
exchangees and non-exchangees, as Barth (1969) states.

To understand and evaluate the effect of tobacco production in the
exchangee habitus, one must understand the place of tobacco and its production
process in the villagers’ lives. Tobacco requires a labor intensive and tedious
production process. This process starts early March and finishes around late
January of the next year. Moreover, it requires the participation of the all members
of the family regardless of age. In this respect, all of the other economic and social
activities should be scheduled accordingly with the tobacco production. Moreover,
since the tobacco market in Turkey was highly regulated by the state, every move
in the tobacco market as an individual producer turns to be an encounter with the
state or the state officials. Even if the villager did not sell their tobacco to the state,
they had to follow the state’s regulations. For many of the villagers, the relation
with the state through the tobacco market as a tobacco producer is the only relation
with the state at all. In this respect, it can be said that the tobacco production affects
the villagers’ lives both structurally as the main economic activity and practically as
a labor intensive and all-encompassing daily activity. In addition to these, tobacco
production’s weight in daily life arrangements also shows itself in the transmission
of social memory, as | have shown in the previous section. Tobacco production and
many activities around it provide opportunities for the members of different
generations come together and talk about the past. Because of its practical and
structural importance, being a tobacco producer or titiincii is not only an economic
activity but also a link to their past and a way of life. Before giving the details about
this, 1 want to provide some background information about tobacco agriculture in
Anatolia and Rumelia, tobacco monopolies in Turkey, transformation of tobacco
agriculture in Saridiinya village since 1923 and the differentiation among the

villagers which also takes place around the tobacco production.
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4.3.1 Tobacco and Saridiinya’s Transformation around It

The main type of tobacco which was produced in the Balkans and Anatolia
Is oriental tobacco, which was used as an aromatic compound of handmade luxury
cigarettes especially among the elite consumers of the United States and Europe,
when smoking tobacco gained popularity during the 1800s. It was blended with
Virginia tobacco which is rich in nicotine but poor in flavor (Brooks, 1952). During
the early 1900s, the quantity of the oriental tobacco in the market decreased due to
ongoing wars in the Balkans and Anatolia, which led to an increase in the price.
The Western consumers started using it in small amounts in a blend with Virginia
tobacco which was cheaper and easier to find. Although in the following years, the
supply of oriental tobacco increased again, the consumers continued favoring the
blend of oriental and Virginia tobaccos which was easier to smoke. However,
oriental tobacco already turned to be a resource of foreign currency in the Ottoman
Empire which tried to cope with a fiscal crisis (Dogruel and Dogruel, 2000; Brooks,
1952). In 1833, as a fiscal measure, a new enterprise called Memalik-i Sahane
Duhanlart Miisterekiil Menfaa Reji Sirketi or shortly the Reji was founded to
impose and collect tax on tobacco production and its sale in the local and
international markets for thirty years. The operations of the Reji continue until 1923
when the Turkish Republic was founded. To increase the income and to regulate the
tobacco market efficiently, the Reji built cigarette factories and centers of
distribution in the cities which had plentiful tobacco production in their hinterlands
such as Samsun, Adana and izmir. Even if Reji did not operate in Eastern Thrace or
Rumelia which the Saridiinya villagers migrated from, this region was also famous
with its first quality Oriental tobacco and the producers could sell their tobaccos to

the traders in return for cash to sell in the western markets*® (Arslan, 2010).

0 During the late 1800, especially around Drama, the way of collecting tobacco from the individual
producers was called salem. According to Aslan (2010), this was similar to contract farming. The
traders made a deal with the producers on a fixed price, before the harvest and after harvest they
bought it on that fixed price, even the market price rose. Aslan (2010) states that this way of buying
tobacco could be possible with a very wide network of small scale, mostly Muslim traders, who then
sold the tobacco that they had , to the traders with larger capitals mainly in Thessaloniki or Kavala.
Finally these traders sold the tobacco to French or Austrian state monopolies.
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After tobacco gained importance as a cash crop, Samsun and its province
Bafra turned to be the center of high quality oriental tobacco production in the
Ottoman Empire and then in the Turkish Republic, mostly due to the fertile fields
of alluvial that were brought by the Kizilirmak River (Yolalici, 1998). Because of
the increasing importance of Samsun region’s tobacco, the Reji built a cigarette
factory in Samsun in 1887 and a peer to transport tobacco. In later years, this peer
also served for passengers including Greek and Turkish exchangees who were the
main tobacco producers both in Greece and Turkey (Dogruel and Dogruel, 2000).
Similar to the tobacco of Rumelia, the tobacco of Samsun was also oriental
tobacco. Moreover, some part of the region, including Saridiinya, has Maden type
oriental tobacco which was more qualified (Dogruel and Dogruel, 2000), due to the
fact that Saridiinya is not located in the lowland in the Bafra plain. Its lands lie on
the border of fertile, watery plain and dry mountainous land with a mild slope.
Thus, the leaves cannot grow very much. Moreover, the air ventilation between the
plain and the mountain makes the leaves hale and easy to dry.

With the foundation of the Turkish Republic, the Reji administration was
nationalized and turned to TEKEL*" in 1925. After the establishment of TEKEL in
1925, it classified the tobaccos in Turkey into two groups as second and first
quality. The tobaccos from Samsun and Bafra are always in the first quality.
Birinci-Bafra (Premium-Bafra) brand and Samsun brand cigarettes are the oldest
brand of TEKEL inherited from the Reji (Oner, 2007). Those brands were made of
only oriental tobacco and produced for the domestic consumption. In the early
1980s, according to Erdogan and Akar (2008), one fifth of Samsun’s total
population, which was nearly one million people, earned their life in the tobacco

* TEKEL or Tekel Genel Miidiirliigii, General Directory of State Monopolies. According to Ertiirk
Keskin and Yaman (2013), in 1925, after the Reji was nationalized, a state monopoly for local
tobacco production was founded. One of the first orders about TEKEL was to change the internal
correspondences to Turkish from French and increase the number of Turkish employees. In this
respect, it was nationalization in every sense of the word. In early years, the monopoly was only
responsible for tobacco, cigarette and cigarette paper for national consumption, but after 1935, it
included alcoholic beverages, salt and gun powder. This organizational structure did not change a lot
until 1984, when TEKEL was turned to be a state owned enterprise, which can be seen as the first
step towards privatization.
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sector. Even if the international demand for oriental tobacco decreased as a result of
high demand for blend cigarettes and a more general decrease in demand for
cigarette, TEKEL continued the support purchases for stability of the tobacco sector
until 2002. After this, during the 2000s, both the tobacco purchases of TEKEL in
the Black Sea region and the number of tobacco producers in the region decreased.
With the change in the economic policies in Turkey*, TEKEL turned to be a profit
oriented enterprise. However, according to the policy makers, it was not possible
under state control. Then both of the tobacco factories in Samsun were sold to the
private sector after the privatization of TEKEL in 2008. Today, the cigarette factory
in Ballica is operated by British American Tobacco. The Samsun cigarette factory,
after being out of use and vacant for a while, in 2006, was turned to be a renovation
space by the decree of the Council of Ministers. In 2008, it was sold to private
entrepreneurs and renovated. Now the historical building is in use as a shopping
mall*® (Ozerman, 2009).

*2 Turkey pursued a development strategy which was depended on import substitution between 1960
and 1980. According to this, national economy was protected from the competition of exported
goods with high tariff rates and was expected to produce these goods locally, so to break the
dependency on the exported goods, especially on consumption goods and also to increase the
industrialization level of the country. In this respect, new factories and workshops were opened all
over the country by the state; also private enterprises which invested in certain sectors were
supported. Moreover, to increase the purchasing power of the populace and support the new
industries, the workers were paid high wages and supported with welfare benefits. However, 1974
oil crisis and political unrest in the country in late 1970s hampered the development. In 1980, with
coup d’etat, the worker class which gained strength during the past decades was harshly crashed and
economy policies were changed toward a new direction and it was aimed to open Turkish economy
to the competition from the world economy and make it less state controlled and free. In this respect,
since then, all the state institutions within the industrial sectors were firstly rationalized and then
sold to national or foreign private enterprises during the last three decades in a faster pace under the
JDP government. Expansion of TEKEL during 1960s and 1970s and then its shrinking and then
privatization during 1990s and 2000s should also be seen as a part of Turkey’s changing economy
policies with changing targets (Keyder, 1989; Boratav, 2012; Ozerman, 2009).

* Urban redevelopment is another face of the rising liberalism in Turkey. According to Yalgintan at
al. (2014), the hints of the urban redevelopment in Turkey can be found since early 1990s; however
it turned to be aggressive and very determinative (especially for Istanbul) under the JDP
government. This process can be described as deindustrialization of the cities, gentrification of the
city centers, and redistribution of the city space. Kuyucu and Danis (2014) show that privatization of
public land and buildings can be attractive for private investors in especially small or medium scale
cities due to their centrality in the city space. The transformation of Samsun cigarette factory into a
shopping mall in the center city of Samsun should also be viewed in this light. The website of the
shopping mall and its usage of the factory building can be seen at www.bulvarsamsun.com.tr
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In Saridiinya, even if the state gave the lands, including tobacco fields,
woodlands, an orchard and a plot for building a house, the exchangees did not have
the agricultural tools and economic capital to produce tobacco, which is their only
ability, only capital that they could feed their families. Even some of the families
could bring some valuables —namely golden- from there, these things fell short soon
after the exchange. Immediately after the population exchange, some of the
villagers could start producing tobacco in their own fields with the help of their
crowded households, family labor and small capital that they had brought from the
homeland. However, some other families, who lacked these resources, had to work
as sharecroppers in neighboring villages. Then, this turned to be the main source of
socio-economic differentiation among the villagers**. From the narratives of the
villagers, it can be said that sharecropping in the village continued until the
beginning of World War Il. During the war, the male members of the household
had to serve in the precautionary army for two or more years, thus, they had to
leave their families in the village with other relatives. After 1941, TEKEL’s role
expanded in the tobacco sector. It became the biggest buyer from the tobacco
producers who were mainly small land owner peasants and the biggest seller of
Turkish tobacco in the foreign markets. Moreover, it started to regulate the
conditions of tobacco production and processing to increase the level of
standardization among the leaves. In 1946, TEKEL also started support purchase at
the minimum price which was also determined by TEKEL (Oner, 2007; Ertiirk
Keskin and Yaman, 2013). Moreover, it also supported certain types of tobacco
production and certain practices of production.

According to Kog (1991), TEKEL was not only an economic tool, and
increasing the yield from tobacco production was not its only aim. It was also a tool
for expanding the state authority, commaodity relations and also modernization in
the rural areas. In this respect, having storage units for tobacco in very remote
villages of the country or providing financial or technical assistance for peasants

about modern ways of tobacco production can be seen as the parts of an endeavor

* | will show how this differentiation operated and how continued later years in the following pages.
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to modernize the agriculture and living conditions of the peasants and expanding
the state authority and relating every corner of the country with the center (Kog,
1991). Later on, especially after the 1960s, these supports for rural areas also turned
out to be election promises which were kept or forgotten. Especially during the
1960s and 1970s, according to Kog (1991), all those regulations regarding tobacco
production supporting peasant families can be also seen as measures which were for
having the votes form peasant population as much as for increasing the capital
accumulation and expansion of the commodity relations in rural areas of Turkey. At
this point, emphasizing the labor intensive and time consuming production process
of tobacco which spans fourteen months (Aysu, 2013) should be considered again,
since it requires a special societal organization around it. This societal organization
provides a nest for small family farms and dependency relations within the family
and also among the families in a small setting, thus it contributes to formation of
close knit communities with a strong sense of ethnic or religious identities
(Sandoval, 2009; Aysu, 2013)*. It is the economic base that supports petty
commodity production and it keeps the labor force in the rural areas, as Kog¢ (1991)
argues. Aysu (2013) also claims that especially oriental tobacco which can be
cultivated on hilly and less fertile soil is very hard to replace with another crop. In
this respect, tobacco is a very important economic tool which connects the people,
who work on it, with the land and the state. For example, Kiigiikkirca (2012), who
discusses the situation of Kurdish seasonal workers, argues that there are two main
reasons behind the increase in the number of seasonal workers in Turkey lately.
According to her, some of the workers are internally displaced people due to the
security measures. However, some of the people started to be seasonal workers due
to the developments in the national tobacco market. After 2002 when TEKEL
stopped minimum price regulations (Ertiirk Keskin and Yaman, 2013), they could
not continue producing the tobacco and also could not cultivate any other crop both
due to the lack of knowledge about other crops and the unsustainability of the crops

** Sandoval (2009) who examines the tobacco production in Dominican Republic states that due to
labor intensive character of the production, there are differentiated job definitions based on gender
and racial differences. Moreover, this societal organization diffuses into the identities of the
producers and it becomes one of the fundamental elements in Dominican culture.
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on the lands. Many of them are not the legal owners of the land, so any new
regulation by the state or new companies in the market cannot reach them (Giimiis
et al., ?). Moreover, many of the new regulations increased the mechanization in the
tobacco production and weakened the ties which kept the individual villagers on the
fields as a part of the family labor. So, when the tobacco production cannot provide
a living and a position for all members of the families, the families leave the land
and become seasonal workers (Kiigiikkirca, 2012).

Not only TEKEL, but also Tarim Kredi Kooperatifi (Agricultural Credit
Cooperative) which was established in 1936, became widespread during the 1950s
and expanded its credit base. With the help of the Cooperative and Ziraat Bankas1
(Agricultural Bank of Republic of Turkey) which was founded in 1863 to support
the agricultural sector, the villagers could get credit for agricultural expansion such
as buying tools, seeds or fertilizers. Aunt Beyhan who was born in 1927 and a
former farmer told me how her father was happy and relieved when he had heard

about Ziraat Bankasi:

Then, | heard well, my father, | heard well that Ziraat Bankas: has opened here
first. Ziraat Bankas: had been opened in Bafra. Opened up credits for villagers.
Back then, things were all in the hands of merchants. Poor people. Merchants used
to buy even their tobacco for nothing. | cannot forget that. My father came and
thanked Allah; Ziraat Bankast was giving credit to villagers. My Allah, he said,

bless for we have this, he said, we’re free of the merchants.*

These opportunities eased the hardship of producing tobacco for small
scale producers. As a result of all these developments, the male members who
returned to the village after the war, even those families without mentionable
capital could start to cultivate tobacco on their lands. In addition to the policies
regarding tobacco producers in the villages, its cigarette factories and tobacco

processing workshops all around the country, TEKEL also contributed to spreading

*® 0 zaman hele ben iyi duydum, babam, iyi duydum ki, Ziraat Bankasi buraya ilk defa agilmus.
Bafra’ya Ziraat Bankasi a¢ilmis. Koyliiye iste kredi agmig. O zaman seyler, hep tiiccarlarin
elindeymis. Fakir fukara. Tiiccarlar tiitiinlerini bile mesela yok pahimna alirlarmis. Ben hi¢ onu
unutmam. Babam geldi ki Allah’na stikretti, Ziraat Bankasi kredi vermis cift¢iye. Allah’tm dedi ¢ok
siikiir buna kavustuk dedi, hani tiiccarin elinden kurtulduk dedi.
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the workers’ culture and industrial stock of the country which was especially
accelerated after 1960 with a planned development leap. TEKEL factories provided
secure income, union membership, retirement and various amenities for young
families who newly migrated to urban centers from rural areas (Ertiirk Keskin and
Yaman, 2013).

In Sanidiinya, this period also marked the stabilization of the village’s
border with neighboring villages, so producing tobacco in their own lands became
much more secure. This was not a topic that the villagers wanted to talk about
during my field work, but as | can infer from their statements, the neighboring
villagers which were originally immigrants from Albania, thus named as Albanians
by the villagers, invaded the lands of Saridiinya in some ways- mostly by letting
their flocks to graze, especially when the villagers went to sharecropping. As a
result of this, Saridiinya villagers had to sell their lands which were adjunct to these
villagers at a very low price for just preventing any confrontation. The motorway
which was built during the second half of the 1950s between Bafra and Samsun,
built also a border between the two villages and it stopped the flocks for good and
so that the border disputes were finished. Only the mukhtar explained it to me very
implicitly as the following, when we were talking about the total land that the

village had before and after:

M: The three thousand acres | was talking about, the area where G village is
located today, was in this village, and the...

Z: The village where Albanians are? The other side of the road down there?

M: Yes, the other side of the road, village separated from Albanians. That village
of G... was within the borders of A, village of A. We were with them, we were
neighbors. The area was that village, plus there was another village there. Then
when our people sold it and settled in that village and A has become too big of a
village, state has separated it calling it G. Made it a different village, it became

two different villages.*’

*M: O bahsettigim {i¢ bin déniim yani bugiin G kdyiiniin oldugu alanin tamami bu kéydeymis ve
orada ki..

Z:0 su Arnavut’larin oldugu kdy mii oras1? Su alt taraf yolun 6biir tarafi olan?
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Another villager, Uncle Alp, directly connects the issue with the diffidence
of his own villagers, when | asked about the relationships between them and their

Albanian neighbors:

Z: Okay, you’ve said they were very poor when they came and settled here, how
did they get along with other people around, with other villages? For example
there were Albanians, | think, around here.

A: We were constantly — nine of ten of the reasons why immigrants are shy is
because they were oppressed, they were oppressed there, Turks oppressed them
when they came here. Eh, the Rums who had, from here were oppressed the same

way, they’re apparently still oppressed. There’s that oppression, being bruised.*®

After all these issues settled with the neighbors, between the 1960s and
early 2000s, for the villagers, life started revolving around the routines of tobacco
production. It will not be wrong to claim that during the early 1960s, all the
families of the village engaged in tobacco production on their own lands with the
monetary and agricultural implements that they could obtain from the state agencies
which aimed a fast paced economic development in both industrial and agricultural
sectors. In addition to tobacco production, some of the villagers were engaged in
animal trade or sunflower and wheat production since the settlement. However, all
of these activities remained secondary when compared with the tobacco production.
This is both due to the fact that many obligatory activities linked to tobacco
production are spread all over the year and also that tobacco production with all this

state support provided a steady and guaranteed income for the villagers. When

M:He, he yolun &biir tarafi Arnavut’lardan ayrilma bir kéy. Yani o G’in kdyil... simdi A kdyiiniin
siirlari igersindeydi bu kdy. Yani onlarla beraberdik, komusuyduk bu kdyiin bulundugu alan bir art1
kdy daha vardi orda. Daha sonra iste bizimkiler satip da, o kdyde yerlesim tutunca orasi da A ¢ok
biiyiik bir kdy haline gelince G diye onu devlet ayirdi. Farkli bir kdy yapt1 oray1 iki farkli kéy oldu
orasl.

*8 7: Peki, onlar hani buraya gelip yerlestiklerinde dediniz ya ¢ok fakirlik ¢ekmisler diye, boyle
etraftaki insanlarla nasil anlagmigslar, baska koylerle? Mesela Arnavutlar falan varmig galiba
buralarda.

A: Ya, bizi siirekli yani- zaten muhacirlerin boyle pisirik olmasinin onda dokuzu ezginligin, orada
ezilmigler, buraya gelince Tiirklerden ezilmisler. E, aym sekilde buradan giden Rumlar da
eziliyorlarmus, halen daha da eziliyorlarmis. Ya, o ezginlik, eziklik var.
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much of the other agricultural production was for household consumption, tobacco
production was totally for the market which was strictly regulated by the state.
According to the villagers, when they could produce high quality tobacco, they
could sell this to the private traders, who also operated under the regulations of
TEKEL. If their yield was not founded quality by the experts of the traders, then,
they had to sell it to TEKEL which bought every leave whether poor or good
quality. Some villagers told that while they were selling some part of their harvest
to the private traders who paid more than TEKEL for the high quality tobacco, they
were selling the rest of the whole yield to TEKEL at the minimum price. With such
a differentiation, they both could earn more money and also benefit the financial
and technical supports of TEKEL, as producer who sold tobacco to TEKEL. Thus,
until the TEKEL’s complete privatization in 2005, tobacco production provided a
strong framework for economic and social life of the villagers in Saridiinya.

Even after the privatization of TEKEL, at least some of the households in
Saridiinya continued producing tobacco. However, due to increasing cost of inputs
like fuel oil or fertilizer and disadvantageous position imposed by contract farming
which turned to be the main way of selling tobacco to multi-national tobacco giants
like BAT or JTI (Erdogan and Akar, 2008; Ozerman, 2009), the villagers stopped
producing at all. In addition to the external factors that were engendered by the
tobacco market, there were internal dynamics which were the results of
differentiation among the villagers that caused such a development. As | stated
before, the early hints of the differentiation in the village were already present even
after the settlement process. Some villagers could stay at the village, farming their
own lands, while some others had to go to be sharecroppers in neighboring villages
and farms. This difference can be understood to some point with the difference of
the economic capital. However, according to the statements of the villagers,
especially having adult male members who could organize the tobacco production
in addition to working in the fields was also an important factor in this
differentiation. For example, Uncle Cemal’s and Aunt Naile’s answer to my
question about the notable landowners of the village explains the perceived link

between the massacres in the homeland and later the economic situation in Turkey:
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Z: Who are the landlords of this village?

C: Landlord? It’s me, you, him. There is no landlord here. The landlords are those
who were not in that mosque, who came here with their children without having
their heads cut off.

Z: You mean the men who were able to come here?

C: Of course. Those who were able to come here with children became a landlord.
They protected their children. My grandfather was butchered there. My father has
7 brothers and sisters. My father is the oldest, he was 14 years old. His sisters were
after him, they all came together here. There was no one protecting them, no one
gave us a house, either. No one gave us a place for a house, either. There was a
hodja in our village, we used to call him Tall hodja, you wouldn’t know him...

Z: I’ve heard his name.

C: He owns the place above our border. That man had built a partition for our folk
in the garden, gave them a place, my deceased grandmother had started to cry. She
felt out of place without a place in the village. The man gave us two acres across
the place...

N: Because she came without a husband, Zeynep, that’s why.

C: When Hodja gave it, when he partitioned from here to below, they divided the
place to him, and gave it, that’s it. Old man, he was old back then as well. Those
are the landlords. Those who came here old, 40-50 years old, 35-40 years old
came from the army. He was in the army. I don’t know those who worked in some
places there. Those who weren’t in the village that day and weren’t butchered
became landlords here. There were some who owned sheep there, some who
owned businesses. Those men both weren’t butchered and their property wasn’t
harmed. Protected his home, brought it here. Those are the landlord, there’s no
such thing as wealthy landlord back then. Back then everyone was struggling to

earn a living, struggling.*

%9 7- Bu koyiin agalar kimler?

C- Agalart m1? E sen ben iste. Aga yok burada. Agalik su az seydeyken o camide bulunmayip da,
¢oluk ¢ocuguylan basi kesilmeden buraya gelenler.

Z- Gelebilen erkekler yani?

C- Tabii. Coluk ¢ocuk gelebilenler burada aga olmus. Coluk ¢ocuguna sahip ¢ikmis. Benim dedem
kesilmis orada. 8 kardes babamlar. En biiyiigii iste babam 14 yaginda. Onun pesinde kiz kardesleri,
hepsi beraber gelmigler buraya. Sahip ¢ikan yok, bize ev veren de olmamis. Bize burada ev yeri
veren de olmamis. K&yilimiiziin hocasi vardi, biz ona Uzun hoca derdik, sen tanimazsin...

Z- Duydum ismini.
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According to this, these adult male members could protect both their
families and belongings during the population exchange and settlement, whereas
the other families who consisted of mainly women, children and older people,
needed others’ help. Moreover, those families, whose male members were killed in
the massacre, could not farm their lands and mainly went to sharecropping which
required less resources in and around Saridiinya. Some of them also sold their
lands, which they could not farm, to other villagers of Saridiinya or neighboring
villagers. As | stated earlier, all the families could start farming their own lands
during the 1950s and during the 1960s, they could obtain support from TEKEL for
tobacco production. This situation, rather than levelling the existing differentiation
among the villagers, made the differentiation more complicated. During the 1960s
and the 1970s, the families who formerly sold their lands needed more land to feed
their increasing household population. This relative scarcity of land for these
families coincided with the development leap of the 1960s and opening of new
factories (Keyder, 1989), including TEKEL factories which opened a new cigarette
factory in Maltepe, (Erdogan and Akar, 2008). Some of the families who did not
have enough land to earn a living for their expanding families encouraged their
young members whether men or women to go to the big cities and be workers in
these factories. Moreover, the hardship of the tobacco producing was also a factor
in the decision to migrate to big cities. The villagers told that they learnt about the
positions in the factories with the help of their exchangee relatives and

acquaintances who already worked in these factories. The exchangee people who

C-Bizim sinirim st tarafindaki yerin sahibi. O adam bahgede bir bélme yapmis bizimkilere, burada
yer vermis, nenem rahmetli aglamaya baslamis. Garipsemis yer olmayinca koyiin i¢inde. Herif de
vermis bize kargida 2 doniim yer...

N- Kocasiz gelmis ya Zeynep onun i¢in.

C- Hoca verince iste, buradan asagisini boliince, bolmiisler yerini kendine, vermisler igte o kadar.
Yasgli adam, o zaman da yasl. Agalar bunlar iste. Oradan yaslica gelip de 40- 50 yasinda 35-40
yasinda olan, askerden gelmis. Askerde bulunmus yani o seyin devrinde. Ne bileyim orada bazi i
yerlerinde calisanlar. O giin kdyde bulunmayip da kesilmeyenler aga olmuslar gelmisler buraya.
Orada koyun sahipleri olanlar varmig biraz, is sahipleri olanlar varmis. Hem o adamlar kesilmemis
hem de mali ziyan olmamis. Hanesine sahip ¢ikmig, almig toplamig getirmis buraya. Aga bunlar
yoksa varlikli aga diye bir sey yok ki o zaman. Herkes o zaman ge¢im pesindeydi, ge¢cim derdinde.
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were director general or foremen in these factories let the exchangees who lived in
the villages know new job openings. Aunt Naime who was a retired factory worker
told that all the villagers including her family sent the members to big cities when

the lands came short and poverty struck:

The rice did not exist back then, there was poverty so couscous and bulgur were in
demand back then. As land became scarce, for example, they gave land per
household to those who came here. One who came here had five kids, had ten
kids, not like now, they have two kids and close the doors but back then there
were ten, would a land given to one person be sufficient for ten? What happened
then is migration, it started; during our time. Everyone went outside, half our

village went outside.*

Aunt Fatma who was also a retired cigarette factory worker described the

decision to work in the factory and how they learned about it like this:

F: My husband was a barber for men. When he finished elementary school he
worked in Bafra, then, became a headman, he has a diploma, he became a master.
He told me that village is difficult. He hasn’t done it before because he thought it
was difficult, too, we had heard that a factory had opened in Istanbul, they
appointed an exchangee manager from here, from Samsun, so, he had sent
thenews.

Z: What kind of factory?

F: Cigarette factory, he has sent the newsto exchangee villages, he said that send
the kids and the young so they can have a job. We can’t be farmers our whole life,
we said let’s go. We were five months married and three months pregnant. We

went to Istanbul.%!

%0 Buy piringler falan yoktu o zaman demek ki fakirlik vardi kuskuslar bulgurlar revagtaydi o zaman.
Geriden de zaten herkese yer az geldik¢ce mesela hane basina yer vermigler burada memleketten
geline. Bir gelenin bes ¢ocugu olmus, simdiki gibi, on ¢ocugu olmus simdi herkes iki tane yapip
kapatiyor kapilart ama o zaman on taneymis bir kisiye verilen diger on kisiye yeter mi? O zaman ne
oldu disariya gb¢ basladi mesela bizim zamanimizda diyeyim. Su anda hep disariya gitti bizim
kdyiimiiziin yarist disartya gitti.

L F: Esim erkek berberiydi, ilkokulu bitirince Bafra’da ¢aligmis, sonra kalfa olmus, diplomas1 var,
usta oldu. Bu bana dedi koy isi zor. Hi¢ yapmamis ¢linkii ona da zor geliyordu yapmak, gidelim
Istanbul’da da fabrika acilmist: duymustuk, gene miibadil miidiirii vermisler buradan, Samsun’dan, o
haber yollamus.

Z: Ne fabrikas1?
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The exchangees benefitted from their social capital, the network among
the exchangees who spread out in different positions in the tobacco sector. In a
situation they lacked the economic capital, they could carry on by trusting on their
social capital which was “more or less institutionalized relationships of mutual
acquaintance and recognition” (Bourdieu and Wacquant, 1992: 119). The decision
to migrate was not like burning all the boats; more like changing from one boat to
another one which could be more useful. Moreover, the strength of such a
networking also was based on the exchangees’ skills and knowledge about tobacco,
which also work as the social capital which was defined as embodied, objectified or
institutional forms of knowledge, for the villagers. So, the exchangee directors or
foremen could know and trust that the exchangees could work on tobacco whether
in the factory or in the field. In this respect, this kind of migration which was led by
the networks can be seen as the working of social and cultural capitals of the
exchangees together.

During my fieldwork, | asked how and why the exchangees decided to
migrate to urban centers, when | interviewed with people who were retired workers.
| also asked why they did not migrate at all during my interviews with the people
who stayed in the village. When | asked this to Uncle Cem whose family was
perceived as one of the notable families in Saridiinya by the villagers answered me

as follows:

C: Those who were poor had left the village, those who were well off, who had
land, who had ox, cow — there were no tractors back then of course.

Z: Then you weren’t so, I mean, not to the extent of leaving...

C: We weren’t aggrieved.

Z: You weren’t aggrieved.

F: Sigara fabrikasi, miibadil kdylerine hep haber yollamis, ¢oluk ¢ocuk gencleri yollayin ise girsin
diye. Yok, biz yapamayiz dedi omiir billah rencperlik, hadi gidelim mi gidelim. Bes aylik evli ii¢
aylik hamile gittik Istanbul’a o gidis.
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C: We weren’t, we weren’t... Let’s say middle class. We were five brothers and

sisters then, four brothers and a sister but we were rather very hard working.>

Uncle Vahit, who was a member of another notable family of the village,

also replied to me as in the excerpt below:

Z: You know how there are people who went to TEKEL and all, did anyone leave
your house like that?

V: No, no, we were well off as you’d understand therefore we weren’t leaving, we
were making tobacco here.

Z: Did rather those who could not get by go to TEKEL?

V: Of course, of course those who were unemployed, those who did not own
fields. For example, many from this village went to Istanbul, those who did not
have land. Some went to TEKEL they would now buy us 10 times they have
houses there, their kids went to school there, they’re better off. We were doing

better here.*

While some families were sending their young members to the big cities,
other families who stayed in the village also expand their economic activities to
animal trading, transportation sector or craftsmanship, especially in the village or in
Bafra. For example, Uncle Cem, whom | quoted above, worked as a substitute
imam in the other villages, but always lived in Saridiinya. Uncle Vahit also worked

as a small bus driver between Samsun and Bafra. Other villagers had a flour mill, a

52 C:Fakir olanlar koyi terketti, durumu iyi olanlar, arazisi olanlar, okiizii olanlar, inegi olanlar —
traktor yok tabii o zaman.

Z:0 zaman sizin de boyle ¢ok, o zaman hani gidecek kadar nasil diyeyim..
C:Magdur degildik.
Z.:Magdur degildiniz..

C:Degildi, degildik... Orta halli diyelim. Biz beg kardestik o zaman, dort erkek, bir kiz kardes ama
¢ok caligkandik daha dogrusu.

%3 7: Peki sey hani bdyle TEKEL’e falan gidenler var ya sizin evden de gidenler oldu mu 6yle?

V:Yok, yok, bizim durumumuz iyidi senin anltyacagin o yiizden gitmiyorduk, tiitiin yapiyorduk biz
burada.

Z:TEKEL’e hani gecinemiyenler mi daha ¢ok gidiyordu?

V:Tabii, tabii issiz olanlar, tarlas1 olmayanlar. Mesela bu kdyden cogu Istanbul’a gitti, arazisi
olmayanlar. Bir kism1 da TEKEL’e girdi simdi bizi on defa satin aliyorlar orada daireleri var,
¢ocuklar1 da okudu orada, onlar daha iyi. Bizim burada durumumuz iyiydi.
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small shop or coffeehouse in the village. The differentiation in the village between
the workers and the farmers and its effects become more visible when the workers’
families came to spend their vacation in the village which was very common, since
they needed to help their families who were still engaged in tobacco production.
When | asked about the features of the village, Uncle Alp replied by saying that
everyone in the village was so gossipy, because everyone was retired. His wife,
Aunt Emin also approved what he said and also added that “everybody in the
village is retired, there is no difference”. Upon this, Uncle Alp intervened and the

conversation twisted to the differentiation in the village:

A: There’s a difference. They’re Bag-Kur retirees, we’re SSK retirees.

F: They’re free. They’ve retired without tiring themselves. We suffered at
strangers’ businesses, this is how we retired. That’s our difference.

A: What | resent most is that when | first came to this village, you laid, you laid,
you didn’t come, you laid you laid you didn’t come. I resented it so much you’d
be shocked.

Z: When you came here, when you were building this house?

E: Apparently we’ve retired taking it very easy

Z: Didn’t they know that you were working at the factory?

A: Let them know. But they don’t know what laboring is. In your life, I’ve told the
owner of K, for God’s sake, how many days have you worked for someone else?
Z: The owner of what?

A: You know the owner of K, Mehmet. A couple of people, in front of the
mosque, in front of the coffee house, under the quince. Now, | said, how many
times have you worked as a laborer, wage laborer? You, I said, don’t know how it
tastes. I don’t know about being a boss. And I tell you that you’re a blood sucker.
You’re earning money from people’s backs. Isn’t that great! Don’t do this, don’t
do it. Look I could not come to my grandmother’s funeral. My grandmother is my
mother’s mother, who is closer to me than that? I could not take day off to come.
How many times, | said, did you drop kidney stones on the top of that pole? Can
one survive stone pain on the top of that pole? You’ll survive like a donkey.
You’ll either survive or you’ll go. Don’t do it, I said. There’s nothing harder than

working for someone else.*

> A: Bir fark var. Onlar Bag-Kur emeklisi, biz SSK emeklisiyiz.
142



In this respect, even if the villagers like to emphasize how their village is
united and free of any conflict, as | will show in the following section, there are
some issues which created conflicts among the villagers.

In addition to the fact that some villagers migrated to urban centers, some
other people in the village were able to have professional jobs such as teachers or
civil servants, especially by using education as a ladder for upward mobility. These
opportunities came up when the teacher of the village could persuade the parents of
the child to let them take the entry examination of the other schools and when the
family’s economic situation could let the child go away for the school. For
example, Uncle Kadri, Uncle Kaya and Aunt Pakize could go to the teachers’ high
school in another province only if these conditions were met. Uncle Kaya who was
the first student could go to the boarding school in Ladik was very proud of his
education in the Ladik Village Institute®. Upon hearing that he worked in Germany

as a Turkish teacher for the children of Turkish immigrants in Germany, | asked if

E: Onlar serbest. Kendini tizmeden emekli oldu. Biz elin iglerinde mahvolduk, dyle emekli olduk.
Farkimiz o.

A: En zoruma giden sey bu koyde ilk geldigim zamanlar, yattiniz yattiniz gelmediniz, yattiniz
yattiniz gelmediniz. Bir zoruma gidiyordu, aklin durur.

Z: Buraya, bu evi yaptirirken geldiginizde mi?
E: Yani biz yata yata emekli olmusuz.
Z: Ama sizin fabrika’da calistiginiz1 bilmiyorlar mrydi?

A: Bilsin. Ama isciligin ne oldugunu bilmez. Omriiniizde, K’min sahibine dedim ya, Allah’iniz1
seversiniz kag giin kula kulluk yaptiniz?

Z: Neyin sahibi?

A: K’nin sahibi var ya Mehmet. Birkag kisi, caminin 6niinde, o kahvenin 6niinde, ayvanin altinda.
Simdi dedim sen Omriinde kag defa amelelik yaptin, yovmiyecilik yaptin? Yapmadim. Sen
bilemezsin kardesim, sen o konuya hi¢ girme. Sen dedim, o tadi bilmemezsin. Ben de patronlugu
bilemem. Ben de sana diyorum ki kan emicisin. Milletin sirtindan para kazantyorsun. Ne kadar hos
degil mi bu is! Yapmayin bunlari, yapmayin. Bak ben anneannemin cenazesine gelemedim.
Anneannem de annemin annesi daha, daha bundan yakin kim var? Ben izin alip gelemedim. Sen
dedim o diregin tepesinde ka¢ kere (bobrek) tas(1) diistirdiin. O diregin tepesinde tag sancist ¢ekilir
mi? Essek gibi gekeceksin. Ya cekeceksin ya cekip gideceksin. Yapmayin dedim. Oyle kula kulluk
yapmak kadar diinyada zor bir sey yoktur.

> The village institutes were founded in 1940 to educate the children from villages to become
village teachers. In addition to the academic knowledge that the teachers need, the students were
also thought how to build buildings with simple materials, how to take care of animals and crop in a
scientific way. They were expected return to the villages and teach these knowledge to all the
villagers (Arayici, 1999).
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he felt any difference in Germany. He simply put that there was no difference than
the language, since their education prepared them for everything. However, he said
that some other villagers, especially other girls, could not continue education as in
the case of Aunt Emin, who told me that after primary school, his father did not let
her go to a boarding school for teachers, because he did not want her to go out of
the village. She also said in a visible regret that she was a child and she could not
argue with his father. However, she added that after her marriage, she could dare to
convince her father-in-law to let her and her sisters-in-law to move to Istanbul to
work in the cigarette factory, when her husband was in the military service, so, she
said, she saved the future of all family.

The children of the villagers who migrated to big cities grew up and
schooled in these cities. They mostly became first generation urbanites in Samsun
or Istanbul. These workers mostly retired from these factories during the 1990s.
Moreover, with a regulation after 1983, the tobacco producers who stayed in the
village were covered by a pension plan of a special social security regulation for
agricultural workers®. The villagers learned it and benefitted from this regulation,
as early as 1986. This accountant was the son of a family who formerly migrated to
Samsun from the village to work in the cigarette factory. With his guidance and
snatching the opportunity very early, they were able to get their pensions with
regular monthly payments in a relatively short time. Thus, as far as | was told, the
farmers also started receiving their pensions during the early 2000s. In addition to
this, the villagers who had additional jobs also were entitled to pensions in those
years. After having a regular pension, many villagers stopped cultivating tobacco
due to increasing costs and decreasing prices which were the results of the state
withdrawal from the tobacco sector and privatization of TEKEL. Today, none of
the households in the village produce tobacco. The villagers who once migrated to

big cities also partially returned to the village after their retirement. Many of them

% In Turkish, Tarimda Kendi Adina ve Hesabina Calisanlar Sosyal Sigortalar Kanunu was legislated
with number 2926in October 20", 1983. According to Levent (2013), there were some problems
about the announcement of the regulation and thus, the enrollment was very accidental and
disorganized. ~ The  full  text is  available  on  http://haged.istanbul.edu.tr/wp-
content/uploads/2013/05/1983 2926 Sayili_Tarimda_Kendi_Adina_Ve_Hesabina_Calisanlar_Sosy
al_Sigortalar_Yasasi.pdf
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restored their old family houses or built brand new ones for them and started to
spend most of the year —especially the summers- in the village. The younger
villagers try to earn their living in big cities or sometimes in Bafra with the help of
an easy daily commute between Bafra and Saridiinya. The children of retired
workers stay in big cities where they grew up and have various jobs; however, they
join their parents in the village in weekends or holidays with their own kids. In this
respect, in the summer time Saridiinya reaches the most crowded population from
every generation, nearly six hundred people, | was told by the Mukhtar. But, during
the winter, the population decreased below three hundred, mainly composed of the
older people. The agricultural activity, apart from the tobacco production also
nearly stopped in the village. There are only a few families who cultivate wheat or
sunflower for the market, however, this is not their main source of income. All of
the villagers only engage in their small garden plots for individual consumption.
After the long years of hard work in the tobacco fields or cigarette factories, the
villager are mainly retirees and the village now looks like a holiday resort mostly.
However, this does not simply mean that the differentiations, from the different
jobs as farmers and workers or from different living arrangements like living in the
village or spending the winter in the city, were washed out. When | asked Uncle
Cemal if his grandson helped him with the animals as he had done when he was a
kid, he replied me by emphasizing influence of the kids coming from the cities

during the summer time:

You can’t send 11 year old kids after the herd. There’s no one, there are no friends
with you, there’s no one to go. There’s something wrong with the kids. There are
now people who come for the summer, there are 100 households in our village.
Two months later it’s 60 households. There a lot of those who’ll return to Istanbul,
they come here with their children. When their child is running around with the
bike, you can’t send your kids to work. You can’t send them to wait for the herd

either. You have to break their heart to send them, and that does not work for us.
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Therefore animals are fed in the barn. But when | was 10 years old, my brother

went to the army. | became a farmer.”’

Moreover, as | stated earlier, the influence of the differentiation on the
villagers also becomes visible in stopping the tobacco production. There is an
opinion among especially the villagers, who returned to the village from big cities
after their retired; about the other villagers stopped farming tobacco immaturely
because they wanted to show off. According to this, when the retired workers
returned to the village and when they did not farm tobacco fields, other villagers
also wanted to have this as sign of wealth. One of the villagers who think in this
way is Aunt Feride who has been receiving pensions for 15 years. She and her
husband lived in Istanbul for some time, but she did not work in the tobacco
factories, and her husband was working as a taxi driver. However, after a while,
since her husband had an accident in Istanbul, they returned to the village and
continue with tobacco production until they received their pensions. She explains
why the villagers stopped tobacco production in an annoyed manner:

They say | will quit when he or she quits. Are you the same as me? You do it, go
on living. I did in the past, I worked. You’ll now work so that you save your life.
You’re not the same as me. Then you’ll say “oh she’s got a pension, she doesn’t
give anything from her pension”. I went through a lot of suffering in the past...
There are a lot of animals; I did tobacco to pay off that money. To retire. | thought
of my present day... These days they don’t have animals or a job. That’s it, a
garden, okay, it’s done. They sit all day. Getting by is difficult. It’s not easy. But

when you work it’s easier, getting by is easier.”

*" 11 yasindaki gocuklar1 gonderemezsin, mal pesine. Yok yani yanina arkadas da yok, giden de yok.
Cocuklarda bir aksilik var. Yazlik¢ilar var simdi bizim kdyiimiiz 100 hane var. iki ay sonra 60 hane.
Istanbul déniisliiler var burada ¢ok, gelirler buraya ¢oluk cocugunlan beraber. Onun ¢ocugu bisiklet
kostururken, onun ¢ocugu yolda oynarken, sen ¢cocugunu ise de gonderemezsin. Mal beklemeye de
gonderemezsin. Gondermek igin kalbini kirman lazim, o da bize gelmez. O sebepten dolay:
hayvanlar tamda beslenir, igeride. Ama 10 yasindayken ben, abim askere gitti. Ben oldum gift¢i.

%8 Yahu, o bu birakinca ben de birakacagim der. Yahu sen benimle bir misin? Sen yap, yasamana
bak. Ben yapmigim zamaninda, ¢alismisim. Sen simdi ¢aligsacaksin ki sen de hayatini kurtaracaksin.
Sen benimle bir degilsin ki. Sonra dersin ki aaa, onun maas1 var, maasindan bes kurus para bile
koklatmiyor. Yahu ben zamaninda ¢ok sikint1 ¢ektim... Bir siirii hayvan var, tiitiin yaptim o paray1
o0demek i¢in. Emekli olmak i¢in. Bugiiniimii diisiindiim... Simdikilerde ne hayvan var ne is var. Bu
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According to Uncle Vahit who is also a retired farmer, the villagers follow
each other in stopping tobacco production because they wanted to do what others
do: “When neighbors start quitting tobacco, you see it from them and you also grow
apart”™. In this respect, in addition to the economic factors which took root from
macro economy policies of Turkey such as privatization of TEKEL, increase in
input prices and having retirement pensions, the villagers’ decision on stopping
tobacco farming seemed to be affected by the differentiation among each other.
Even if this was a just a perception, in my opinion, this perception says a lot about

the identification process which I will examine in the coming pages.
4.3.2 Tobacco Production in the Exchangee Habitus

As | stated before, the importance of tobacco in the exchangee habitus can
be seen in their long relation with tobacco from the homeland to Saridiinya. Being
tobacco producers also affected the settlement processes of the villagers from the
very beginning of the population exchange. The reason why the villagers settled in
their current village rather than the dwellings in city center which were offered to
them by the government officials immediately after the population exchange was
that they thought that they could not survive in a city since they were tobacco
producers who lived in the village before the population exchange. As in the
narrative of Aunt Fatma in the former pages, the villagers settled in Saridiinya to
continue producing tobacco as their ancestors had done in the homeland. Not only
Aunt Fatma, but many of the other villagers also stated that their parents or
grandparents chose to settle in Saridiinya because of the tobacco production. For
example Aunt Naime’s narrative relates the settlement in Saridiinya and being a

tobacco producer directly:

On livelihood again, because they were producing tobacco there they wanted a
place where they can grow tobacco when they were searching for a place to live
because they did not have any other economic income, there wasn’t anything else

they could do. Since growing tobacco was their source of income when they were

kadar bir bahge tamam bitti is. Biitiin giin otur asagi. Ge¢im ¢ok zor. Kolay bir sey degil. Ama
caliginca rahat edersin, gecim kolaylagir.

% Komsular birakmaya basladi mu tiitiinii, sen de ondan gériiyorsun, sen de soguyorsun yani.
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asking for a place from the state in the moment of exchange, they were given this
place since it is suitable to grow tobacco and they continued their tradition there. It

existed until recently this year tobacco is finished as well. ®

The settlement decision of the villagers in Saridiinya was a voluntary one.
They were able to reject the houses which were offered to them in the center city of
Samsun, in order to settle in a village to be able to produce tobacco, because
tobacco producing was their only social capital which they could use to earn a
living. Moreover, they could stay together as a village, so they could be able to use
their existing social capital in the settlement process. In this respect, the settlement
of the villagers in Saridiinya was very different from that of many other exchanges.
Many of the exchangees could not settle with their fellow villagers and relatives,
since it was not allowed by the government in order to fasten their adaptation to
Turkey. Moreover, due to the lack of a coherent plan to settle the exchangees
according to their professions and abilities, many of the newcomers had to settle in
the places where they could not perform the profession they had (Yildirim, 2006;
Gokagti, 2008). Even if the Turkish state, which did not have a coherent plan about
the settlement of the exchangees, also did not hinder this decision of the villagers,
since the decision also contributed to the main reasons behind the population
exchange in general which was increasing the population of Anatolia with Turkish
immigrants and turkifying the main economic sectors, including the tobacco sector
which was one of the main resources of foreign currency needed by the newly
founded Turkish Republic (Aktar, 2005). In this respect, the settlement process can
be seen as a result of a negotiation between the villagers and the state. It was not a
top down decision in this case as it was claimed by many scholars (Ipek, 2000; Ar1,
2009). It shows the capability of the exchangees in making decision for themselves,

so it shows their agency and their ability to negotiate with the state in order to get

% Yine ge¢im iizerine mesela orada da tiitiinciilik yaptiklari i¢in tiitiin yetistirebilecekleri bir yer
istemisler yerlesim yeri ararken ¢iinkii daha baska ekonomik bir gelirleri yokmus, yapabildikleri
bagka bir ig yokmus. Tiitlinciiliik onlarin ge¢im kaynagi oldugu igin devletten yer isterken de degis
tokus aninda iste tiitlin yetistirmeye miisait bir bolge olarak burasi verilmis onlara ve burada o
gelenekleri devam ettirmisler. Cok yakin bir zaman kadar vardi bu sene artik tiitiin de bitti.
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the result that fit them best. This case proves that the exchangees were not on the
only receiving end of the whole process of the population exchange, but they were
active agents who sought their interests under the given conditions (Bourdieu and
Wacquant, 1992).

When history is considered, it can be seen that both the Ottoman Empire
and the newly founded Turkish Republic saw tobacco production as an important
source of revenue and also a strategic tool to expand state power both in the
agricultural sector and among rural population. This decision by the state to settle
the villagers in the villages in which they can continue producing agricultural
products is also known by the villagers. Uncle Kadri who is a retired teacher

explains the settlement as follows:

Tobacco growing area there, here as well due to the government agreement,
everyone was settled in regions where they know their own trade. They placed
them in Samsun because it is the tobacco region, 1924 is the date they arrived. It is
after the Republic when they came to Samsun. They came to Samsun, they stayed

here and there for a year, in nomad tents. Then they settled our fold here.®*

In this respect, the villagers’ wishes and the state’s plans for the settlement
of the villagers did not clash, but rather matched. With such a decision, the villagers
continue living in a rural area and producing tobacco which they were familiar to;
government also benefits from this by settling the exchangees and increases the
agricultural production and revenue which decreased after the ongoing wars and
population loss. The villagers perceived this also as an acceptance for their
expertise on tobacco production, and also an acceptance of themselves for Turkey,
their new homeland. They were not only exchangees who were coming from
foreign lands, but they were tobacco producers who could contribute to the
betterment of new founded Turkey. After this point, they gained importance as

tobacco producers in their relation with the state, but not as exchangees. During the

® Tiitiincii olan bdlge orada, burada da hiikiimetin anlasmasi geregi herkes kendi ziraatini bildigi
bolgelere yerlesti. Tiitlincii bolge diye Samsun’a ¢ikartiyorlar bunlar iste, 1924 buraya gelmeleri.
Cumhuriyet’ten sonra “Samsun’a gelmeleri. Samsun’a geliyorlar bir yil orada-burada kalryorlar
gogebe cadirlarda. Sonra bizimkileri yerlestirmisler buraya.
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many interviews and small talks with the villagers, | noticed that being a tobacco
producer, being acknowledged as a good tobacco producer by the state which
initiated their exchange and being helpful and productive for this state are the
resources for pride for many villagers®. Moreover, their relation with state also
confined to being tobacco producer mostly because of the state being the largest
actor in the tobacco market for a long time. Beside, a small school building which
served the village with one teacher, the only public building of the village was the
building of the tobacco cooperative in which villagers sold their tobaccos to the
state and bought agricultural goods. As | stated earlier, the villagers were the
tobacco producers in a market which was regulated by the state. All the villagers
knew that the state’s moves in the sector were very determinative for all of them. In
the excerpt below, grandpa Necdet who is a 74 years old farmer during the

interview informed me about the factors that affect the price of the tobacco:

Z: When was the price of the tobacco good, when did tobacco have a high worth?
N: There’s no when for tobacco, tobacco does well for three years, does bad for
five years.

Z: When it’s bad, when it’s scarce, the price is more expensive, right?

N: The price of the tobacco is lower when it’s worse.

Z: Because the quality is lower, is it?

N: That’s what I call bad. When is it bad, when there’s no buyer even if the
tobacco that is sold is gold when there’s no buyer it is called bad, do you
understand? There should be buyers.

Z: According to what is there a buyer?

N: The state will do a good policy; will support the peasant, when it supports the
villager he’s not suffocated by the merchant he does not give his product to the
merchant for cheap. When he’s not supported he has to give it to the merchant, do
you understand?

Z: 1 understand but | could not understand when you said it can be good for three
years, is it because of the tobacco plant, the soil, or the price?

N: No, no, it depends on the weather conditions. And also, even if it’s good, if the
price does not start off well the product is not worth much.

Z: How does the price start off well?

%2 | will examine this issue in detail in the following section about identification of the exchangees.
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N: You know how the price starts of well, our leaders communicate with the
outside. They govern the country, find buyers, find corporations from other
countries. If it opens the market according to that the market starts off high when
there are many buyers. When there aren’t buyers the price starts off low, my
daughter. What do people do when it stars off low, they’re obliged to give it cheap
under the feet, you get it? Everything’s like that, nuts as well... Grapes and figs of
Aegean are like this as well, do you understand? No matter what the villager sells,
the state has to support the people. If it supports, villager cannot be defeated, if it

does not, he’s stranded, that’s how it is.®

As many villagers stated, the name of the village was changed by the local
authorities into Saridiinya® because of the high quality of tobacco that they
produced. However, now none of the villagers produce tobacco. During the
interviews, the villagers show this contradiction between the past of the village and

63 7: Peki tiitiiniin mesela fiyati ne zamanlar iyiydi ne zamanlar iyi para ediyordu tiitiin?
N: Tiitiiniin ne zamanlar1 diye yok, tiitiin ii¢ sene iyi olur bes sene kétii olur.

Z: Kot oldugu zaman, az oldugu zaman fiyati daha pahali oluyor degil mi?

N: Daha koétii oldugu zaman tiitiiniin fiyat: diisiik oluyor.

Z: Kalitesi diistiyor ¢iinkii dyle mi?

N: Ha kotii dedigim bu. Nasil kotii olur alict olmadi miydi satilan tiitiin altin da olsa alic1 olmayinca
ismi kotii olur bunun, anladin mi? Alici olacak alici.

Z: Neye gore alici oluyor peki?

N: Nasil, devlet politikasini iyi yapacak koyliyii destekleyecek, kdylii desteklendigi zaman tiiccara
bogulmuyor tiiccara ucuz vermiyor malini. Desteklenmedi mi tiiccara vermek zorunda anladin mi1?

Z: Anladim da seyi anlamadim hani dediniz ya {i¢ sene iyi oluyor tiitiin, o tiitiiniin bitkisinden mi,
topragindan mi, yoksa fiyat mi1?

N: O yok yok hava sartlarina bagl bir sey. Bir de var ki iyi de olsa, fiyat iyi agilmadik¢a mal para
etmiyor.

Z: Fiyat nasil iyi agiliyor peki?

N: Fiyat nasil iyi acilir bilir misin, digarsiylan temas kurar biiyliklerimiz. Memleketi idare eder alict
bulur dis tilkelerden sirketler bulur. Piyasay1 ona gore agti mryd1 yiiksek agilir piyasa bu sefer alict
fazla olunca. Alic1 olmayinca fiyat diigiik a¢ilir kizim. Diisiik ac¢ildigi zaman n’apiyor millet kalryor
ayaklar altina ucuz vermek zorunda, anladin mi? Her sey boyledir findik da bdyledir... Ege’nin
tizlimil inciri de boyledir anliyon mu? Ne satarsa satsin koylii, destek vermek zorunda millete devlet.
Desteklerse bu koyliiniin sirt1 yere gelmez, desteklenmezse kaldi yolda iste, bu boyle.

% Saridiinya is not the real name of the village, but a pseudonym to protect the identities of the
villagers. However, the old name of the village was changed into the current one which was
emphasizing the village’s tobacco production.
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current situation by emphasizing the name of the village. When | asked to Uncle
Ibrahim, who is also a retired tobacco farmer, he both emphasized that the tobacco
production was the main and the original job of the villagers and also that they had
produced a fine quality of tobacco because they did it in an exchangee way as he
stated:

Z: Did you then used to always sell the tobacco to the cooperative or to the
merchant?

I: Since our villagers did their own work we always gave it to the merchant, few to
the state. This village, the village of Saridiinya took its name from the Bafra
District Governor. There’s no tobacco left to the state, always sells it to the
merchant, to private.

Z: Because it is good.

I: Because it is good they gave that name to our village, Saridiinya...

Z: Was it because of the soil, how was it good then?

G1: [Rather than] the soil, labor was more important. The people here are tobacco
producers, from the cradle let’s say, from ancestors grandfathers, all the way from
homeland. And everyone used to collect the tobacco by hand, exchangee style.
Others for example, there have been times when it was collected in seven times,

eight times when tobacco was neat. Other people finish it in three times.®

So, the exchangees’ social capital on tobacco producing, which they could
transfer from the homeland and transmit between the generations, affected where
they settled immediately after the population exchange, how they earned their

living for a long time and, how they built relations with the state around tobacco

6 Z: Peki 0 zaman hep kooperatife mi satiyordunuz tiitiinii tiiccara mi satryordunuz?

I: Biz devamli olarak bizim kdyiimiiz ¢cok kendi isini kendi yaptigi i¢in devamli tiiccara verirdi
devlete pek az. Bu kdy Saridiinya kdyii ismini Bafradaki Kaymakami’ndan almistir. Devlete hic
tiitlin kalmaz hep tiiccara satar 6zele satar.

Z: Iyi oldugu icin.
I: Iyi oldugu icin o ismi bizim kdye verdiler Saridiinya koyii diye. ..
Z: Topraktan m1 peki nasil iyi oluyordu?

Gl: Topraktan [¢ok], yapilan is¢ilik ¢ok Onemliydi. Buranin halk:i c¢ekirdekten diyeyim, atadan
dededen, taa memleketten tiitiinciidiir. Bir de herkes tiitiinii elle kirarlardi, macir usulii. Bagkalar
mesela burada yedi defa sekiz defa bir tiitiin kirildig1 olur ¢ok diizgiin tiitiin olunca. Bagka milletler
bunu {i¢ seferde bitirirler.
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producing. During the settlement process, the exchangees could only trust their
ability to handle with high quality tobacco, so they refused to settle in city centers.
After settlement, for the decades that they produced tobacco, most of their relation
with the Turkish state was also shaped around tobacco producing as tobacco
producers and based on their social capital. Moreover, the years of tobacco
producing was perceived by the villagers as a kind of approval of their tobacco
producing skills and exchangee status, since they could vitalize their exchangeeness
through the activities around tobacco production. This was also because they
learned tobacco production “gekirdekten” (from the cradle), “atadan dededen”
(from ancestors, grandfathers), “taa memleketten” (all the way from the homeland).
It was so deep in their habitus that it turned to be something that distinguished them
from the other people, as if they were different nations.

It will be right to claim that tobacco production connects the past and
present of the villagers since it provides a repertoire of activities and opportunities
to make connections between the homeland and Sridiinya. It also provides a
continuous domain for exchangee identity. Despite so many changes that the
villagers underwent involuntarily, the tobacco production remained relatively stable
for generations. The tobacco production also functioned as a stitch that connected
the villagers to the wider world. It was the reason why they were settled in
Saridiinya, it was the reason they were supported or employed by TEKEL. In this
respect, the privatization of TEKEL was also a dissolution of this identification that
the villagers built around the tobacco production. According to the villagers, the
privatization of TEKEL is not only an unfavorable economic policy for the village’
economic structure which was based on tobacco production, but it was also a denial
of their exchangee identity. | think, this is one of the important reasons apart from
the nostalgia for the old days. While many villagers are now economically better
off, they long for the old days of the village which were more fulfilling, joyful and
full of the activities of tobacco production.

Tobacco production in the village also practically weighd a lot in the daily
lives of the villagers, as I previously stated. The working in the fields usually starts

in March and ends in September. First, the seeds are sown in special places to turn
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to seedlings. Then the seedlings were transplanted from this special place to the
tobacco field. The villagers moved these seedlings and had sown them into the soil
by their hand one by one. Then, until they established strong roots, they watered it
nearly every day by hand in the lack of sprinkle or any other way of irrigation.
Until harvesting, the villagers also had to weed the soil and apply fertilizer at least
twice. During the harvest, the villagers collected the leaves in a very tidy and
organized manner which took usually at least two months according to their
narratives. In the same time, after they collected the tobacco, then they strung the
leaves by hand in the very same day. This season was the busiest season of the
tobacco producers. The harvest was followed by the cleaning and bundling of the
dried leaves very carefully into the proper bales. This processing also took at least
one and a half months. When the villagers could sell their tobacco mainly in
January or February, they already had to start the preparation for the upcoming
harvest which would start in March.

During my field research, many of the villagers told how exhausting
tobacco production was and that they could not sleep or eat properly during the
summer. The women said that all of their current illnesses which mainly affect their
skeletal system are the result of their laborious lives which passed between the
tobacco fields and duties of the home. The men said that they spent their best days
after the sale of tobacco after the harvest when they collected the money from
TEKEL or at the cooperation building of the village where they paid their debt from
previous years. Not only the farmers but also the workers who left the village for
factory works also turned to the village during the harvest season which overlapped
with their vacation to help their family. Uncle Cemal, whom 1 also referred in
previous pages, gives a very detailed account of how tedious and tiresome tobacco

production had been:

We used to work 20 hours out of 24. We used to work 20 hours out of 24 hours,
day and night. We had 4 hours of rest. Whether to serve yourself or serve your
children. Whatever you do, that was it. It took 3 months to collect the tobacco
here. Collecting it, | mean, planting it and so you struggle a lot until you’re past
those days. The hook, the harvest, the anchor, planting the tobacco, this and that, a

lot of work, collecting the tobacco is the last job in the story. All the other work is
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done, there’s only one ahead of you, but that takes 3 months. You arrive at the
field at 4 in the morning in the chill; you can’t sleep until 12 at night. You’ll string
it then, you’ll string tobacco, you’ll string tobacco until 12, maybe until 1. Our
work was a national struggle, our work. Like mobilization, a lot of work, we
struggled a lot in a lot of labor. We worked hard. 8 people on the table, 2 people
on the field. Your aunt and I. You have to be there, you have to see those days;
you have to live to see them. How can | tell you, you cut the crop with two hands,
you tie them up with other hand, you turn around to collect it, you stack them up
in the field, then you turn around and bring them to harvest, with the ox cart, your
aunt will give me a bundle, we'll stack them on the cart, we’ll come home and give
a bundle — When the harvest is bundled, we call it a bundle, she’ll give it to me,
I’ll stack them up here. If a crop has this much service, grubbing the corn,
grubbing the tobacco, you plant the tobacco by hand, there were no machines back
then. Their name wasn’t even around. The tobacco machine. You plant by hand.
You enter the seedbed at 4 in the morning, inside at 9 or 10 at night. At night you
come at 6, 7, from the field, at 8. It’s evening at 8, you water the seeds until 9,
then, you go back again. You’ll feed the ox, take care of them, and prepare them
for the morning. You’ll prepare yourself, you’ll prepare your ox, you’ll prepare
your work. Ours is a national struggle, mobilization. We’ve lived the life like

national struggle, how can I tell you...%

All the activities around the tobacco production whether small or big also
provide opportunities for telling stories of the homeland. During the tedious works

% Miimkiin degil biz 24 saatin 20 saatini ¢alisirdik. 24 saatin, giiniin gecenin 20 saatini ¢aligirdik
biz. 4 saat istirahat vardi. ister kendine hizmet et, ister coluguna ¢ocuguna hizmet et. Ne yaparsan
yap, o kadar yani. 3 ay siirerdi tiitin kirmasi: burada. Kirmasi yani, ekmesi dikmesi o giinleri
gegirinceye kadar zaten bayagi bir miicadele verirsin. Orakti, harmandi, ¢apaydi, tiitiin dikmekti,
suydu, buydu, bir siirii is, hikdyenin iginde tiitiin kirmak son is. Biter oteki isler, tek ig kalir 6niinde
ama o da 3 ay siirerdi. Sabah 4’te tarlada olursun serinde, gece 12’ye kadar yatamazsin. Onu dizicen
o zaman, tiitiin dizicen, 12’ye kadar tiitiin dizicen, en az 12’ye kadar, belki de 1’e kadar. Bizim
isimiz milli miicadeleydi, bizim isimiz. Seferberlik gibi, ¢cok ¢alismamiz, ¢ok biiyiik ig¢ilikte biz cok
biiylik 1stirap g¢ektik. Cok calistik. Sofrada 8 kisi, tarlada 2 kisi. Yengenlen ikimiz. Olacaksin,
goreceksin o gilinleri, yasayacaksin da goreceksin. Ben nasil anlatayim sana ki iki ellen bigersin,
doner ellen baglarsin, doner onu toplarsin, tarlada yigin yaparsin, oradan donersin harmana
getirirsin, 0kiiz arabasiylan e yengen bana demet verecek araba yiacaz, eve gelicez demet verecek-
demet deriz ekin bagladigin zaman, ona demet derdik, onu vercek bana, y1gin yigacagim burada. Bir
ekinin bu kadar hizmeti olursa, buna misirin ¢apasi, tiitliniin ¢apasi, dikmesi, ellen dikersin tiitlind,
makine o zaman nerede. Ismi bile yoktu onlarin. Tiitiin makinasinin, ellen dikersin. Sabah 4’te
fidelige, aksam 9°’da 10°da igeri girersin. Aksam gelirsin 6’da 7’de tarladan 8’de. 8’de ancak aksam
olur, 9’a kadar fide sularsin, tekrar gene dénersin. Okiizlerini doyuracan, bakacan, sabaha
hazirlayacagin, kendini hazirlayacaksin, oOkiiziinii hazirlayacaksin, isini hazirlayacaksin. Milli
miicadele bizimkisi, seferberlik. Milli miicadele gibi hayat yasadik biz, nasil anlatayim sana.
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of tobacco production in which different generations of a family have to work
together, the older generations can transmit to young generations their memories
about the homeland, what happened there, why they had to come from there, how
they moved here and settled in Saridiinya, while they were teaching the delicacy
and detail of tobacco production, as | also showed in the previous pages about
transmission of the social memory of the population exchange and the homeland.
Moreover, many of the social activities also take place around the tobacco
production. All weddings and circumcision feasts in the village take place in
accordance with the tobacco production and its revenue. Selma, who works in
Bafra, was one of my first interviewees and she gave the example of her wedding
when she tried to tell me how the tobacco production was the center of her and her

family’s lives:

Z: Did your family do tobacco?

S: Of course, | grew up in tobacco. When | became a bride at 24 years old, even if
I had a vacation, my family still did tobacco and the date of marriage was arranged
according to tobacco time. May is the time to plant it on the field. Let’s do this
wedding before we go out on the field, it was said, the families talked to each

other and we had the wedding. | think tobacco was left six years ago. State

policies, agricultural policies, not paying for tobacco...®’

Not only special events like weddings or celebrations but also other
activities scattered around the drudgery of tobacco production and many of them
aim to ease the tobacco production. Due to the fact that | could spend time mostly
with women during my field work, I could hear about the details of their daily lives
when the villagers still produced tobacco as much as their experiences of today.
From these testimonies, it is safe to say that culinary habits of the villagers are the

ones with obvious effects of the tobacco production and they are also among the

87 7:Sizin aileniz tiitiin yapiyor muydu?

S:Tabii, ben tiitlinde biiyiidiim. 24 yasinda gelin oldugumda, tatil yapsam da hala benim ailem tiitiin
yapard1 ve tiitiin zamanina gore benim evliligimin tarihi. Iste Mayis’ta tarlaya dikme zamani.
Tarlaya ¢ikmadan yapalim artik su digiinii artik hesabiyla aileler goriistii, diiglinii yaptik. Ne
kadardir bir alt1 yildir sanirim tiitiin birakildi. Devlet politikalari, tarim politikalari, tiitline para
verilmemesi...
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most distinctive aspects of the village at all. These culinary habits depend on
making noodles, couscous, tarhana® and some tomato products such as tomato
paste or canned tomato. The common feature of these foods is that they can be
stored and then used in need as ready-made food once they are cooked. However all
of them require tremendous labor and cooperation among the women in the
preparation phase. All these activities, which take place accordingly with the
tobacco production, are also carried to support the tobacco production. These
readymade foods ease the hardship of tobacco production, when there is no time to
cook food after long hours working in the fields, having couscous or noodles
provides a simple yet filling meal for every member of the family.

The season for tarhana and tomato products is the late summer or early
fall, when the ingredients are abundant. It is also convenient, since the big part of
the tobacco harvest is done, so women can find much more time. After the harvest,
these occasions in which women get together and work in the gardens of the homes
rather than fields, also provide time to socialize. For the noodles and couscous, the
winter was the high season. When noodle making was mainly confined to the
household, since it was much easier than the other foods, making the couscous
turned to be big event for all the villagers, because it turned to be a meeting
occasion for the young girls and boys of the village. Most of the villagers told that
when the girls of the neighboring houses gathered in one of the houses at a winter
night, they first got the instructions from the older ladies about the proper ways of
making couscous. Then, they started to make it around the big bowls in which they
continuously mixed up bulgur with the wheat flour. When the first pair of girls was
tired, then another pair replaced them. This continued through the night, until they
had enough couscous. While the girls were working inside the home, the boys
outside the home tried to see the girls between the curtains which were left ajar

consciously. Sometimes, the head of the household — a father of one of the girls-

% Tarhana is a soup base which is made of yogurt, flour, tomatoes, tomato paste, red peppers and
onions. First, all these ingredients are mixed up in a huge bowl for nearly ten days. In these ten days,
tarhana is fermented and gets its consistency. Then, it is smeared over clean sheets as a thin layer
and kept under the sun for a few hours. Finally, a group of women who are mostly relatives or
neighbors collect these dried pieces and grind them into flour by hand.
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tried to pursue them, but the father also knew that this is useless. Sometimes one of
the boys who got too cold or fell in the small spring around the home was accepted
into the home and could have a better glimpse of the girls inside. The girls also
threw some pieces of fabric they embroidered for the boys through the window,
before the elders who were supervising the couscous, noticed. During these nights,
the young girls learned about the stories of the homeland or folk tales and songs
from the homeland. They listened to the experiences of the older people about the
population exchange or the settlement. Aunt Fatma’s recollections illustrate such a

gathering:

And then, we had wooden basins opposite from each other. You make couscous in
them, you have a girlfriend across from you, and you’re here, there’s a basin again
here at the opposite. A house has two basins, another three; you’re six girls
making it. You sit for it in the morning then the night then until the morning
without taking a rest but, songs, folk songs, when the home owner is asleep at
night the youngsters come to the window. Everyone’s lover, they knock on the
window, you open the thick curtain, they watch from outside we make it inside.
Short folk poems are told, you bicker with each other. Songs are requested, sang
outside. Very nice, very happy, we were very happy, we were very happy with our
traditions.

In this respect, these preparations can be seen both as a practical activity
which helped the continuation of the tobacco production and also as a mnemonic
practice in which the transmission of memory of the population exchange and
homeland took place among the generations. However, many of these preparations
are not carried out any more since the tobacco production stopped in the village.
Rather than making bulk of these foods, the villagers buy couscous or noodles from
the shops. Only in very rare occasions, they make just a serving of it for the meal.
Actually, one of these occasions arose on the very last night that I spent in the

% Ondan sonra iste boyle karsilikli tahta teknelerimiz vardi kuskusu onda yapiyorsun, karsinda bir
kiz arkadasin burada sen, burada bir tekne daha gene karsilikli. Baz1 evde iki tekne, bazi evde li¢
tekne, alt1 kiz yapiyorsun. Sabah oturuyorsun ona gece bir daha sabaha kadar hi¢ dinlenmeden ama,
sarkilar tiirkiiler, gecenin bir vakti ev sahibi yatinca delikanlilar cama gelir. Herkesin sevdigi onlar
boyle tiklatirlar, perdeyi kalin perdeyi acarsin onlar oradan seyreder biz igerde yapariz. Maniler
sOylenir, birbirine atilinir, atigilir. Sarkilar iste istek sarki yapilir, sdylenir disarida. Cok giizel yani,
Oyle mutlu olur, ¢cok mutluyduk, adetlerimizle ¢ok mutluyduk.
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village. Mutlu, who was my host during my fieldwork, wanted me to see the real
couscous which I heard so many stories about but never could see in the village. So
she and her sister decided to prepare couscous before | left. When they started
making it in a bowl in the middle of the kitchen, their kids and husbands encircled
and watched them. Their husbands,” who were very reserved about my being there
and conducting a field research about the population exchange, started talking about
how their mothers made couscous, how couscous was important for them, when the
villagers were all so poor or how hard it was after the population exchange. After a
while, a neighbor of them, Uncle Alp, with whom | also conducted an interview
during my field research, heard about the couscous and came to visit and taste the
couscous. He also joined the conversation. Meanwhile, the couscous was being
cooked and everyone was growing impatient to taste it. While all of us tasted it, the
conversation was about the origin of the exchangees and why Atatiirk initiated the
population exchange. At the end of the night when everyone was happy about
eating couscous which they haven’t eaten for a long time, Uncle Alp told me about
the couscous: “Now, nobody does it, but before, it was our only meal. Without this,
no tobacco or any other thing could be produced”’*. Among these foods which were
described as one of the important hallmarks of the village, only tarhana is still
being made in bulk, but rather than for daily consumption to sell to the grocery
shops in Bafra in which it is advertised as macir tarhanasi, tarhana of the
exchangee by the shopkeepers. It turns to be a commodity to sell, rather than to
ease the drudgery of tobacco production. | will give this and other perceived
differences and the hallmarks of the village and the villagers by themselves in the
following subsection.

" The sisters” husbands were very helpful to me during my fieldwork. Mutlu’s husband operated
one of the coffeehouses of the village, helped to contact many people so | could interview with
them. Mutlu’s sister’s husband was the mukhtar of the village and he was also very helpful for all
the arrangements a field work requires. However, both of them, in spite of the sincerity and
friendship among us which also spanned after the fieldwork were very reserved and taciturn about
their own experiences of being an exchangee. I could not interview with Mutlu’s husband. I could
only convince the mukhtar for interview at the very last day of the fieldwork and only about the
history of the village. | could only know some details of their lives, like their education or familial
backgrounds because that their wives had told me.

™ Bakma simdi kimse yapmuyor ama énceden tek yemegimiz buydu, bunsuz ne tiitin ne bir sey
olurdu bu koyde”.

159



To sum up, the tobacco production was a very important aspect of the
villagers’ lives both before and after the population exchange. On the one hand, it
was the main economic resource for the villagers. Whether they worked in the
fields or the factories, their jobs were mainly around tobacco. This was because
their tobacco processing skills which they could transfer from the homeland as a
cultural capital was known by the state authorities who settled them. Moreover,
they were also aware of this asset and they preferred to settle in a village where
they could continue producing tobacco as in the homeland. When it came to the
migration to urban areas, the villagers again turned to one of their assets that they
could transfer from the homelands, the networks among the exchangees. By
employing the knowledge about the job openings in the newly founded factories
from the other exchangees and turning these networks to social capital, they easily
found the jobs in the urban areas. The other exchangees who knew the villagers’
disposition to tobacco could be mediators between the villagers and the jobs.

On the other hand, the tobacco production and all other activities around it
made the daily life in the village revolve around the tobacco production, since they
were time consuming and tiresome. But also just because of this, these activities
provided the perfect medium to transmit the memories and stories of the homeland,
traditions as well as practical solutions for daily life problems among different
generations of villagers. In this respect, the tobacco production as a whole
permeated into the exchangee habitus very deeply and became one of its main
tenets throughout the decades. It functioned as a key stone on the memories and
identification of the exchangees about the homeland, the exchange and Turkey
because of this deep penetration. The transformation of the tobacco sector which
escalated during the 2000s also changed the ways of transfer of the memories and
daily life practices among generations. | will examine these changes and new ways
of remembering the population exchange in the next chapter, in which I will also
describe the different levels of the exchangee habitus.

4.4  Establishing the Boundaries in Daily Life

The third aspect of the exchangee habitus is the differences and boundaries

that are built on these differences that the exchangee villagers claim that they have
160



between themselves and the non-exchangee people that they encounter on a daily
basis. These perceived differences can be seen as the residues of their long time
relationships with neighboring villages or the state officials after and during the
population exchange and the settlement. Moreover, these differences also can be
read as the ways how they differentiate and exclude the others from their definition
of exchangee and how they define some distinctive features as the exchangee
characteristics. These differences can also be interpreted as the desired reflection of
the village and a way to strengthen their identity as the exchangees against the
certain others. What the villagers do in their daily encounters with non-exchangee
people can be understood in terms of an identification process which takes place in
a distinctive habitus by the definitions of Bourdieu (2007) and Barth (1969). Most
of the time, these perceived differences turn to be praise for themselves and their
village, while they criticize the other non-exchangee people around the villagers’.
In my opinion, all these perceived differences are related with each other; they
originate in being from a different place, being from Rumelia, being an exchangee
and this situation is expressed by many villagers as “being European” or “Avrupali
olmak” which mainly means to be more even-tempered, tidier and cleaner when
compared with others.

When | asked about the main characteristics of the village or how the
villagers introduce their village to the other people during my field work, the
villagers’ replies showed that the idea of homeland for the exchangees turns to be a
source for being different, and in the case of exchangees, this is also a source of
pride for being more modern, more civilized and more European, since the
homeland is in Europe. Whereas these perceptions and interpretations can stem
from one main event of population exchange, they can be seen in very different
aspects of daily life and put into words in very different ways by the villagers. One

of the main examples that the villagers gave to me as a characteristics of the village

"2 The neighboring villages around Saridiinya are mainly populated by non-exchangee people. The
populations of these villages are composed of people from diverse ethnic and regional background
like the migrants from eastern Black Sea towns and villages or the people who are natives to Bafra.
The other exchangee village that the villagers claimed that they had come together from the
homeland and they were distant relatives resides after neighboring village towards the mountainous
area.
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is being experts on tobacco production. As | put before, the main source of income
was the tobacco production since the population exchange until the mid-2000s. Not
only the quantity of the tobacco was important for the villagers, but also its quality
which took root mainly from the way of processing, so the name of the village is
also related with the tobacco production of the village. For example Grandpa
Necdet explained to me that he and his family could sell their tobacco at a higher
price, because of the orderly way they dried up the leaves as he contrasted other
untidy people who could not sell their tobacco at the same price:

Z: Who couldn’t sell the tobacco then?

N: Who couldn’t sell those who couldn’t put in order those who did not have a
good establishment?

Z: What do you mean by establishment?

N: When I say establishment... Tobacco doesn’t grow itself. Tobacco needs an
establishment. Now if | took you to my salas, to places where | dry the tobacco
you’d say “What is this uncle, how did you spend money on all these things”.
You’ll dry tobacco in them; he dries tobacco on two branches on the middle of the
street in dust and dirt. That tobacco turns out different, the one that is made in
order, when you enter into my salas the wind does not mix in even once it’s

ordered and organized.”

Grandpa Celik, who is also a retired farmer, explains the quality of his

tobacco with how he handled the tobacco:

C: We’ve dealt with tobacco since we were twelve years old, but I did very good
quality tobacco, I loved producing tobacco. I think TEKEL did not get tobacco
from me for thirty years; it was always the merchants coming to get from here.

Z: So you made good tobacco?

C: Of course, of course.

73 7: Kimler satamiyordu peki tiitiiniinii?
N: Kimler satamiyor, tertipli yapamayan teskilati iyi olmayan.
Z: Teskilat derken?

N: Teskilat derken...Tiitiin kendi kendine olmuyor. Tiitiiniin bir teskilati vardir. Simdi ben seni
salaglarima getirsem ha tiitiinii kuruttugum yerlere gétiirsem dersin ki “bu ne ya N amca bunlar bu
kadar seye nasil masraf yaptin sen boyle”. Onda tiitiin kurutacaksin adam da iki dalda tiitiin kurutur
sokak ortasina toz pas iginde. O tiitiin baska olur tertipli yapilan tiitiin, benim salaglarima girdigin
zaman riizgar boyle bir tane karistirmryor tertipli diizenli.
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Z: How did you do that then, I mean how come someone else’s was bad and yours
was good, what did you do?

C: No, now there’s collecting the tobacco by hand. Also during drying it, when
you’re baling, you have to pick them well. I used to put the small ones and big
ones separately, some people mixed them up. Separated them by hand. We call it
hand for example, first you hit root tobacco on the soil, then you collect it a
second time, then you collect it a third time, when you say fourth hand these are
very high quality things, four five times. When you dry them right away on racks,
I would hang them separately; I would put a rope in between so they wouldn’t mix
up. When baling, if there’s a bad rotten leaf in it, we’d collect them and throw

them away.”

Another villager, Uncle Cem who is both a retired substitute imam and a
tobacco farmer, also emphasized that they learned these ways of producing tobacco
from their parents and grandparents whom he perceives as agricultural pioneers in
Bafra:

They did consciously, they did it here, the local villagers, here, they also did what
they saw from them... In the tobacco collecting business, tobacco producing
business, the locals collected the tobacco from the roots at once. Our exchangees
the first hand what we call the root, then the second hand towards up in five, six
times... It was one of the villages that sold tobacco very well... More conscious

people, they’ve seen this in Europe..."

™ C: On iki yasindan beri tiitiinle ugrastik biz ama ¢ok yani kaliteli tiitiin yapardim ben tiitiinciiliige
¢ok hastaydim ben. Yani TEKEL benden zannedersem ki otuz sene tiitin almadi hep tiiccarlar
gelirler alirlardi buradan.

Z: lyi tiitiin yaptyordunuz yani?
C: Tabi tabi.

Z: Peki onu nasil yapiyordunuz yani hani bagkasininki nasil kétii oluyordu sizinki iyi oluyordu, ne
yaptyordunuz?

C: Hayrr simdi tiitiinii kirmasmin da el el kirmasinda sey var bir de kurutmasinda denkleme
yaparken de onu giizelce se¢mek lazim. Yani biiyiigiinii ayr1 koyardim kii¢iigiinii ayr1 koyardim
simdi bazis1 karma karigik yapardi. Ayr1 ayr1 yani sey el el. El deriz biz mesela ilkten dip tiitiiniini
yere vurursun ondan sonra ikinciye kiracaksin iigiinciiye kiracaksin dérdiincii el deyince bunlar en
yiiksek kaliteli seyler dort bes sefer. Ee onlar1 hemen seyde sergende kuruttuktan sonra burada ayri
asardim ben onlar1 ip ¢ekerdim ara yerine ki karigmasinlar birbirine. Denkleme yaparken de iginde
bir kotii yaprak ciiriik sey varsa onlar1 kopartip atardik.

" Bilingli yapmuslar, burada yapmuslar, burada gérdiikleri seyi bizim burada yerli kdyler de onlardan
gorerek yapmuslar... Tiitlin kirma islerini, tiitiin yapilma islerine girdigi zaman yerliler bir girmede
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According to the villagers, especially the older ones who spent most of
their life harvesting tobacco, this emphasis on orderliness and organization in the
tobacco production which they learned from their elders, is the key for their higher
quality of tobacco and also one of the main characteristics of the village. However,
in the village no one produces tobacco anymore and the villagers recollected how
well the tobacco was that they had produced, and how the days were cheerful when
they worked in the fields all together, even if these were exhausting times.

In addition to remembering the good old days of tobacco production, the
villagers now can be tidy and clean in other aspects of village life, according to
them. As having beautiful flowers and whitewash for many houses, having
plumbing and sewer systems which other villages do not have or being free from
any manure smell are now listed as the characteristics of the village which as a
visitor one cannot see in any neighboring villages, according to Saridiinya villagers.
This also shows that how clean and tidy they are. During my field work, in our
small talks, some of the villagers also claimed that some flowers such as carnation
or lady’s mantle, some plants like leeks, whitewashing of the houses, having a cook
stove are all characteristics of the village, because these things were unknown
before the exchangees came to Turkey. Aunt Fatma’s reply to my question about
the traditional clothing’s that she wore during her wedding shows how these

flowers are important for the exchangees:

Then our heads, we had a new muslin or a handkerchief, we immigrants,
exchangees, we also grow lots of carnations. We used to plant carnations,
geranium, yarrow, a lot when we were girls. We used to put them next to the

muslins like this.”

dipten dogru bir kiriyor tiitiinii, yani bizim miibadillerde hem dip dedigimiz ilk el, ikinci el yukar1
dogru bes, alt1 defada... Tiitiin satarken de cok, ¢ok iyi satan kdylerdendi... Daha bilingli insanlar,
Avrupa’da bunu gérmisler...

"® Ondan sonra bagimiza da yeni tiilbent veya yemeni bir de biz karanfil muhacirler, miibadiller ¢ok
yetistiririz. Karanfil, 1tir, civan percemi ¢ok ekerdik kiz iken. Yanina onlardan koyuyorduk ayni
boyle.
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These things are also symbols of luxury, according to the villagers, since
they have the retirement benefits or other resources of income and they are not
engaged in agriculture or animal husbandry any more, they can plant flowers or
leisurely tend their small gardens which are full of different types of vegetables.

Another set of emphasized characteristics of the village is associated with
being peaceful and safe. When | asked about the village, most of the villagers told
me that the gendarmerie’” never has come to the village. Nearly all of the villagers
used the same phrase about the gendarmerie when they emphasized on the safety of
the village, even though there were at least three occasions in which people got
killed during some disputes in the village both among the villagers and among the
villagers and non-villagers, according to my knowledge. However, | could only
learn about these occasions very imprecisely, especially about the reasons of the
disputes, since many people strictly refused the existence of them or they said that
they do not remember or know about them. One of these occasions was about the
border dispute with the neighboring village which I mentioned before. They also
said that the village is so safe; most of the time they do not need to lock their doors,
there is no one in the village who would commit theft. The villagers also said that
their fellow villagers were very hospitable and welcoming, when some strangers or
non-villager people came to the village; so the village was safe not only for the
dwellers but also for the visitors.

These characteristics of the village like being tidy, clean and safe are also
being reflected on the daily activities of the exchangees and their relations with
non-exchangee people. As the village life, the villagers also defined themselves as
quiet and peaceful. Uncle Kemal, a retired worker of TEKEL factory in Istanbul,
compared the exchangees with other people and concluded: “If he is an exchangee,
do not be scared, he’s frank, obedient and silent”’®. Uncle Fahri, an exchangee from
another village, moved to the village after retirement with his wife from Saridiinya

described the villagers as “warm, civilized, they would not ask anyone why they

" The General Command of the Gendarmarie is a branch of the Turkish Armed Forces and
responsible for the maintenance of the public order mainly in rural areas.

8 Macir mi korkma, diiriist, uysal, sessiz.

165


https://en.wikipedia.org/wiki/Turkish_Armed_Forces

came”’. Baki, who grew up in the village and now works as an accountant in
Bafra, admitted that sometimes the village men can spend money on alcoholic
beverages or even sometimes gambling unlike the people of other villagers, but in
spite of this, he claimed that one could not find any exchangee convict in the
prisons. He also added that the exchangees were not prone to fight. When | asked
about the old disputes in the village, Aunt Ayse who was originally from the
Eastern Black Sea but married one of the villagers replied: “muhacir people are a
little bit coward or timid so to speak, they do not get involve much of things”®.
However, these features that many of the villagers approved and accepted are not
good for some other villagers. Uncle Ahmet who was the only businessman of my
interviewees (who were retired or active farmers or state employees) emphasized
the inertia of his fellow villagers, when | asked about if his business partners were

exchangees or not:

To be honest, | wanted to do business with other exchangees; the exchangees are
not very active people. They like to eat, drink, spend time by without working. |

like to work, exchangees like to eat. We’re one of a kind among them.®

These characteristics, which are expressed by the villagers, are especially
visible in their relations with their Albanian neighbors with whom they had border
disputes and immigrants from the mountainous East Black Sea region who settled

in and around Bafra especially after the 1960s. It is also noteworthy that these two

" Sicak, medeni, kimseye niye geldin demezler.

8Muhacir milleti zaten ok bdyle azcik korkak mi desem gekingen mi desem yani, dyle gok bir
seylere karigmazlar.

8 Vallaha, bagka miibadillerle ben ¢ok istedim is yapmak, miibadiller o kadar aktif bir insanlar
degil. Bunlar iste yesin, igsin, ¢alismadan gec¢sin. Ben c¢alismay1 severim, miibadiller de yemegi
sever. Iste biz icinden bir tane ¢ikmisiz dyle.

82 Bafra was a target both for internal economic migrants from different places of Turkey and also
for state induced international and internal migrants. As well as the exchangees, immigrants from
different immigration waves from Bulgaria, Albania, former Yugoslavian states and the Caucasus
since late Ottoman and early Republican period. Moreover, during the same period, the state
authorities settled Kurdish villagers who were evacuated because of the uprisings in eastern
Anatolia. In later periods, the authorities also settled the villagers from Black Sea region whose
villages faced with natural disasters like flooding or landslide. In addition to these state induced
migrations, with its fertile soils and especially dam construction projects in 1970s and 1980s, Bafra
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groups of people are known to be aggressive and quick tempered in popular culture
in Turkey. For example, Riiya® who is the daughter of Aunt Fatma, told me about
her relations with her co-workers in Samsun. One of her co-workers, who was from
Trabzon, the biggest city in the East Black Sea Region, 328 kilometers east of
Samsun, was talking about his new hand gun in a very excited way, because he
would use it for the first time in his village in the coming weekend. Then, he asked
if Riiya and her villagers liked and used hand guns in their village. Riiya replied
him that in their village, Saridiinya, they did not need or use hand guns, because
they were civilized and they did not live on a mountain like him. Her co-worker
than said that they- the exchangees- did not know about anchovy, the famous fish
of the East Black Sea, and could not eat it, if they did not learn about it from the
people of the Black Sea. Riiya described this conversation as a friendly spat which
was actually a joke, but she also told me that she could shush him by saying that
they —the exchangees- brought the white bread from the homeland, so the Black Sea
people could eat it rather than corn bread which was also very popular for the
people from the Black Sea, however, mainly accepted as inferior and rustic to the
white bread especially in the urban areas.

Another similar anecdote was also told by Uncle Cem. While he was
talking about the marriage practices of the villagers, he said that formerly the
villagers married with other exchangees from different villages, but nowadays they
had brides or grooms from Southeastern Turkey (which is mainly populated by

Kurdish people) or from the Eastern Black Sea® region. When he went to

was attractive for individual economic migrants. In this respect, Bafra’s population is very
cosmopolitan due to these different waves of migrants from very different regions around Anatolia
(Cembeloglu and Cembeloglu, 1969; Bafra Ticaret ve Sanayi Odasi, 2007). However, especially
after the economic crisis of 2001, Bafra turned to be a migrant sending place rather than a receiving
place. According to the Bafra Chamber of Trades and Commerce, after this date, Bafra turned to be
a city of retirees and civil servants.

81 did not have an individual interview with Riiya, but I could spend some time and have multiple
conversations with her.

® In addition to the fact that there were a lot of migrants from East Black Sea in Bafra, the other
reason why the comparison between the exchangees and these migrants became a topic so frequently
during the field research is that | am also from the region and the villagers knew this, since I told
them when they asked me about my hometown. The details about this can be found in the chapter
about methodological approach and the methods that | employed during the field work.
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Bulancak, a province of Giresun 180 kilometers east of Samsun to arrange the
wedding for one of his relatives, he found the locals talking so strange, he thought
that they were fighting with each other. Moreover, even if he was not politically
active, he could not say that he was from Bafra which was known to be rightist in
Bulancak which was leftist, since he thought that they were very aggressive and
inapproachable. He also described Saridiinya as very friendly place in which people
trust each other and help each other when they need. However, he added that these
characteristics were much stronger before, when all the villagers were engaged in
tobacco production busily. He continued that now the villagers do not need each
other that much, they have all pensions and they are not fine with each other as in
the old days. He said that in the old days the conditions obliged people to be in
good relations with fellow villagers. He thinks that they were much more civilized

before and sums up:

C: Our past, that’s what I’m trying to tell since earlier. I’m saying we’re European
exchangees; I’'m looking for the past. In the past...
Z: Were you more European in the past?

C: Of course, | mean, Europe is over now, we’ve now become Anatolian. We’ve

mixed, now there are a lot of people... There are Kurds, Lazs...%

The emphasis on being European, being civilized and advanced compared
with the locals or other groups of people who live around Bafra is very common
among the villagers and they think that the cleanliness, orderliness, niceness,
calmness are all the different aspects of being exchangee who are originally
European and different than all people around them. Moreover, all these values are
introduced by them, especially by referring to Bafra.

These more European ways, according to the villagers, are also the things

that they are discriminated against. For example, Sonnur, who is a 36 years old

8 (C: iste bizim o6ncemiz, buydu anlatmak istedigim deminden beri. Iste Avrupali miibadiliz
diyorum, burada ben eskisini artyorum diyorum. Eskiden...

Z: Eskiden daha m1 Avrupaliydiniz?”

C:Tabi ki yani simdi Avrupa bitti simdi olduk Anadolulu. Karigtik tabii simdi bir siirii insan var...
Kiirt de var, Laz da var...
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housewife living in Istanbul, said that some people in Istanbul accuse her of being
European as if it is something bad. She said that “they say I am European. Of
course I am European, my past is from Greece” ®®.When | asked about any
discrimination they faced in daily life because of being an exchangee, Sonnur put it
bluntly “those who do not love Atatiirk, do not love us either”®. As | explained
before, this is also related with being the fellow townspeople with Atatiirk. This
situation is more problematic than ever especially for some villagers under the JDP
government when many of Atatiirk’s deeds and his legacy were questioned and
disfavored (Cinar, 2008; Tepe, 2006; Hale and Ozbudun, 2010). Uncle Cem, who
worked as a substitute imam for a long time in different villages around Bafra, said
that people in the villages where he had worked were surprised when they learned
that he was from Saridiinya, because most of them thought that the exchangees do
not make imams. When | asked which village this happened in and why those

villagers thought in this way, he explained:

C: The village on the seaside. | was an imam there, 192 households. The village is
cosmopolitan, you can find Turkey there. There’s Kurd, those from Trabzon,
Tonya, Alica, Giresun, Ordu, Gerze, Sinop, Boyabat, they’re all there. One day
there was a ceremony there, a funeral. The community is crowded, I’m preaching
like imams do. When I spoke well, the man, I never forget this memory, it’s in my
mind, you asked about the characteristics of the exchangees. | came out here; there
are men with beards, etc. I’'m young back then, “hodja welcome, where is your
home town? Of®? Caykara?” “No, Bafra”, “Where in Bafra?” “Saridiinya”
village, I say, they give strange looks. The said “no way”, “why?” “Exchangees do
not make imams”, “Why?” “Exchangees are more social they’re more filled with
affection for people”. They were afraid of hodja back then, not now, of mosque
hodjas. They were seen like monsters. We did not have that; we weren’t educated
like that by our elders.

Z: Did you get your religious education from your elders?

8 Diyorlar sen Avrupalisin. Tabii ki de ben Avrupali’yim yani, gegmisim Yunanistan.
8 Atatiirk’ii sevmeyenler bizi de sevmiyor.

% These are the towns in Eastern Black Sea region and they are famous with the religious cadres all
around the country.
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C: No, we had a hodja; he worked here for 55 years. He came here from Greece.*

According to the villagers, another reflection of these characteristics can
be seen in their attitudes towards women. The villagers said that they do not marry
their daughters off without consent, and they do not allow kin marriages. Moreover,
they also claim that the relations between men and women are much more
equalitarian when it is compared with the surrounding villages. Even if | did not
witness something totally different from the rest of the country, the villagers
frequently referred to the saying that claims “marry your daughter with an
exchangee man, but do not marry your son with an exchangee girl®*”. This is
because they behave with their daughters and sisters much better before they marry,
and they can have difficulty in the groom’s family after they marry. But if a non-
exchangee woman marries to an exchangee, since they are so kind and nice to the
women, the woman will be happy. The villagers believe that the reason behind
there being so many single women in the village, whereas they have many non-
exchangee brides from other villages, is this. Moreover, the economic conditions of
the village also support this process. Since most of the villagers do not engage in
agricultural activities, they do not want their daughters or sisters to marry to the
grooms in other villagers in which they have to work in the fields. Murat, who is a

38 years old history teacher in Bafra, explains the situation of his younger sister:

Of course there’s a regular income. She knows her sum, she won’t have troubles,

once she’s better off. Once, she composes herself, she won’t go to the village, I

8 C: Deniz tarafinda. Orada da imamlik yaptim 192 hane koy. Koyde iste kozmopolit, Tiirkiye’yi
orada bulabilirsin. Kiirt de var, Trabzonlu da var, Tonyali da var Alicali da var, Giresunlu da var,
Ordulu da var, Gerzeli, Sinoplu, Boyabatli hepsi var orada. Ben bir giin orada merasim oldu, cenaze
merasimi. Kalabalik cemaat, vaaz ediyorum, imamlarin yaptig1 gibi. Giizel giizel konugunca adam.
Hi¢ unutmam hatira bu beynimde, siz dediniz ya muhacirlarin 6zellikleri ne diye. Ciktim sakalli
makalli adamlar, o zaman gencim tabii “hocam hos geldin memleket neresi? Of mu?, Caykara m1?”,
“Yo Bafra”, “Bafranin neresi?”, “Saridiinya” kdyii diyorum, garip garip bakiyorlar, dediler “olmaz”,
yahu “niye?”, “Muhacirdan imam olmaz”, “Neden?”, iste “muhacirlar daha sosyal goriislii daha
insan sevgisi ile dolu”. Hocalardan korkmuslardi o zaman simdi degil de camii hocalarindan. Ocii
gibi goriiliiyordu. E bizde dyle bir sey olmadi, dyle bir egitim almadik biiyiiklerimizden.

Z:Siz dini egitiminizi biiytiklerden mi aldiniz?
C:Hayir, bizim hocamiz vardi, 55 yil burada gorev yapmis. Yunanistan’dan buraya gelme.

% Muharice kiz ver ama kiz alma.
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won’t give away my sister personally either, if she won’t be more comfortable
than she is at my father’s house, she won’t go, only to marry, that’s how you look
at the people who’re coming in. It’s like that in every family, if she’ll get married
just for the sake of getting married and she’ll have troubles, there’s no meaning to
that, she’s had troubles to this age; we couldn’t send her to school because of the

family situation.”

One of these single women in the village is Sonnur’s sister Aliye who is 37
years old. She said that she wanted to find someone like Atatiirk who was honest
and brave. Her older sister Sonnur replied to her, “keep looking, Aliye, maybe, you
will find one”. However, they also emphasized that after the marriage of Sonnur,
Aliye should take care of their old parents and grandparents and or at least help
them in their daily activities; so she refused a lot of candidates because they lived in
distant villages.

The villagers also told about some bad characteristics of their fellow
villagers. Being a show-off and being gossipers lead the way among many things,
according to the majority of the villagers. Actually, many villagers believe that
these bad characteristics are all related with each other, as are the good ones.
According to these villagers, even stopping tobacco production is a result of being
pretentious. As | mentioned in the previous sub section, they thought that the
villagers stopped tobacco producing when their neighbors stopped. About being
gossipier, nearly all the villagers think similarly, they admit that the villagers like
gossiping a lot. Murat who is a teacher puts these two bad habits together clearly,

when | asked about the characteristics of the village:

The village is peaceful, it’s a nice village. I’'m happy, I mean I like it. But by

character we like a bit of gossip... We envy each other, it’s our bad habit. If I rise,

°! Tabii diizenli bir gelir var. Hani biraz daha hesabini biliyor hi¢ sikinti ¢ekmez simdi rahata
erdikten sonra. Biraz daha kendilerine gelebildikten sonra kisilerin, yani kdye gitmez ben de sahsen
vermem kardesimi, babamin evinden daha rahat etmeyecekse gitmesin dyle, yani sirf evlenmek igin
ona gore bakiyorsun gelene. Her ailede bu bdyledir evlenmek icin evlenecekse gidip sikinti
¢ekecekse bunun anlami yok zaten, bu yasina kadar sikinti ¢ekmis biz aile durumundan dolay1
okutamamisiz.
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they ask how come he has risen. There’s this going on, this kind of envy going on.

Maybe not everyone has it, it’s such a thing by character in general sentiment.*

According to the many villagers, these are the bad habits that the villagers
got mostly after the tobacco production ended. They believe that after stopping the
tobacco production and having the pensions, villagers stopped helping each other
and stared being much more selfish. All of them told that in old days, all the
villagers mutually supported each other, because they knew that they would need
the help at some point. However, after having pensions this type of mutual support
was weakened, since the villagers’ interdependency on each other was also
weakened. Many villagers, even the ones, who told that they spent all of their lives
in tobacco fields and who complaint that they could not reap what they sow in
every way, said that they longed for those old days in which the village was full of
people, everyone was busy with her or his own business, but also ready to help to
others. Moreover, even if they had to work for long hours in the tobacco fields, they
had the companionships of their friends or relatives. They could have a friendly
chat or they could visit each other. But now, according to them, even if they visit
each other, rather than chatting, they watch TV. In addition to this, they claim that
since people do not need each other as much as before, they see no harm talking or
gossiping about the others openly. So this is the explanation how the villagers
became gossipers for them. However, the same villagers, who complaint about the
interpersonal relations in the village, also said that their village with its modern
infrastructure and clean houses is much better today. They also said that they are
better off and mostly content with their lives. Some of them said that now they have
their best of times, and they wished they had these conditions when they were
young and fit to enjoy the dynamic village life.

To sum up this subsection, it can be claimed that the villagers mostly
define their characteristics by referring their superiority over their neighboring

%2 K6y huzurlu giizel bir kdy ben memnunum, yani severim de. Ama biraz dedikoduyu severiz yapi
itibari ile... Birbirimizi ¢ekememezligimiz vardir yani kotii huyumuzdur ben yiikseldi isem niye
yiikselmis bu durum var yani dyle bir hasetlik olay1. Belki herkes de yoktur, genel hissiyat icerisinde
boyle bir sey yapimizda.
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villagers. Rather than emphasizing their commonalities within the village, focusing
on their differences with others and obtaining the commonality from this difference,
| think, it can be best explained in theoretical terms with the Barthian concepts of
boundary making and defining the group’s identity within this boundaries which
are dynamic and depended on the relations with others (1969). So as Barth (1969)
claims, as a cultural group, they pick their differences from others rather than the
similarity of their members with each other or shared cultural traits and built their
groupness on these differences. Picking up the differences and using them
constitutive parts of their exchangeeness in every possible everyday encounter with
the non-exchangee people turn to be their identification processes. One important
point about this identification process is that it is under constant change. First, the
exchangee villagers were proud of their ways of tobacco production. They
emphasized how it was orderly, organized and clean. However, after the tobacco
production stopped in the village, they started emphasizing how their village is
clean, safe and orderly. So they can reflect their perceived differences on different
domains which change according to the conditions in which villagers live.
Moreover, | think, claiming to be more European, clean, orderly, and tidy,
superiority with this and describing the others as not being so can be also seen as an
example of symbolic violence which Bourdieu (Bourdieu and Wacquant,1992b)
describes as the misrecognition buried in doxa which makes the habitus operate so
smoothly. According to this, all these characteristics were actually working for the
interest of the villagers both as tobacco farmers and newcomers to a state which
was founded mainly on Western ideals. So, to claim to be tidy which lies in the
very practical aspect of daily life is also a way to show the interest and willingness
for the new game which they found themselves after the population exchange.
However, when the game changed as in the case with the privatization of TEKEL
and stopping the tobacco production in the village, such a strong doxa was
transferred to the different domains of life such as claiming to have a prosperous,
orderly and beautiful village which is similar to a holiday resort, since the doxa and
the social memory behind it cannot be erased suddenly, but changed towards

another focal point of life.
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There are two important points arise about the identification processes of
the exchangees from the analysis. First, these differences are perceived and put into
the words with the help of daily practices, since they materialize during the daily
encounters of the exchangees with non-exchangees as the guotations show above.
Second, the exchangees relate all these differences with being an exchangee, with
being from Rumelia or Europe. They think that being an exchangee makes them
different from the other people and they embrace these differences as the pieces of
inheritance from their family elders. In this respect, these differences and their
materialization in the daily life practices strengthen the exchangee habitus and are

strengthened by the operation of the exchangee habitus.
4.5 Conclusion

In this chapter, after theoretically building the relation between habitus,
social memory and identification processes and explaining the how this
relation/model works, | operationalize this model in this chapter under the name of
exchangee habitus. | argue that there are three important and related aspects of
exchangees’ daily lives in exchangee habitus: namely remembering the past and the
homeland, engaging in tobacco production for a very long time and claiming to be
more civilized and orderly than other people in certain ways. The most important
point of this chapter puts is that these different aspects are all connected to each
other and they shape each other in a dynamic way. The past is not only stories and
narratives about the common homeland, but also a guide for tobacco production
and a resource for differentiation from the other villages around Saridiinya. The
tobacco production is not only the main economic activity but also a media which
the exchangees can show their difference. Moreover, it also provides practices that
connect the past and the present. The characteristics are not only differences but
also a unifying narrative for villagers which shows their interest as well as the
symbols of their past. | think this relation of interdependency is the main reason
why the exchangee habitus stays stable but not stagnant ground on which the
exchangees can act.

These three interconnected dimensions compose the characteristics that

make these villagers exchangee villagers and give them a different mindset on
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which they behave. During my fieldwork, | noticed that it was relatively less
visible, when the exchangees were talking about themselves, but it stood out when
they made comparisons between themselves and their neighbors and also between
themselves and their ancestors’ lives in the homeland. The exchangee habitus and
its effect on the lives of the exchangees are explained by the exchangees as a way
of behaving, speaking, thinking and practicing in daily life in the above experts.
Bodily habits, different wordings, ways of talking all signify that they are different.
These are so distinctive that they can match such a difference only ethnic or
national differences.

In the following chapter, | will explore how the exchangee habitus can be
observed with varying degrees in the daily lives of different villagers by
constructing a typology. | believe such an investigation will show the interaction of
the dimensions of the exchangee habitus and the exchangee habitus as a whole with

some important structural factors in the villagers’ lives.
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CHAPTER V
DIFFERENTIATION AMONG THE VILLAGERS WITHIN THE

EXCHANGEE HABITUS

5.1 Introduction

After describing the exchangee habitus, its constitutive parts, and their
operation together in the social domain in and out of the village, in the previous
chapter, I will show and explain the differentiation among the villagers, according
to their different levels of attachment to the exchangee habitus. This means that the
exchangee habitus does not affect everybody in the village in the same way, or their
daily lives revolve around the exchangee habitus differently. I think that providing
a typology of the villagers and presenting the reasons behind the emergence of the
typology can provide a better understanding, both into the operation of the
exchangee habitus, and also in how the villagers reflects and act upon the
exchangee habitus differently. This chapter is devoted to such an effort.

In this respect, | first provide a detailed grouping of the villagers according
to their reflections on the exchangee past, experiences of the exchangee habitus and
the degree of identification with the exchangee habitus. | present the distribution of
the villagers in the groups and the specific features these groups which I define as
similar attitudes toward each dimension of the exchangee habitus that I explored in
the previous chapter. In addition to the groupings, | also present how the individual
exchangees in each group reflect and act upon the exchangee habitus. Then, | show
the reasons behind such a differentiation with the help of the interviewers’ life
stories and relate these reasons with the structural factors, such as rural-urban
migration or change in the tobacco sector. Finally based on these differentiations

among the villagers, | explore the future possibilities for the exchangee habitus.
5.2 Groups According to the Exchangee Habitus

The table below shows the distribution of the villagers according to their
experiences in the exchangee habitus. Depending on the in-depth interviews,
informal talks and my experiences as a participant as well as my observations
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through my field research, | constructed a subjective scale of exchangee habitus and

how the villagers experienced it. This can be seen as an endeavor to create an ideal

typical exchangee typology in a Weberian sense based on different experiences in

the habitus. In this respect, these groups are not factual, but rather the emphasis on

some aspects both of the groups and the exchangee habitus to make it more visible
and understandable (Weber, 1949).

Table 2: Groupings among the Villagers

Exchangee Gend Born after | Born btw Born btw Total in | Total in
ender
Groups 1960 1959-1935 1934-1900 Gender the group
Conscious | F 2, 38, 57, 16, 43, 46, 4,14,37, 47 10
but 24* 32, 14
indifferent | M 34~ 52~ 4
6, 11*, 15,
. 20*, 26, 18*,19*, 21*, 3, 10, 28, 19
45, 60~ 42,51*, 53*, 33*,61
58*
Interested
17, 23*, 25, 29, 39
30~, 31, 39*, 1~, 27, 36, 407,
M 22~ 20
41*, 54, 55*, 44, 48, 50
56*, 59*
F 12~, 13~ | 7*, 9%, 49* 5
Committed 8~,35~,6
M 5 4 9
2
Total in
12 34 16
Age Group 62

According to this scale, I clustered the villagers into three different groups

and created the table above. In the table, the numbers, excluding the bold ones,

show each interviewer. These numbers are the numbers that | assigned for each

individual interviewer. The details about the interviewers such as their age,

education and profession can be seen in Table 1 in the methodology and methods
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chapter. In the methodology chapter | also explained the groupings according to the
age.

In the table above, the first row shows the group that | name as conscious
but indifferent about the exchangee habitus. The second row shows the group that
I name as interested in the exchangee habitus. The third row in the table shows the
group of villagers who are committed to the exchangee habitus. The conscious but
indifferent group is consisted of people who experience the exchangee habitus least,
whereas the committed group has the people who experience the habitus most. |
also added the gender and age dimensions to the table. With this, the intersection
between the habitus and gender and between the habitus and age turn to be more
visible. Moreover, the numbers with an asterisk (*) show the interviewers who
worked and retired from a job outside of the village, mostly in tobacco factories in
Samsun or Istanbul. These interviewers spend their summers in the village, while
spending the winter months in Samsun or Istanbul. The numbers with a tilde (~)
show the interviewers who work in Bafra or Samsun but mostly commute between
the home in the village and work, or even if they work and live outside of the
village, they visit the village very frequently, at least once a week to see their
relatives and help them with yardwork.

In the following sections, | present how each of these groups differentiate
according to their attitudes towards each dimensions of the exchangee habitus,
which are the villagers’ relation with their past, how the tobacco production
affected their daily lives and how they perceive the village’s and villagers’

distinctive features in their everyday encounters.
5.2.1 Conscious but Indifferent Villagers

The first group of the villagers, which | name as conscious but indifferent,
consists of the villagers on whom | could observe the effects of the exchangee
habitus at the minimum level. They are fourteen villagers out of sixty two villagers
in total. Ten of them are women and four of them are men. Whereas two of them
were born after 1960, eight of them born between 1935 and 1960, and four of them
were born before 1935. Only three of them, who are all men, have lived or worked

outside of the village.
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The member of this group all know that they are exchangees and their
ancestors came from Greece and settled in Saridiinya. Some of the members of this
group barely know any details about the population exchange or the settlement
process, whereas many of the villagers in this group know about all the stories
about the experiences of their parents or grandparents who lived through the
population exchange, their conditions of life and livelihoods in the homeland, the
violent events that they witnessed in the homeland and the journey to Turkey and
settlement in Saridiinya. The excerpt below, which is from the interview with Aunt
Kadriye, shows the reaction of the villagers in this group to my questions about

population exchange.

Z: You must have known, you must have heard some stories from Egref the
Grandpa?

K: No I haven’t heard.

Z: Nobody had told stories at home?

K: No.

Z: Stories about how they came, what they did?

K: No. They never tell such stories. My mother-in-law does not know much about
this.”

| was not able to hear the stories of the village about the population
exchange of settlement from these villagers. They stated that they did not remember
or know about the things what they had overheard from their family elders. Many
of them also said that in their family circles they do not talk about the population
exchange at all, especially when they were young. While the other villagers tell a
lot of stories on the massacre or on the homeland, some members of this group
including Aunt Kadriye did not narrate these stories at all. Moreover; they were

very reluctant to talk about the issues about the population exchange during the

9 Z:Biliyorsunuzdur canim duymussunuzdur hikayeler, Esref dededen filan.
K:Yok duymadim.

Z: Hig anlatmazlar miyd1 evde?

K:Hayir.

Z:Hani boyle nasil gelmisler, nasil etmigler?

K:Yok, yok hi¢ anlatmazlar... Kayinvalidem de pek bilmez.

179



interview. But, in other times, when | spent time with them in a routine day and
talked about many other subjects like the tobacco or specific foods that the villagers
traditionally cooked, they were so talkative and informative.

Another example of the villagers in this group is from the interview with
Aunt Sezen. This long excerpt from the interview including Mutlu who was my
main gatekeeper shows an example of how | proceeded with the villagers in this

group generally:

Z- Have your relatives told you at home about, I don’t know, how they came here,
how they settled here?

S- Ehm. I don’t know, when there were tortured there, they came this side, from
Thessaloniki from this side via ships. But they never tell how they came. Only
maybe while they were chatting, we might have overheard playing around them.
Z- Do you know what kind of tortures they had gone through?

S- Well the foreigners there, there were Greeks yes? Sure, Greeks | suppose, they
made our folks, mostly Turks, align in front of their children, in front of their eyes,
made them align and tied them, that’s what we had heard. They blindfolded them,
in front of their children; they butchered them.

Z- How they were living there before all those things happened? Were they
working on tobacco?

S- Tobacco was also the thing, the order of there. It was nice | mean. There were
lots of nut trees. | mean tobacco, but a lot, it was, the tobacco, like a golden. |
mean it was that precious.

M- Many of them say that they were receiving gold instead of money

S- Sure, | know that much. When we were children, while they were chatting, that
much left in my mind.

Z- Have they ever been talking about how they came?

S- About that, they came with ships. They also left many of their belongings. Left
them there at their land. I mean, just to save our lives.

Z- Do you know anything about their settlement here?

S- I don’t know about that much. They came from their hometown anyway; my
mother was born here while they were settling here. When we were young, my
mother’s mother, like my father’s mother, died when we were very young, my
mother’s mother died, when we were very young anyway. | mean we cannot
know.

Z- Was your father born here?
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S- My father came from his homeland but came very young, like 4 or 5 years old,
how could he know?

Z- Hasn’t he told anything?

S- I don’t know my father; he died when I was young. | mean some fragments left
here and there from what we overhear while they were talking to each other.

Z- How they were talking? I mean, you said “while they were talking to each
other”, what made them talk?

ZT- By themselves, [they said] | mean here, at this place, we are very comfortable.
Back there we endure many tortures. They were living at the same house. One
building I mean, with foreigners and Turks. Is it easy to get along?

Z- So they were content that they came from there?

ZT- Sure they were content. They were content that they came to this side. But

surely they were longing for those places. They had been longing for there.*

% 7- Akrabalarmniz hi¢ anlatiyor muydu evde filan ne bileyim mesela nasil geldiklerini, nasil buraya
yerlestiklerini?

S- Eee iste ne bileyim ben orada o zaman iskence olunca, bu tarafa, Selanik’ten bu tarafa gemilerle
gelmigler. Ama nasil geldiklerini, ne anlatirlar. Iste Oyle aglasirlarken, biz de &yle ¢ocuk iste
oynarken yanlarinda belki.

Z- Nasil igskenceler gérmiisler peki, hi¢ onlar1 biliyor musunuz?

S- Ya orada simdi, oradaki o yabancilar, Yunanlilar m1 kiz? Tabii Yunanlilar herhalde, bizim ¢ogu
Tirkleri, gozlerinin Oniinde yani c¢olugunun g¢ocugunun, goziiniin Oniinde dizmisler siraya,
baglamuslar, 6yle duyumlar aldik hep. Baglamiglar gozlerini, ¢olugunun ¢ocugunun gozii dniinde,
kesmisler.

Z- Peki orada nasil bir hayat yasiyorlarmis, biitin o seyler olmadan oOnce, tiitlinle mi
ugrastyorlarmig?

S- Titlin orasinin da seyi, diizeni, giizelmis yani. Ceviz agaclart ¢ok varmis oralarda. Yani tiitiin,
ama ¢ok yani, tiitiin bildigin ne altin gibi. Yani o kadar degerliymis.

M- Zaten para almazdik, altin alirdik diye soyliiyor ¢oklart.
S- Tabii, ben de o kadar yani biliyorum. Cocukken anlasirlarken, o kadar kalmis yani seyimde.
Z- Sonra nasil gelmisler peki onu anlatiyorlar miyd1 hig?

S- Onu da iste gemilerle gelmisler. Cogu seylerini de birakmuslar gelirken yani. Memlekette. Yani
sadece canimizi kurtaralim.

Z- Buraya yerlesmelerine dair filan bir sey biliyor musunuz?

S- Hi¢ o kadarmi bilemem. Zaten memleketten gelmisler, burada yerlesirlerken annem burada
dogmus. Biz kiigiikken de anneannem, mesela babaannem, ¢ok kiigiikken ben, 6lmiis anneannem
zaten biz de kiigliktiik gene 6ldiiklerinde, yani bilemeyiz ki.

Z- Babaniz burada m1 dogmus peki?
S- Babam memleketten gelmis ama kii¢iik gelmis. 4-5 yaslarinda, o ne bilecek?
Z- Hig anlatmiyordu yani?
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The main issue in the interview with Aunt Sezen is the hardship to have the
answers from her. She, as many of the villagers in this group, knows about stories
of the population exchange. But, with every question that | ask, she first replies me
with a disclaimer about how she does not know anything, why she does not
remember anything. Only after these disclaimers, she continues talking about the
population exchange. She also, as the other members in this group, tries to convince
me that all these stories are unimportant, the things are in the past now and the
social memory of the population exchange is not significant any more for
themselves and for their children.

Describing the social memory of the population exchange is redundant and
insignificant is the main characteristic of every villager in this group. Even if they
all call Karlikova their homeland, this is not because they feel a special attachment
to there as far as | can observe, but rather because of a habit that they picked up
from their families.

Another reason why | put these people in this category is their attitudes
towards tobacco production. Some of these respondents also did not engage with
the tobacco in the field or factory as much as the many of the other villagers did.
When they were engaged in tobacco production, | noticed that the tobacco
production was just an agricultural activity which they had to do to earn money.
Even if they admitted that they spent a large amount of time in the tobacco fields,
they did not talk about how good and special their tobacco was or if it provided
some opportunities for them to spend time with the family elders. Tobacco
production for them did not mean an opportunity to spend time with the family
elders but it was solely hard work. For example, Birsen, a single woman who spent

S- Ben babamui zaten bilmem, ben kii¢likken babam 61diigii i¢in. Ben yani iste, anlatirlarken bu isler
boyle bdyle, biz de yanlarinda oynarken Oyle iste biraz kalmas.

Z- Nasil anlatiyorlardi? Yani anlatirlarken diyordunuz ya ne vesile oluyordu da anlatiyorlardi?

S- Kendi kendilerine yani buralar1 hani, buralari ¢ok rahatiz yani. Oralarda ¢ok iskence gektik
gibisinden. Ayni evde oturulurmus yani. Bir binada oturulurmus yani, hem yabancist hem Tirk’i. E
anlagmak kolay mi1 orada?

Z- Geldiklerine memnunlardi yani orada?

S- Ee tabii memnundular. Memnunlard: bu tarafa geldiklerinden. Ama tabii 6zlem vardi yani
oralara. Oralar icin bir 6zlemleri de vardi.
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all her life in the village, did not work in their tobacco fields after her teenager
years. Her mother died when she was a kid. Her father was a craftsman and a driver
who worked both in the village and in Bafra. They stopped tobacco production in
the mid-80s, after her brothers went to military school.

Many of these villagers also densely engaged in tobacco production. Many
of them in this group are the ones who stayed at the village and cultivated tobacco
leaves in their own lands with their family for long years, when many other
villagers sought other job opportunities in mainly TEKEL factories in big cities. In
this respect, | could find quite detailed accounts of the actual process of tobacco
production in their narratives. They told how they produced it as much as how it
was very important for them as their main income; how they spent many years with
tobacco production and how they produced much higher quality of tobacco than
any neighboring villages. However, they do not have any nostalgic feelings about
the tobacco production or the time that they spent in the fields or house plots with
their families or friends. They are glad that it is over and they have a reliable
pension after years of hard work. During my interview with Uncle Vahit and his
daughter, Ayse, who was born in 1968 and described as “the most tobacconist one

in the family” answered my request to compare past and present as the following:

V: Now is better. We are freed from tobacco. We were afraid to be left broke,
without making a living if we left tobacco. But when we left tobacco, we eased.
A: We were eased. Now we have a garden. Everybody has a garden enough for

themselves, it is easier. Tobacco was very difficult as it is done with bare hands. %

Uncle Bahadir, who is a retired farmer, also emphasized that producing
tobacco is very hard and burdensome. He added that even if he had other jobs such
as being a driver of a shuttle line between Bafra and Samsun, he had to work in the
tobacco field so much at the end, he became sick and now he is so in pain because

of the tobacco.

% y: Simdi daha iyi tiitinden kurtulduk yani biz korkuyorduk tiitiinii biraktik parasiz, har¢liksiz
kaliriz diye ama tiitiinii biraktik daha rahat ettik yani.
A: Daha rahat ettik. Bir bah¢e yapiyoruz simdi herkes kendine kadar bahge yapiyor simdi daha
rahat. Tiitiin isi bayag1 bir zordu yani elle yapiyorduk ya.
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Granny Asiye also who was born in 1927 and spent all of her life in the
village, told me that even when she was a baby, her mother had taken her to the
tobacco field with her. Then when she was a toddler she learned how to collect and
string tobacco. After her mother died when she was just 10 years old, she turned to
be the main home maker and also helper of her father in the fields, since she was
the oldest sibling. She continued tobacco production after she married and even
after her husband died. Finally her son gave up tobacco a few years ago. When she
said that she produced tobacco for 80 years with pride, her granddaughter who was
with us during the interview asked her, if she ever missed the tobacco, and she

replied with the following:

Tobacco? No my girl, who would miss tobacco? Well | can string the tobacco with

the blind eye now, if there are some. We got used to it. %

As Granny Asiye and Ayse, many of the women in this group have a
strong aversion to tobacco production, more than many of the men and they clearly
stated that it is because of the hardships and burdens of tobacco production and
home making duties together. Many of the men who said that they worked a lot
with tobacco actually worked only in stringing the tobacco, which was the easiest
and also the most convivial part of all the tobacco production. However, the
women, especially if the male household members worked outside of the village
mainly as an animal seller, a driver or even a civil servant, had to tackle all the
duties of tobacco production in addition to their responsibilities at home. For
example, when Uncle Vahit said that they produced the largest amount of the
tobacco in the village, his daughter Ayse angrily corrected him that he did not work
in the fields, he was driving the shuttle between Bafra and Samsun, but she and her
siblings worked in the fields with the other workers that they hired. Many elderly
women, including Granny Asiye, who suffer from skeletal diseases also claimed
that the tobacco was the reason why they had intense pain and hardship in their

movements. When | asked if they preferred the past or today, they said that they

% Tiitiinii mii? Yok be kizim, kim 6zler tiitiinii? Ha olsa, gene dizerim kor gozle. Alismisiz.
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prefer now, but because the past which was full of hard, frustrating and back
breaking work, could not be enjoyed. For them, the tobacco, which once was vital
for their livelihood, belongs to their past and it is not that important any more.
Moreover, they think that this situation is not something bad, it is even convenient
for these people.

The last of the common characteristics of these people in this group is that
their attitudes toward the perceived differences of the villager and the village which
constitute the main topics of the identification processes of the villagers. As their
relation with the past of the village, these villagers are also very indifferent about
being an exchangee. They do not think that the characteristics that the other
villagers mentioned as distinctive for Saridiinya village are specific characteristics
of this village. Saridiinya village is just another village like many others. They love
their village; they think it is a good and safe place to live, but when it comes to its
characteristics, it may only stand out with its different foods, like couscous or
tarhana which also belong to the past days mainly for the villagers in this group.

In this respect, these villagers are conscious about the population exchange
and their homeland but they are nearly completely indifferent about it and its
consequences that the other villagers perceived as important, such as being a proud
tobacco producer or being an exchangee. They have very little knowledge about the
population exchange to share with me and when they have knowledge and stories,
they think it is all redundant for their lives and unconnected to today. In addition to
their relation with the past, the other dimensions of the exchangee habitus are weak
for them. Tobacco producing was just an economic activity for them, but nothing
special about being an exchangee. They also have no nostalgic feeling about the
years they produced tobacco with all family members, relatives or friends.
Moreover, they do not think that having an exchangee background or having roots
in the homeland is something special that is affecting their daily practices and
relationships with other people. In this respect, the effect of the exchangee habitus
on their life is very limited. They are all conscious about the population exchange

but indifferent about it, during my field research.
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To evaluate this group of villagers better, the dimensions of the exchangee
habitus should be taken into consideration together with some important findings
about this group within the theoretical framework. | think there are two main
features of this group. The first one is that it consists of the people who mainly
spend their lives in the village without any regular job or living arrangement
outside of the village. The second one is that these villagers do not have any
personal ties with the past of the village whether in the form of stories about the
population exchange or nostalgia for the days of tobacco producing, unlike the
villagers in the other groups. This has again two consequences for the exchangee
habitus of the villagers. First, since the villagers who do not have regular
encounters with non-exchangee people do not perceive a boundary which is
strengthened by the differences in daily life between them and non-exchangees a la
Barthian sense (1969), they do not differentiate between themselves and the others.
Second, since the villagers who do not have any personalized relationship with the
social memory of the population exchange which is also embedded into the
practices of daily life, they do not think it as something important both for their
identification process and daily lives. The social memory of the population
exchange does not function as a framework for their lives (Misztal, 2003) or as a
model for it (Schwartz, 2000). In this respect, it did not turn to be the part of daily
practices, practical sense, or common understanding surrounding the lives of the
villagers, so it did not become naturalized into the habitus, as Bourdieu puts (2007).
These two reasons weaken all three dimensions of the exchangee habitus for these

villagers.
5.2.2 Interested Villagers

The second group of the villagers, which | name as interested villagers,
consists of the villagers on whom | could observe the effects of the exchangee
habitus at the moderate level. They are thirty-nine villagers out of sixty-two
villagers in total and they constitute the most crowded group. Nineteen of them are
women and twenty of them are men. Whereas five of them were born after 1960,
twenty-two of them were born between 1960 and 1935, and twelve of them were

born before 1935. Twenty of them have lived or worked outside of the village.
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The villager’s stories in this group about the past including the population
exchange, settlement process and later years full of tobacco production have much
more detail, when it is compared with the stories of conscious but indifferent
villagers. Moreover, their narratives contain a lot of personal memories and the
emotions around them popped up during the interviews. These people provided
many details about the lives of their family elders back in the homeland, the
difficulties that they faced and how they survived, how the journey from there to
Samsun took place, how they handled the hardships in Samsun and settled in
Saridiinya, and then how they founded their new lives.

In addition to the richness of their narrative, their approach to all details
which mostly took place already two generations ago was the most distinct part of
their narrative. They opened up to me about the details of their family stories with
the help of the memories that they told. | think as much as they were good listeners
for their older family members, they were also very good story tellers for both their
children and me and they provided invaluable data pieces for this study. During the
interviews they were sentimental and excited enough to make me believe that rather
than listening to all these aspects of the experiences of the elderly people many
years ago, they were telling the stories which they recently had heard or at least
they remember frequently before | asked them. Different than the former group of
interviewers, these people also remembered that their elders had missed their
homeland and lived a life full of yearning for the homeland. Moreover, when they
made statements about the homeland, they generally recalled it as “our homeland”
or “my homeland”. One of the interviews which have all of these features is the one
with Aunt Halime who was 65 years old. When | asked her if her mother had
missed the homeland, she said that her mother had been always telling about the big
trees and fresh springs of their homeland and she could not really adjust to
Saridiinya which was drier and more barren. When I asked if she ever wanted to

visit their homeland, she burst into tears and gave the answer below:

Ah, where can | go my child! Ah, I wish there would be an opportunity so that |
could go. | wish there were an opportunity, so | would go, | would visit. | would

like to visit my homeland. | wonder about my father’s places. One wonders where
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their father lived once. My old grandfather; while my father was born, they took
my grandfather to kill; my father was born at that moment. My grandfather told
them to stop so that he could see my father. He opened up my father’s face,
wishing him a long life. He saw my father’s face only for five minutes. My father
used to say he lacked his parents’ love. (She cries telling this) He saw my father’s
face. They took him, killed him. He was taken away from his mother when he was

only one. Then my aunt brought him up, made him get married.*’

A similar account also was told by Uncle Kadri who was a retired teacher.
When | asked how the events developed before his family was exchanged, after
briefly describing them, he continued about how his parents always missed the

homeland, as shown in the following:

K: I mean, a measured thing started there, first they seized people’s work and
there was distress... Then they start torturing and tormenting Turks. There should
be no one in distress. It is a very bad thing to be in distress especially at the place
where you were born, where you grew up. My parents used to talk repeatedly
about how their lands there were more fertile and ours not, how we did not have
any water. We extracted water via drilling. Now there is water at the village,
drinking water came everywhere now. That’s another thing.

Z: Were your parents missing those places?

K: How could they not. Of course they missed it a lot.

Z: How did they talk about there?

K: I grew up with all those stories. They used to talk about that all the time, telling
about those days of agony, old days. But what could they do, they did not have
any economic power to go there to visit... Anyway, for a time it was not even
possible as you know, when it was possible, then they could not afford to go.

When my father improved his condition, he was already too old to go. He died at

9 Ah nereye gidecem be yavrum! Ah firsat olsa da keske gitsem! Keske firsat olsa da giderim,
ziyaret ederim. Memleketimi ziyaret etmek isterim. Babamlarin yerlerini iste merak eder insan gorse
ki babamlar nerede yasamis babalari. Benim kendi rahmetli dedem, babam dogdugunda rahmetli
dedemi almislar kesmege, o sirada da babam dogmus. Dur demis gideyim, yiiziinii agar babamin,
demis ki Omiirlii olsun. Bir bes dakikacik gérmiis babamin yiiziinii. Ben bir ana baba sevgisi
goremedim derdi. (Bunlar1 anlatirken agliyor) Gormiis babamin yliiziinii, almiglar, kesmisler.
Annesinden de bir yasinda sey yapmis, kalmis. Sonra halam biiyiitmiis onu, evermis.
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88 years in 1983. He could not go but they used to talk about there with praise. |

don’t know.

These examples and excerpts from the interviews, | think, show that for
these people the past and the population exchange are not something which belong
to the history of the village, but they are their parents’ first-hand experiences that
they heard from them. For these interviewers these stories do not only mark the
beginning of their story in Saridiinya, but also mark turbulent times that their
families had to live through and survived at the end against all odds. Moreover,
they felt and also internalized their parents’ emotional luggage, and their yearnings
and sighs turned to be their own.

For the people in this group of interested villagers, the days they spent
with tobacco production, which they admitted were so hard as did everyone in the
village, were also a source of nostalgia. According to them, those days were full of
friendly conversations, solidarity among the villagers, joy and happiness.
Moreover, tobacco production and the way they produced tobacco were also very
distinct from other people that produce tobacco and thus, tobacco, in itself, turns to
be an identifier for those villagers. In this respect, for them tobacco production both
provide a frame to life turn around and also an anchor for the identification
processes.

However, the interesting point about their relation with tobacco production

is that sixteen of the villagers in this group did not actually engage in tobacco

% K Yani o bir 8lgiilii sey baslamis orada, el koymuslar vatandasin ¢alismalarina sikint1 baslamus. ..
Tirklere bashyorlar iskence etmeye, eziyet etmeye. Huzursuz kimse olmasin. Huzursuz olmak ¢ok
kotii bir sey hele dogdugu, bliylidiigii yerde. Bizimkiler burada devamli sayiklayip durdular, onlarin
topraklar: verimli bizim burada yok, su da yok sadece burada biz kendimiz sondaj usuliiyle ¢ikarttik
su var koyde simdi her bir yan1 icme sular1 geldi o baska...

Z:Peki ¢ok 6zliiyorlar miydi anneniz, babaniz oralar1?
K:Ozlemezler mi... Ya tabii ¢ok dzlediler...
Z:Nasil anlatiyorlardi peki?

K:Ben onlarin bu laflar1 icerisinde biiyiidiim, hep onu anlattilar te bu ac1 giinlerini anlatirlar, eski
glinlerini anlatirlar ama ne yapsin o ginkl sartlarda ekonomik giicleri yok ki gitseler, ziyaret
etseler... Zaten bir zamanlar miimkiin olmadi biliyorsun, miimkiin oldugu vakit de bizimkilerin
durumu miisait degildi gitmeye, babamin durumu iyi oldugu vakit de yaslandi gidemedi. 88 yasinda
0ldii babam 1983 yilinda. Gidemedi ama ¢ok dverek anlatirlardi, bilemiyorum.
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production as much as the villagers in the former group. This means that those
people mostly left the village when they found jobs in the big cities, but they came
to help their families during the harvest and they returned to the village after their
retirement, and they spent at least six months of a year in the village. The other four
of the villagers in this group also had jobs outside of the village, but they continued
living in the village. Many of these people had been full time tobacco producers in
every stage of the production before they found the other jobs, and then they
became part-time tobacco producers. In this respect, the rituals of tobacco
production were not as obligatory as the other people in the former group who
mainly stayed at the village and engaged in the tobacco production as a main source
of income. One of these villagers is Uncle Cem who worked as a substitute imam in
different villages, but always lived in Saridiinya. I asked him about the tobacco
production, he told me in a very excited manner that they had competition among
the neighbors on stringing the tobacco leaves; he was a very fast stringer who could
string the leaves very neatly, so he always won. When | asked if he wants to deal
with tobacco now against all of the hardships, he replied me as the following:

Z: Are you willing to deal with tobacco?

C:lam.

Z: Despite all of the difficulties?

C: The old times were so different, all those old conditions. In this time of the
year, you sit down with fifteen, twenty people, singing, and telling stories. All
those neighbors used to come together, chatting, working collectively, in

solidarity. | wish not to have anything else if those days can come back. %

When | interviewed with Aunt Fahriye and her daughter Semra who both

spent many years in tobacco production, even if they stated that they have no

% 7:Tiitiin yapmaya razi misinz?
C:Raziyim.
Z:0 kadar zorluga ragmen

C:Vallaha eski bambagkaydi, o eski hal, tiitiin simdiki bu mevsimde oturacaksin bdyle on bes yirmi
iki kisi tiirkli soyleyerek, maniler okuyarak. Komsular1 toplayip bir muhabbet, bir sohbet, imeci
yapilirdi, yardimlagma yapilirdi. O giinler gelse de hi¢ bir seyimiz olmasin.
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yearning for tobacco production, they think that their tobacco production was

different than that of other people as seen in the following conversation:

F: We used clean tobacco, but not much.

S: Yes. Less but succinct.

F: There is a huge difference between how we make tobacco and how Yoriik’s
make it.

: That’s why our village is named as Saridiinya. It was C. before.

: Saridiinya Village see? You can get from the name...

: Not because we did it a lot. It was less, but sufficient enough.

: Clean.

: Less but sufficient.

: Our people are like that too. They are succinct. It is our thing.
100
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: They named us Saridiinya because we make a good product.

As the reflection of their identification processes, their approach to the
distinctive features of the village is also very significant. According to these
villagers, their village is different from the other ones, and the reason behind this is
that they are exchangees. An excerpt which includes their response to my question
about the specific things about the village from the interview with Aunt Fahriye and

Semra can also show how this logic works according to them:

S: We have couscous pertaining to this village.

F: When it comes to food, exchangees, things, have couscous and tarhana.

190°F: Biz tiitiinii temiz ama az yapardik.

: Hah. Az 6z.

: Bizim tiitiin yapmamizla Y 6riikler’in tiitiin yapmasi arasinda diinyalar kadar fark var.
: Saridiinya o yiizden kondu. Bizim kéytimiiz 6nceden Ciriklar’di.

: Saridiinya Kdyii bak. Adindan...

: Cok yaptigimiz igin degil. Az ve 6z.

: Temiz.

: Az ve 0z.

: Bizim insanimiz da dyle az ama 6z. Oyle bizim seyimiz.

»n T v M w»nn T v T W

: Giizel tirtin ¢ikardigimiz i¢in Saridiinya koydular.
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S: As a food, couscous. They cook wheat in a huge pot, not pre-prepared
CousCcous.

F: All the things, back then, farina, bulgur, they had everything, used to be made.
But now, nothing is left.

Z: For instance, one thing attracted my attention very much, you know this one
Atatiirk monument, I never saw anything like that in other villages.

F: We love garnish. Our village is thoughtful. Our people are thoughtful. Our
words may be tough but our soul is thoughtful.

S: Why there is Atatiirk; because, we love Atatiirk. We came from Thessaloniki.

F: We are Atatiirkcii

S: From the same village as Atatiirk... We are fellow townsman. We love Atatiirk

very much.'®!

When | asked the same question to Murat, a 38 year old history teacher,
who lives in the village but works in Bafra, he puts being an exchangee village as

the first good feature of the village:

And also it is a beautiful village, orderly village. We have our bad sides but |
would like to mention the good ones. First there is exchangeeness. After the thing
came, the sewage came, the village became more beautiful. I love it very much

since all the bad smell disappeared from village. '*

101g: Bu kdye has kuskusumuz var.

F: Yemek seylerine gegince, muhacirlerin, seylerin, kuskusu var, tarhanasi var.

S: Yemek olarak kuskus. Boyle teknede yapiliyor bugday, hazir kuskus degil yani.

F: Her sey 6nceden, nigastalar, bulgurlar, her seyleri var. Yapilirdi ama simdi higbir sey kalmadi.

Z: Mesela su sey benim bayagi dikkatimi ¢ekmisti, hani su Atatiirk anit1 var ya bir tane, ben baska
bir kdyde hi¢ gormedim dyle bir sey.

F: Biz siisii severiz. Bizim kdyiimiiz incedir. Oyle insanimiz ince. Dilimiz kalin ama i¢imiz,
ruhumuz ince bizim.

S: Atatiirk neden var? Biz Atatiirk’{i ¢ok sevdigimiz i¢in. Selanikli olusumuz.
F: Atatiirk¢iiyliz yani.
S: Atatiirk’le ayni ilgeden. Hemsehriyiz yani. Atatiirk’ii ¢ok severiz.

192 Bir de giizel bir kdy cok diizenli bir koy olumsuz yonlerimiz var ama ben olumlu yonlerden

bahsedeyim ilk 6nce macirlik var. Sey geldikten sonra kanalizasyon su geldikten sonra kdy ¢ok daha
giizel oldu. Koétii kokular da kaybolmus kdyden onun icin ¢ok severim.
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From these excerpts, it can be said that those villagers, in addition to the
fact that they saw their village different from the other villages, also related these
differences with being exchangee. What makes their village beautiful and tidy is
that they are exchangees, that they had all the experiences in the homeland. These
villagers are mainly in the third group of exchangee habitus, because they related
their past experiences and background to their practices of daily life in Saridiinya.

To understand the villagers’ position in this group according to the
exchangee habitus, looking at the each dimension of the exchangee habitus can
work. These villagers have strong notion of social memory about the population
exchange and the events before and after it. Even if they do not want to go back to
the homeland, they remember that their parents and grandparents missed it there a
lot. In this respect, the homeland is important not only as the homeland or the
beginning place of their story, but it is also very important since it is connected to
their family elders, and the link between the homeland and the elders are the
memories and the stories around the population exchange. Thus, they have personal
and direct relationships with the population exchange. It is not something in the
past and forgotten, but it is an experience which they know through their family.
Moreover, these stories are a part of their knowledge on tobacco production, village
life, food preparations, relations with the neighbors, relations with the state
officials. In this respect, the social memory of population exchange affects their
relations with non-exchangee people as a source of difference and highlights the
boundaries between exchangees and the others, as Barth (1969) claims. Moreover,
with its function as a guide for daily life and its pervasiveness as a part of early
socialization, it is stitched into the everyday doxa which can mark every daily act
and reflection (Schwartz, 1997; Bourdieu, 2003). The tobacco production and all
the practices around it move such a disposition into the other spheres of life than
the family circles. The social memory of the population exchange which could stay
within the family is emphasized and it becomes something specific for the all
exchangee, Saridiinya villagers. The opportunities for boundary making encounters
increase, when the people regularly come across with non-exchangee people as a

result of their working and living arrangements outside of the village identification
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process. These people identify themselves as exchangees and they are identified as
the exchangees by the other people. These continuous processes of identification
significantly contribute to the emergence and persistence of the exchangee habitus
and become the last part of the loop. However, at this point I should again note that
these three dimensions of the exchangee habitus are interconnected and its
significance can be understood better when they operate together as the exchangee
habitus.

5.2.3 Committed Villagers

The third group of the villagers, which | name as committed villagers,
consists of the villagers on whom | could observe the effects of the exchangee
habitus at the highest level. They are nine villagers out of sixty-two villagers in
total and they constitute the least crowded group. Four of them are women and five
of them are men. Whereas five of them were born after 1960, four of them were
born between 1935 and 1960, and there is no one in this group who was born before
1935. Eight out of nine of them have lived or worked outside of the village.

In addition to the many characteristics that they share with the interested
villagers, there is an additional characteristic that makes them more committed to
the exchangee habitus than the other groups. This characteristic consists of their
activities to support their exchangee roots. Rather than only remembering and
sharing the stories that they heard from their parents and relating the differences of
the village with these memories, they also actively transmit these remembrances to
the next generations. Moreover, they keenly seek new information about the
population exchange through the Internet or the related publications. For example,
Sema, Aunt Fatma and Aunt Pakize regularly attend the activities of Samsun
Exchangee Association and take their kids and grandkids to these activities to make
them learn about their past. Aunt Fatma also tries to read every new book about the
population exchange and says that she pointed the book Emanet Ceyiz by Kemal
Yalgin as the first book that all the members of her family read and talked about.
She also uses this new knowledge in her talks with her neighbors in the village to
compare their stories about past with those in the book. Aunt Emin records the

stories of older people around her with her recorder and makes her son keep the
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recordings safe for her grandchildren. Uncle Cemal whom | referred to in previous
sections frequently is also in this group. Giilhan has her teenage son search and find
the homeland on the Internet and tells the stories that she heard from her
grandmother to her son while they look at the pictures of the homeland on the
computer screen. Sometimes her father also joins them. When | asked that if she
ever wants to visit the homeland, her reply shows how the homeland is important

for her:

Of course, as soon as we get a little bit better, our installment loans finishes. God
forgive me, | think about there more than | think about being a pilgrim. | mean |
want to see there, especially that thing, the house, in which my grandmother used
to live. Maybe it is not there anymore, but it is in my dreams. | would like to see

there surely. There are tours there now. %

Baki and Osman, who are in this group, are the only villagers who could
visit the homeland. Since they could perform the dances of the homeland very well,
they were chosen as one of the best dancers around Bafra to perform in a dance
competition in Nea Bafra, in Greece where the Greek exchangees from Bafra were
settled. Osman and Baki used this as an opportunity to visit their homeland which
was in the close vicinity of Nea Bafra. However, they could not go there. But even
being in that close vicinity was very important for both of them. They said that
people in Nea Bafra welcomed them very warmly and friendly. Osman told me that
after they performed the dances of Saridiinya, a very old lady came to them and
said that she has not seen such a dance for 80 years. Then, she asked the villagers
by name who were exchanged to Turkey. Osman also told me that when he came
back and said this to his parents, both of them started crying. When | asked how he

felt there, he replied to me with the following:

193 Tabii ki az bir diizelelim, taksit islerimiz bitsin. Allah beni affetsin haciliktan fazla orasim
diisiiniiyorum istiyorum yani oralar1 gérmek. Ozellikle de o seyi nenemim yasadig1 evi durmazdir
belki de, yoktur belki de, ama o benim hayalimde ya oralar1 gormek isterim tabii ki turlar varmis
simdi.
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How can | say that, it’s difficult to describe. One is affected by it very much. But
they welcomed us very nicely, not at that village but others welcomed us very
nicely. For instance at there, there is a town called Bafi, Bafra. Was it Neo-Bafra?
I forgot its name, Yeni Bafra (New Bafra). It means New Bafra. At that town,
from the smallest children to the oldest, everybody speaks Turkish. They invited
us to their home, ordered us coffee, we drank. I don’t know, they even do the

tobacco the same as we do. ***

Another villager in this group is the mukhtar of the village. During our

interview which was mainly about the village and its history rather than his own life

history, he emphasized how exchangee the village is, even more than the other

exchangee villages, when he explains why the village has an Atatiirk statue with a

saying of him about the exchangee people:

M: | am talking about this village... There is exchangee nationalism. | mean at
least | do have, | have.

Z: There is not any at other villages? Other exchangee villages do not have such a
thing?

M: No. Normally not. | mean, the places that | know were very mixed. For
example, the village A or the village B. For instance at Village B, 50 of 150
households would be exchangee, 50 of them from Trabzon, people who are called
Laz, or the local people. There would be people who came from Albania,
Yugoslavia or Georgia. They would be there but they do not do thing to each other
as much as we do here.

Z: What is that thing that you do?

M: Tie to each other. | mean being exchangee here is a priority here. | mean, they
say, for example during a conversation, where? Saridiinya? That C village? The
previous name of our village was C. It was changed in 1986. That C village? First
they ask if you are immigrant or exchangee. I don’t know it is some kind of
obsession, or let’s say a wonder. Sometimes I do, too. | mean, | ask people that |

met where they come from, this village or whether they are exchangee or not.

Ya vallaha onu nasil anlatayim, onun tarifi olmuyor. Insan ne bileyim ¢ok duygulaniyor ama bizi
¢ok hos karsiladilar, o kdyde degil de digerleri bizi ¢ok iyi karsiladilar. Mesela orada, Bafi, Bafra
diye bir kasaba var. Neo Bafra miydi yanlishik unuttum ismini Yeni Bafra. Yeni Bafra anlaminda
yani o kdyde ¢ocugundan tut yaslhisina kadar Tiirk¢e bilmeyen yok. Bizi evlerine ¢agirdilar kahve
sOylediler igtik. Ne bileyim tiitlinii bile, ayn1 bizim sey yaptigimiz gibi sey yapiyorlar.
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Z: Are the people of this village usually like that? Do they ask those questions
when somebody from other places came?

M: Well, | described my own situation, my feelings. Of course there are people
who do ask or do not. Generally, if general is conforming to the majority, there is

a majority. 1®

He thinks that the Atatiirk statue located in the most visible junction of the
village is a hallmark to show the village’s pride in being an exchangee village. For
him, the Atatiirk statue with the saying about the exchangee is a way to emphasize
the village’s exchangee character and make it visible for everyone who passes
thorough the village. Moreover, the mukhtar also knows the full version of the
saying which is, “the immigrants and the exchangees are the beloved remnants of
our lost lands”. However, he did not hesitate to manipulate it by having it on the
statue as, “the exchangees are the national remnants of our lost lands”, excluding
the part about the immigrants and adding the adjective of national rather than the
beloved. As many villagers put during the interviews, he also said that they are not
immigrants, but they are exchangees. They had to come to Turkey as a result of an
agreement. They defended the homeland as much as they could, they did not flee as

the immigrants did; however at the end they were exchanged. He also added that

% M: Bu kéy i¢in sdylilyorum yani... Bir miibadil milliyet¢iligi var. Yani bende var en azindan,
bende var en azindan.

Z: Obiir koylerde yok mu mesela? Obiir miibadil kdylerinde yok mu boyle bir sey?

M:Y ok, normalde yok. Yani benim bildigim yerlerde, ¢cok karigikt1 yani sdyledir 6rnegin bir A koyii,
ne bileyim bir B kdyii. Ornegin bir B kdyiinde 150 hanenin 50 tanesi miibadildir. 50 tanesi Trabzon”
kokenlidir Laz diye tabir edilen insanlardan veya iste yerlisi vardir iste. Arnavutluk’tan zamaninda
Yugoslavya’dan, Giircistan’dan gelenler vardir. Onlar vardir yani ama onlar birbirlerini bizim
buranin insani kadar sey yapmazlar.

Z: Ne yapmazlar?

M:Tutmazlar yani burada biraz daha miibadillik bizce 6n safta. Yani denir ki mesela bir sohbet
esnasinda ha neresi? Saridiinya mi1? Ha su C m1? Eski ad1 bizim koyiimiiziin C, seksen alt1 senesinde
degisti. Ha C nm? i1k énce sorulur sen muhacir misin ya da miibadil misin denir ve bu ne bileyim
hastalik demeyeyim de bir meraktir. Bende de olur bazen sorarim yani ilk tanistigim insanlara hangi
koydensin, su kdyden, miibadil misin?

Z:Peki genelde hep boyle midir bu kdyiin insani, bdyle disardan biriyle tanisinca o mu sorulur yani?

M:Vallaha ben kendim icin sdyledim az onceki duygularimi anlattim, e tabi ki soran da var
sormayan da var, geneli eger cogunluga uymaksa, cogunluksa ¢ogunlugu var.
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since both they and Atatiirk were exchangees, this was the important part of the
saying for the statue in an exchangee village.

The characteristics of the villagers in this group should be understood as
an extension to the characteristics of the villagers in the group of interested
villagers, since they could develop such a strong identification with the exchangee
habitus only as a continuation of experiences of the former group. In this respect, as
in the case of the former group, their strong relation with the social memory of
population exchange, the identification processes which are intensified with the
living and working arrangements outside of the village, and engagement in tobacco
production which reinforces both the social memory and boundary making all
together fortify each other and constitute the exchangee habitus.

Similar to the former group, eight of the nine villagers in this group live or
work out of the village or they are retired workers who spend the summers in the
village, while they spend the winter months in Istanbul or Samsun. However, a
striking feature of these villagers is their age. Five out of nine villagers were born
after 1960. In this respect, their ways to connect to homeland and the social
memory of population exchange can be understood as the result of the urbanization
and highly available sources about the population exchange.

| think the case of these villagers can be understood as not only a smooth
operation of the exchangee habitus or its constituents, but how the exchangee
habitus adapts to the changes, how it deals with its blips (Bourdieu, 2000). In this
case, the most important structural change that affects the operation of habitus is the
transformation of the tobacco sector, and as a result of this, the villagers’
abandonment of tobacco production. This did not only change the economic
structure and the main agricultural activity of the village, but it also destroyed all
the activities around tobacco production which nested in the social memory of the
population exchange. For example, since the tobacco production has stopped, the
villagers from different generations do not meet and talk about the homeland and
population exchange during tobacco stringing. Since then, because of not working
on the fields for very long hours, the villagers need less ready-made food like

couscous, so they also stopped couscous making and all the gatherings around
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couscous basins. Moreover, tobacco production, by sustaining the exchangee ways
of tobacco producing, also opened a new domain for differentiation and fortified
the identification processes. When they stopped producing tobacco, they lost the
special ways to collect it or dry it, they lost an opportunity to be proud to sell the
tobacco at highest possible prize, they lost the chance to say they were exchangees,
thus they could produce high quality tobacco. In this respect, abandonment of the
tobacco production disrupted the exchangee habitus by affecting all of its parts.
Thus, the main disruption for the exchangee habitus is the transformation
of the tobacco sector. However, rural to urban migration, development of new
communication technologies, a new and mostly a critical interest in the founding
years of Turkish Republic and an increasing number of associations about any
subject also affect the villagers who already strongly identified as exchangees.
These people within their habitus, rather than abandoning the habitus as the tobacco
production, they reflected their dispositions which are the result of the habitus to
new domains. Searching on the Internet or reading and discussing the books with
the neighbors about the homeland together replaced the gatherings around tobacco
piles. Attending the exchangee association’s meetings substituted making couscous.
They emphasized some other differences which they thought important like being
peaceful, clean and tidy. Rather than being proud of their good quality tobacco,
now they show everyone who comes to their village the clean roads, flower beds
and fruit trees. However, according to them, the reason behind the clean roads or
reading books is the same with the reason behind the high quality tobacco or
couscous: they are exchangees, they are from Rumelia and Europe and this is what
they learned from their elders. This is how the exchangee habitus adopts the

changing structural factors with the practices of the villagers.

5.3 Evaluation of the Groups of Exchangees and Dynamics of the Exchangee
Habitus

To overview the groups of exchangees will be suggestive and illuminating
before the evaluation of the groups. The first group of villagers which | name as
conscious but indifferent villagers are the ones that | claim have the weakest effect

of the exchangee habitus in their daily lives. They have minimum knowledge about
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the population exchange and the experiences of their parents or grandparents. Even
if they have some knowledge, they think it is not important for their daily lives. The
stories about population exchange are something that belongs to the past and they
do not have any interest to remember them. For those people, tobacco production
was also insignificant as a social activity; it did not contribute anything special to
village’s social life, but was only a matter of economic necessity. They have an
indifference towards the years passed with tobacco production. They spent so many
years with tobacco production as hard working villagers, but now they think that
they do not need to produce it anymore and they deserved these idle times. These
respondents in the group of conscious but indifferent villagers also think that their
village Saridiinya is one of the many villages around. It has no specific feature that
distinguishes it from the others. These people do not need any strong adjective to
describe their villagers to the other people who come from outside of the village.

When we come to the groups catagorized as interested villagers and
interested and committed villagers, whom | claim have a stronger sense of being an
exchangee and an exchangee habitus, the attitudes towards the village’s exchangee
past, tobacco production and perceived differences of the village change drastically.
The people who are in the group of interested villagers say that they know or
remember a lot of stories about the homeland, the daily life in the homeland, the
happenings that lead to the population exchange, the journey from the homeland to
Saridiinya and the settlement in Saridiinya. Moreover, they also say that because
their ancestors also had produced tobacco in the homeland and they learned the
details of producing good tobacco from them, the village’s tobacco was also special
and high quality. They also think that being an exchangee, being from Rumelia and
Europe also gave Saridiinya some distinct characteristics that the other villages do
not have. In this respect, being an exchangee both affected the tobacco producing
practices in the later years and daily life practices in the village and the chain
effects which have roots from the population exchange is giving the unique features
of Saridiinya, which | describe as the exchangee habitus.

The group of villagers whom | called interested and committed, in addition

to that they share the characteristics of the second group, they also actively engage
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to broaden their knowledge about the population exchange with sources different
than the stories of the family elders, and transmit these to the next generations of
kids and grandkids. Thus, they reshape it, while they are being shaped within the
dynamics of the habitus.

When the table at the beginning of the chapter is examined in detail, the
first thing that stands out is that with the increase of the number of villagers who
have living or working experiences outside of the village, the effect of the
exchangee habitus strengthens on the villagers. | think this link can produce
valuable insights about the dynamics of the exchangee habitus. The villagers who
live outside of the village can perceive their exchangee status from the reactions of
non-exchangee people whom they meet outside of the village. Moreover, they can
also realize their own differences when they live side by side with non-exchange
people. Having formal or informal relationships with non-exchangee people in the
neighborhood, in the school, in the factory or office gives the opportunity to
compare the differences and similarities among people with different backgrounds.
Many villagers also can make acquaintances with the exchangees who had been
settled in different parts of Turkey, share the experiences and learn about the
exchangee organizations in big cities. In this respect, living in a dominantly non-
exchangee setting opens the ways for the villagers for identification as the
exchangees because of the reactions from the others and also their own perceptions
on the others, as Barth puts it (1969).

This dynamic also explains why the villagers in the group named as
conscious but indifferent, are mainly the people who stayed in the village. Since
those people spent relatively less time in non-exchangee environments, they did not
compare and contrast being an exchangee and non-exchangee in their daily lives.
Nobody made them feel discriminated or different because of being an exchangee.
The boundary making and thus identification as an exchangee was not a part of
their daily lives. Moreover, they do not have the opportunity to compare and
contrast the practices of their daily lives with those of other people. They also do
not have the chance to enrich their exchangee experience with other exchangees

from different cities and use other ways of learning about the population exchange.
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However, the villagers’ living and working arrangements outside of the
village is not the only thing that can explain the differences among the villagers.
From the interviews that | conducted with the villagers, |1 can infer that the
relationship between the individual villager and her or his elders is another
important factor which strengthened the dispositions of the exchangee habitus, and
also the stories about the population exchange which feed the dispositions. This
proportional relation between the time spent with the people who are
knowledgeable and willing to talk about the population exchange and strength of
the exchangee habitus can be seen especially in the villagers’ attitudes toward the
social memory of the population exchange. Moreover, this link is also in
accordance with the theoretical considerations about the habitus which can be
described as the second nature that the people mainly acquire in their primary
circles (Bourdieu, 2003). When the stories and the memories about the population
exchange is embedded and embodied during the formative years by family
members or other influential people, they become more persistent throughout life. |
think the focal point here is not only having the storytellers around, but learning
these stories and memories during a practice, whether tobacco production or
couscous making, so the story gains a sense of practice when it is embedded within
a practice, thus providing guidance and gaining coherence. Then it turns to be a
disposition and action generating mechanism as Bourdieu (2007) puts it, for
example, being tidy and organized in the tobacco production leads people to have a
trimmed and decorated village, even years after the tobacco production stopped.

To have a better understanding in this, examining the villagers who are
siblings can be illuminative. For example, Aunt Fatma and Aunt Hatice, who are
sisters born in 1948 and 1941 respectively, were both very open and talkative
during their interviews. They both lived outside of the village after their marriage:
Aunt Fatma lived in Samsun and Istanbul; she is a retired worker from TEKEL.
Aunt Hatice lived in another village of Bafra, then in Bafra, and in Germany and
finally in Samsun. She did not work after returning from Germany, but later she
gained a pension by paying her own fees. Both of them now spend half of the year

in Saridiinya and the other half in Samsun. In Saridiinya, their houses are adjunct to
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each other and they pay at least one visit to each other daily. In Samsun, they said,
also they live close by. In my classification, Aunt Fatma is in the group of
interested and committed villagers and Aunt Hatice is in the group of interested
villagers, because Aunt Hatice is less informed about the population exchange
when it was compared with Aunt Fatma who masters the details of the population
exchange due to her regular visits to the population exchangee association in
Samsun. Moreover, Aunt Fatma is also much more nostalgic about the past of the
village and the tobacco production than Aunt Hatice who did not spend so much
time on tobacco fields or factories. However, both of the sisters share the idea that
their village is much more clean, organized and civilized than the other surrounding
villages.

When | examined the details of their life stories, it is remarkable that their
childhood and early adult years are significantly different than each other. Aunt
Hatice was the firstborn, whereas Aunt Fatma was the youngest one in the family.
When Aunt Hatice was a kid, all the family was engaged in tobacco production
heavily, she was the one who was responsible of her siblings and home making
while the adults were on the tobacco field. In this respect, she did not spend a lot of
shared time with the adults. However, Aunt Fatma was the youngest one and when
she was the only kid after her older siblings married and she could spend much
more time with her parents, especially with her father who was considerably older
than their mother. When | asked how she learned the stories that she knows about
the population exchange, she told me that she listened to the conversations between
her mother and father, who both came to Saridiinya when they were young kids,
about their homeland, their old neighbors, and their lives in the homeland.
Moreover, the illness of her father postponed Aunt Fatma’s marriage for a few
years and increased the time she spent with her family and gave her many more
opportunities to listen to the conversations of her elders, whereas Aunt Hatice was
already married with her own kids and living in another village.

Another similar example of siblings is the Mukhtar, who was born in 1975,
and his older sister, Kadriye, who was born in 1970. Moreover, | also had an

interview with their father, Grandpa Esref, who was born in 1930. In my
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classification, the Mukhtar is in the group of interested and committed villagers,
whereas Kadriye is in the group of conscious but indifferent villagers. Grandpa
Esref is in the group of interested villagers. When | asked him if he ever wanted to
visit the homeland, he replied very shortly and said, “Why would I visit there? Here
is a village, there is also a village”. He was quite rigid and taciturn in his
conversations with me but also with his grandchildren and even children. In this
respect, when Kadriye told me that her father did not tell any stories about the
population exchange and she could not ask questions about the subject even if she
was curious, it was quite understandable for me. Moreover, | learned that their
mother died when they were young kids and they were raised mainly by the parents
of their mother, since Grandpa Esref’s parents died also when he was a kid.
However, the Mukhtar was the only son of the family who was born after four
daughters, and Kadriye was the youngest of the daughters. Only the oldest daughter
and the son among the siblings continued their education after graduating from the
primary school in the village. Only the Mukhtar graduated from the high school in
Bafra, whereas the other daughters first helped their father in the tobacco fields and
then married. The Mukhtar could spend more time with his maternal grandparents
while his sisters were helping out their father. During the interview with him, |
asked how he knows all these details while his father was so taciturn about the
population exchange at all:

Z: Not like that your grandfather told Grandpa Esref and then he told you, but you
learned from grandfather directly

M: 1t is exactly how it happened. There is one other thing about my knowledge
about the past. For instance my father was born in 1930. If we take into
consideration that his father died when he was 8 or 10 years old, how well can a
child know his father? The reason that | could not learn from my father is this.
And also, not everybody is there. | mean, for example, there were people who
came here when they were 30-40 years old, or older, and died here. For example,

my late grandfather as | mentioned, used to say he wishes to go back to places that
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he used to live. | witnessed how he regrets not to be able to see those places where

he lived back in Greece, Thessaloniki. But he could not live long enough. '

So, since he was the only son and the youngest child in the family, he
could spend time with his grandparents who had many experiences about the
homeland and the population exchange. During this time, he also witnessed their
yearnings for the homeland, whereas his sister could not enjoy time with her
grandparents mainly due to her gender. Moreover, since he could continue his
education longer than Kadriye in Bafra, and later he worked in Bafra, he could
experience the difference between the exchangee and non-exchangee characteristics
in a stronger way than Kadriye could.

In this respect, I claim that especially two factors affect the adoption of the
exchangee habitus for the villagers. The first factor is the amount of time an
individual villager spends outside of the village as a part of her or his living or
working arrangement. This time whether for work, education or job increases
perceived difference of the exchangee habitus as the exchangees meet with non-
exchangee people and open a space for the identification process as an exchangee.
The second factor is the amount of time an individual spent with some family
members or other people who were knowledgeable and prone to talk about the
population exchange, especially in her or his formative years. In addition to these
factors, even if |1 do not have the data directly on this, the gender of an individual is
also an important element since it highly affects living arrangements, education,
work prospects and the position in the household. Table 3 below visualizes the ideal
typical relation between these two factors and the groups. When both of the factors

are present in the lives of the villagers, they are more prone to be in the group of

105 7. Belki babasi yani senin deden Esref dedeye anlatmustir, Esref dede sana anlatmistir gibi degil
de sen dogrudan kendi dedenden 6grenmissin yani.

M:Aynen dyle oldu bir de sdyle bir sey var yani gecmise doniik 6grenmede. Ornegin babam 1930
dogumlu yani babasimin sekiz-on yasinda 6ldiigiinii diisiinlirsek yani sekiz-dokuz yasindaki bir
¢ocuk babasini ne kadar tanir? Babamdan 6grenmememin sebebi bu, ha bir de herkes bu konumda
sey degil nasildir 6rnegin otuz-kirk yasinda daha yash olup memleketten gelip de burada 6lenler
vardl. ... Ornegin bahsettigim rahmetli dedem derdi ki keske gidip de yasadigim yerleri bir
gorebilseydim derdi. Ge¢cmise doniik Yunanistan’da, Selanik’e gidip de yasadigimiz yerleri bir
gorebilseydim diye ¢ok hayiflandigini bilirim ama émrii yetmedi.
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interested and committed villagers. When both of the factors are mainly lacking for
the villagers, they are more prone to be in the group of the conscious but indifferent
villagers. The members of interested villagers group are distributed between these
two ends of the scale.

Table 3: Relations between the groups of villagers and factors affecting it: villagers’ living and
working arrangements and time spent on talking and discussing about the past.

Time Spent on Past

Living/Working Yes No
Arrangements outside of the
Village
Yes Committed Villagers -
Conscious but Indifferent
No -

Villagers

Moreover, | claim that the economic transformation in the tobacco sector,
with the help of the other factors, made the village life less important, changed and
to some degree ceased transmission of the social memory of the population
exchange and the homeland among generations. This also means a change in the
exchangee habitus. As | have showed on the former chapter of the analysis, the
exchangees, especially the first and second generation of exchangees learned about
their homeland and the population exchange from stories and memories of their
family elders during the daily practices of the village life, which were mostly
shaped around the tobacco production. However, after the privatization in the
tobacco sector and taking their retirement in different jobs in this sector, the
villagers stopped tobacco production. The main activity that gathered different
generations of a household together ceased and the knowledge that the stories
convey became useless, since they were all shaped around an active agricultural
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life. Moreover, the number of the people who can talk about the homeland also
decreased with the passing years. In addition to this, the increasing connection
between the village and the outer world, first with the radios, then TV, and finally
the PCs and the Internet, started to intervene in the village life. The stories that the
grandparents tell became less explanatory, useful and interesting, when they are
compared with the sea of information that the Internet can provide or the TV series
on teenagers’ lives from Istanbul. The statements of Uncle Kadri who is a retired
teacher about how he learned about the population exchange and his grandkids’

lack of curiosity about it summarizes the situation for many villagers:

Z: Was it you who were more curious or was it them telling you? How was it
happening, what kind of environment was it told?

K: Let me tell you like this. You know, there are televisions in houses, there are
radios. There is something on the radio, there are programs, you listen all together,
you watch them. There was not such a thing at home back then. We used to listen
to what our elders told us, we grew up with them, with those words, those sayings,
with those bitter memories. Now, I tell myself, “If I become a military officer, I
will not let anyone Bulgarian, if I have the chance” because we were raised with
such anger.

Z: Do you tell your grandchildren?

K: Without knowledge, there is no listening... I have two grandchildren who have
graduated from universities. Maybe one day | told them about this subject, they
listened. They asked few questions, that’s all. One of them is an industrial
engineer, other is a chemical engineer but we did not speak about such topic.

Z: Do they call themselves exchangees?

K: No. %

107 7:Peki siz mi daha ¢ok merak ediyordunuz, onlar mu anlatiyorlardi? Nasil oluyordu, nasil bir

ortamda konuguluyordu?

K:Simdi sana sdyle diyeyim, hani simdi evlerde televizyon var, radyo var, bir seyler var radyoda
programlar yapiliyor topluca izliyorsun, dinliyorsun. O zaman bu yok evde, biiyiiklerin anlattiklarini
dinliyorduk hep, onlarla biiytidiik, o sozlerle biiylidiik biz, o ac1 hatiralarla biiyiidiik. Simdi ben
kendim diyordum ki “ben eger subay olursam, Bulgarlar’dan bir kisiye firsat vermem elime gegerse”
o hirsla yetistik ¢iinkd. ..

Z:Siz torunlarimiza anlatryor musunuz peki?

K:Bilgi olmadan, dinleme olmuyor...Benim iki tane {iniversite bitirmis torunum var. Belki de bir
glin onlara bu konuyu anlatmigimdir, dinlemislerdir. Bir kag¢ soru sordular o kadar. Birisi endiistri
miithendisi birisi kimya miihendisi ¢ocuklarin ama boyle bir konu konugsmadik biz.
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So, according to this excerpt, the way of transferring the social memory
about the population exchange and everything related with it, is not operative any
more in the exchangee habitus in the way that it was for first and second
generations of exchangees. Since he and his grandchildren did not share the
practices of the village life without the effects of outside disturbances, since the
social memory did not make a sense of practice for the grandkids, these memories
were only the stories without any relation with the daily life. In the daily lives of his
grandkids, these stories are not consolidated into the activities or the skills which
are social capital as it should be in the habitus (Bourdieu, 2003). So, they do not
serve any purpose, they do not provide any guidance as Schudson (1997) describes
the social memory. When the grandkids also lack any interest about the population
exchange, the stories remained untold and forgotten and the kids do not identify
them as exchangees.

However, some villagers find other ways to share these memories with
their kids and grandkids besides the activities around the tobacco production. These
ways are also compatible with the new technologies which are gaining importance
for the younger villagers every passing day. Especially interested and committed
villagers are the ones who could do this, as | have shown above. They can share
their interest and curiosity about the homeland and the population exchange with
their kids and grandkids with the help of different kind of media other than the
personal stories and memories which were mainly told around the daily activities.
The books, the Internet resources, especially those by the related associations, the
activities which were organized by these associations both in Samsun and Istanbul,

TV shows like Elveda Rumeli'®®, Farewell to Rumelia (2007-2010), or movies like

Z:Peki onlar mesela biz miibadiliz demiyorlar mi1?
K:Hayir.

1% Elveda Rumeli was the popular series about a Muslim family who lived in Macedonia around
1890s. After all the conflicts in the Balkans, the family had to leave their village for Turkey.
(http://www.imdb.com/title/tt1173202/)
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Dedemin Insanlart **°

, My Grandpa’s People, (2011) the celebrations for
Republican Day''?, dances, folk songs and specials from the exchangee cuisine all
turn to be the new carriers of the social memory of exchangees and exchangee
identity rather than the daily activities buried in daily life.

In this respect, the exchangee habitus transforms with the agency of the
interested and committed villagers. They replace the old practices which were the
main frame for the exchangee habitus with new ones. The exchangee habitus which
was once very dependent on the daily practices around the tobacco production
adopts the other practices and ways of socialization with the changing structural
conditions. It can be said that its importance in the daily lives of the villagers
decreases, but the symbolic capital that it carries such as being clean, civilized and
tidy is circulated much more and gains importance for the villagers in various
domains in the lives of the villagers, especially when they encounter non-exchangee
people.

Moreover, the transformation in the exchangee habitus is a result of and
also resulted from the change in the villagers’ relation with social memory of the
population exchange. This change can be understood with Assmann’s
differentiation among communicative memory and cultural memory (2008, 2011).
He suggests that the communicative memory which can be defined as the stories
and memories about the past events of a group is confined to change nearly after
three generations. In this case, it can only span through three generations with the
help of the daily practices, since “a change of frames brings about forgetting”
(2008; 111). According to him, there are two options for the communicative
memory. It will be forgotten or it will be turned into cultural memory which is the
social memory in the more organized and institutionalized ways, as Assmann puts it

(2008, 2011). In this respect, social memory of the population exchange, which has

199 A movie by Cagan Irmak. It is about the relation between an exchangee grandpa and his
grandkid. http://www.imdb.com/title/tt2150209/

"% These celebrations have been very special for the exchangees of Bafra since the population
exchange. On every Republican Day, they gather in Bafra and celebrate the occasion with dances
and songs from the homeland. As far as | know, this is the only unofficial celebration of the
Republican Day in Turkey.

209


http://www.imdb.com/title/tt2150209/

been under tremendous change in terms of practices and frameworks due the
abandonment of tobacco production, is in the junction. It will resolve as the
communicative memory or it will be cultural memory and this transformation will
be realized by the practices and the reflections of the individual villagers on the
social memory. The conscious but indifferent villagers, due to their uninterested
attitudes towards the social memory of the population exchange and being an
exchangee in general, their social memory about the population exchange will
remain as communicative memory in Assmann’s terms and soon will be forgotten.
However, for the interested and committed villagers who could transfer the social
memory into the other domains of their lives after tobacco production, the social
memory of the population exchange will turn to be cultural memory with the help
of new media and new frames. According to the same logic, the practices of the

interested villagers group will resolve into one of these two ways with passing time.
5.4 Conclusion

In this chapter, | have deepened the analysis of the exchangee habitus by
differentiating the villagers according to the degrees of adopting the exchangee
habitus. First, | define three groups among the villagers which are conscious but
indifferent villagers, interested villagers and interested and committed villagers.
Then, | provide detailed accounts for every group of villagers. As a result, I claim
that there are two important factors that are affecting the individual villagers’
interest and activities within the exchangee habitus. The first one is the villagers’
living and working arrangements outside of the village which increase their
encounters with non-exchangees. The second one is the villagers’ time spent with
the people who are knowledgeable and willing to talk about the population
exchange which strengthens their relations with the social memory of the
population exchange. When a villager lives or works outside of the village and
when her or his time, that s/he spent on talking and discussing about the population
exchange increases, her or his interest and activities within the exchangee habitus
increase. The living arrangements contribute to the exchangee habitus by
highlighting the boundaries between the exchangees and non-exchangees. This is in

accordance with Barth (1969), who claims boundary making for a group is a
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process of exclusion and inclusion, thus defining the insiders and outsiders, us and
the others. So, rather than the cultural stuff which seems to characterize a group, the
boundaries between the group and the others which were built during the daily
encounters and interactions are the true denominators of a group. The time with
people who are already into the social memory makes the social memory as a
second nature, as Bourdieu (2003) claims. The stories become the parts of habitus
as the guides for practices, behavior and thoughts. With these mechanisms, the
social memory diffuses into daily life as much as it provides the continuity of the
group. This is also why Schwartz (2000) names his conceptualization of memory as
“memory as a cultural system”. According to him, social memory diffuses into
daily life and mediates meaning. It connects past events and present events,
becomes meaning making apparatus for the group, and contributes to its continuity
(Schwartz, 2000). Finally, I discuss how the exchangee habitus adopts the structural
changes and the future possibilities for the social memory of the population
exchange, in this case with the help of grouping. I claim that with the abandonment
of the tobacco production the exchangee habitus underwent a huge transformation
and its center point shifted to the other domains of daily lives of the villagers. | also
claim that by employing Assmann’s (2008, 2011) argument about the
differentiation between communicative and cultural memory, the conscious but
indifferent villagers’ social memory mostly remains as the communicative memory
and will be forgotten, whereas the social memory of the interested and committed
villagers will turn to cultural memory due to the new practices that they adopt

through their exchangee habitus.
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CHAPTER VI

CONCLUSION

This dissertation basically tries to describe and explain the change in the
habitus of the people who descend from a group of immigrants, by focusing on the
dynamics which are result of relation between the past and present of the villagers
and also the structural factors and the villagers’ preferences. To understand these
dynamics, | have constructed a methodological and conceptual framework which
takes shape mainly around Bourdieuan conceptualization of the social world. Then,
I employ this framework to scrutinize the case of Saridiinya village in Bafra,
Samsun which provides an environment to see the interplay among many different
macro and micro factors and how people perceive and act on these factors. The
reason why this village and its people can be a nexus for diverse factors is that the
villagers were settled in Saridiinya as a result of Greek-Turkish population
exchange that took place in 1923-1924.

The Greek-Turkish population exchange was administered according to
the Lausanne Peace Treaty. According to this, both Greece and Turkey agreed to
exchange minority populations compulsorily with the encouragement of
international actors. While Turkey received nearly four hundred thousand Muslims
from Greece, Greece received over one million people from Turkey with the ones
who had to flee from Turkey during the clashes between Turkish and Greek forces.
Muslims of the Thrace and Greek-Orthodox population of Istanbul were excluded
from the population exchange.

The population of the village where | conducted my field research was
among the exchangees who had to come to Turkey in 1924. Before the population
exchange, the villagers had lived in a village called Mikropolis in Drama prefecture
of Greece today. They had been engaged in tobacco production. After a hard and
long travel from their old village, the villagers were brought to Samsun port, since
the administrative officials though that they could adapt there more easily because

of the similarities between Drama and Samsun especially in terms of the tobacco
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production. However, the villagers who were first offered to stay in center city,
wanted to settle in a village and choose Saridiinya which was already emptied by its
Greek tobacco producer dwellers. Turkish state that did not let the other groups
settle together and choose their settlement place, let these villagers settle in
Sanidiinya, according to the villagers’ accounts. At this point, it should be
emphasized that the villagers were not settled with a top down decision, but their
demands about settlement matched with that of the state which wanted the
exchangees to be productive as soon as possible. In this respect, they could exert
their agency within some limitations. This point is also important, since it present
an example how this study conceptualize the agency structure dilemma by
accepting the agency of the actors within some structural limitations with the
conceptualization of habitus.

After settlement in Saridiinya, they continued producing tobacco. By the
time of the Second World War, all of the villagers completely settled in Saridiinya
and cultivated tobacco on their own lands. The state monopoly in tobacco sector,
TEKEL also expanded its activities and supported the tobacco producers in many
ways. This expansion in the activities of TEKEL also overlapped with a new
development leap in Turkey which aimed to protect and support the national
industries from the competition with the foreign companies. In line with this policy,
in order to increase the internal demand for the national industries and improve the
living conditions in rural areas, the tobacco prices and quantities that were bought
were increased. Moreover, in the same period the migration to urban areas for
better job opportunities from Saridiinya gained importance for the villagers. Most
of the villagers found jobs in the tobacco factories of TEKEL which had all the
rights to buy, to process and to sell all tobacco yield of Turkey in the national and
international markets. The villagers, who migrated to big cities, did not lose contact
with their village and continued to visit there especially during their vacations.
Until the early 1990s, the villagers’ lives revolved around the tobacco whether in
the tobacco fields or tobacco factories. After this, as a result of the change in the
economy policies in Turkey, the state role in the economic domain decreases

sharply and TEKEL was also part of this picture. The minimum price policy was
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stopped, the amount of tobacco that TEKEL bought decreased, other support
mechanisms were abolished and the workers in the factories were encouraged for
early retirement. After their retirement during the 1990s and early 2000s, the
villagers who once migrated to big cities, returned to Saridiinya especially to spend
the summers over there, while their kids stayed in the cities. After TEKEL’s
complete privatization in 2008, many villagers stopped tobacco producing mainly
due to increasing cost and decreasing prices. The last household, who still harvested
tobacco, stopped it in 2010. Today, many of the villagers have their pensions as
workers or tobacco producers and the younger generation mainly has jobs out of the
village.

| employed an interpretative methodological approach to have a holistic
picture of villagers’ lives. During the field research and analyzing the data that |
collected in the field research, | adopted critical realist approach. | conducted a field
research which gave me opportunity to access daily lives of the villagers. In this
semi-ethnographic field research, | spent forty days with intervals during the
summer of 2011. To learn about memories of population exchange, the life histories
of the villagers, the transformation of the village through the decades since the
population exchange, | had semi-structured in depth interviews with sixty two
villagers. | also joined the daily activities of them as a participant observant.
Moreover, | try to get knowledge about the village from well informed informants
who were willing to share their knowledge with me.

Within this context, | wanted to know how the villagers remember the
population exchange through the memories of their parents and grandparents and
how they build a relation between their past and themselves within their daily life.
After intense literature review, in-depth examination of my data and employing the
concept of habitus by Pierre Bourdieu for explaining the case, my research
questions evolved into these ones: what are the specificities of the exchangee
habitus? What kind of practices, experiences and perceptions does this habitus have?
Which objective conditions and subjective perceptions are involved in this habitus
especially through the social memory of the population exchange and tobacco

production? Or in more theoretically speaking; how the habitus, social memory and
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identification processes are related with each other through the daily practices of
the villagers? And finally, how does the exchangee habitus respond with changing
conditions and in turn how does this affect the memory practices and identification
processes?

The metatheory of Pierre Bourdieu and his fundamental concept habitus
seemed to be the most appropriate one to draw the line between the daily activities
of the villagers and their conception of the population exchange, while also linking
the macro structures around the village such as state formation and economy
policies and daily practices like tobacco stringing or gossiping about the
neighboring villagers. Moreover, it provides enough space and flexibility with some
interventions for other important concepts to understand the case, like social
memory and identification. I first integrate Bourdieu’s metatheory with critical
realism to give it a sound ontological base to make it more open and less
deterministic by referring Vandenberghe (1999). With this, it became possible to
see the relation between habitus and field which gives habitus dynamism. For the
second intervention in the operation of habitus, | refer to Lane (2006) who claims
that Bourdieu uses habitus as a way of structural determination. Lane (2006)
suggests using habitus as a mediating concept among different fields and subfields.
He wants to redefine the relationship of homology between field and habitus, by
redefining the concept of habitus. The homology between field and habitus should
be statistical correlation rather than a law of causal determination. Lane insists on
having more contingent and constructed nature of values in habitus by emphasizing
the margin of uncertainty between the objective positions of agents and the
subjective presentation of positions and between the social world and representation
of the social world. Lane (2006) criticizes Bourdieu for evaluating position and
position taking as ‘two translation of the same phrase’ by referring Bourdieu and
Wacquant (1992). In this respect, my intervention to Bourdieu’s definition of
habitus by following Lane (2006) will be in the forms of emphasizing or showing
the possibility of a more flexible definition of habitus and the relationship between
habitus and field by adding it to the dimension of time or historicity. Bourdieu’s

later clarifications on habitus let such an intervention:
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Habitus change constantly as a function of new experiences. Dispositions are
subject to a sort of permanent revision, but one that is never radical, given that it
operates on the basis of premises instituted in the previous state. They are
characterized by a combination of constancy and variation that fluctuates
according to the individual and her degree of rigidity or flexibility (2000:161).

This later clarification has two important points to draw attention. First, it
IS habitus in plural form, so habitus seem not unitary, fixed, or static. Second,
habitus is under constant change rather than being fixed, essential or static. As
Bourdieu puts it clearly, it is “the product of history, it is an open system of
dispositions that is constantly subjected to experiences, and therefore constantly
affected by them in a way that either reinforces or modifies its structures. It is
durable but not eternal!” (Bourdieu and Wacquant, 1992; 133). So, the process of
translation between field and habitus cannot be understood as “two translations of
the same phrase” (Bourdieu and Wacquant, 1992¢: 105). If I use the metaphor of
translation again, we cannot assume that we have two independent and fixed
languages, i.e. language of habitus and field, language of position takings and
positions. The “dictionaries” of these languages which are the base for translation
are durable, but not stagnant. With every new experience, new “phrases” are added
to these dictionaries or some of them are forgotten.

Another vital theoretical concept of the study is social memory because of
that the very existence of exchangee villagers of Saridiinya is highly related with
the event of the compulsory population exchange and its memory which is passed
from generation to generation in different ways with different focuses. The
narrative about the population exchange functions as a story which connects the
villagers with their ancestors and their homeland and it affects the villagers’
practices and thoughts. In this respect, social memory’s content and its relation with
habitus and its functions are very important while investigating the relations in
order to understand the case.

Among the different approaches to social memory, | have found the
dynamics of memory approach very compatible with the perspective | try to
develop for this study. The biggest advantage of the dynamics of memory approach

is that it does not conceptualize memory completely from above or below, but it
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defines memory as a process of negotiation. Dynamics of memory approach also
concentrates on the complex relation between past and present in the process of
shaping social memory. Agents have different capabilities and powers to shape it.
Available materials and repertoires are not limitless but they are bounded with
objective conditions (Misztal, 2003). Past is a matter of negotiation among the
agents with different interests and capabilities. It cannot be conceptualized
completely from above or below. Schudson (1997) emphasizes that the actors, even
the ones who seem very powerful in the manipulating the relation between past and
present, have the limits to rewrite to the past as they wish. To illustrate this point,
he refers to Marx and concludes: “People do indeed rewrite the texts of history. But
they do not choose which texts to work on” (Schudson, 1997; 15).

For this reason, the act of recollection of memories gains importance as a
relation with past. The recollection of the past materializes in the narratization,
which means “telling a story about past and telling a story about past relation to
present” (70). The ways the past endures in the present such as psychological,
social, linguistic and political processes, are the main issues of the approach.
However, since the conditions and priorities of the interpretation of the past in the
present change, the interpretation and representation of the past is also not stable
but changeable. Social memory turns a version of past embodied in both historical
evidence and commemorative symbolism. It becomes a “cultural program that
orients our intentions, set our moods and enables us to act” (Misztal, 2003:72).
According to Schwartz (2000), social memory can be understood as cultural system
within this approach, since it is diffused into the practices, reflections, behaviors
and acts. It is in the everyday life of the agents, thus it is in the habitus. With the
mechanisms of daily life, the social memory diffuses into daily life as much as it
provides the continuity of the group as a cultural framework. According to him,
social memory mediates meaning. It connects past events and present events,
becomes meaning making apparatus for the group, and contributes to its continuity
(Schwartz, 2000). The past is remembered because it helps the people make sense
of today (Schudson, 1997).

217



| also employed Assmann’s (2011) differentiation between communicative
memory and cultural memory to understand the future possibilities of the social
memory of population exchange. He suggests that the communicative memory
which can be defined as the stories and memories about the past events of group is
confined to change nearly after three generations. In this case, it can only span
through three generations with the help of the daily practices, since “a change of
frames brings about forgetting” (2008; 111). Other option for the communicative
memory is to become cultural memory which is the social memory in the more
organized and institutionalized ways as Assmann puts it (2008, 2011). Such a
change also brings a transformation of the exchangee habitus and its relation with
the exchangee past.

The third concept of the study is the identification which derives from
Hall’s (1992) definition of identity. According to him, identities are the stitches
which connect the agents with the multiplicities of historicity and sociality. They
are the meanings which the agents give to their positions in the social world. The
narratives and practices around the identities, and the identities they are in relation
with, are also products of power relations in a specific society, and they have
always the traces of historicity. Moreover, since the identities are constructed
through difference, the competition among narratives can turn out to be exclusion,
othering and border drawing at different levels (Hall, 1992; 1996). At this point, |
have turn to concept identification rather than identity, since the first, as Laclau and
Mouffe (2001) define, focuses more on the process itself, its articulation and
construction, with more emphasis on historicity and dynamics of the social.

To have a better understanding identification process and boundary
making, | employ the conceptualization of Barth (1969) which accepts the group
boundaries as the denominator of the groups, rather than the cultural content they
have. In this respect, Barth (1969) claims that boundary making, which takes place
in everyday encounters, is a process of exclusion and inclusion, thus defining the
insiders and outsiders, us and the others. When this claim overlaps with the claim of
that groups’ characteristics also organize the people’s interaction in daily life with

themselves or the others (Barth, 1969;11), then the daily life interactions, relations
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and descriptions turn to be sites to look after for hints of identification processes
which are also processes of inclusion and exclusion. Moreover, Barth’s focus on the
boundaries as the points of collusion of differences is also a valuable extension both
for Hall’s description of identification that emphasizes a construction through the
differences and also Bourdicu’s approach to the social world which is built on
symbolic distinctions.

At this point, | can relate all three concepts together. | argue that the
impacts of the social world and the power relations on the identification processes
establish a ground for using the concepts of habitus and social memory to explain
the identification processes. | claim that habitus provides and explains the working
of a social universe in which the agents collectively draw the maps of possible
locations for identity formations. Moreover, it provides the basic knowledge of
shared daily life, practical sense of togetherness, the distinctions between different
groups and cosmology that explains the existence of the group. In addition, the
social memory also comes into the stage during the identification, especially the
process of narratization which can be seen as telling a story about the group’s past,
its relation to the group’s present. Social memory provides a repertoire for possible
actions and cases in which people refer as models. Moreover, the dynamic
workings of habitus and social memory also contribute the dynamism of
identification process since they are both open to change within in the limits of
specific historical periods and material conditions. If | adopt the metaphor of a map,
the habitus is a very slowly flowing map that shows the locations of time and space
which are available to the agents to act upon. The remnants of social memory in
this social universe work both as shortcuts among different locations of time and
space and a tool to move in this universe. Within this picture, the identification
process can be seen as the representations and the practices that originate from this
social universe. More precisely, it is a representation of the coordinates which host
the important crystallization points within and around the social universe.

My main argument in this dissertation is that the cyclical relationship
among the concepts of habitus, social memory and identification process creates a

specific habitus which 1 call this habitus exchangee habitus. The continuous
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relationship among these three concepts is the key to the exchangee habitus. All the
concepts in this case amplify each other and this constitutes a loop which is
imperfect, since all of these concepts are open to the influences from outside and
each other. This imperfection is the source for the change in the model. | called it
exchangee habitus because it functions as a habitus, it can be seen in the daily
practices, bodily dispositions. It also makes visible the social memory,
identification processes and their effects on these practices. These two domains, i.e.
the social memory of population exchange and homeland and the identification
processes which occur during the exchangees’ daily encounters with non-
exchangee people give the exchangee character to the habitus and turn it to the
exchangee habitus. In this respect, the exchangee habitus is operationalization of
the loop among those three concepts. The conceptualization of the exchangee
habitus includes the habitus, social memory, identification processes, their two-
ways relations with each other and finally their two-ways relations with the
structural factors such as the population exchange, transformation in the tobacco
market and rural-urban migration.

Within this theoretical framework, to find answers for the research
questions | define three important and related aspects of the exchangee habitus,
namely remembering the past and the homeland, engaging in tobacco production
for a very long time and claiming to be more civilized and orderly than other people
in certain ways. This is also an operationalization of the theoretical construction of
the loop among concepts of habitus, social memory and identification processes.
The loop is the exchangee habitus. The different aspects of the exchangee habitus
are all connected to each other and they shape each other in a dynamic way. The
past is not only stories and narratives about the common homeland, but also a guide
for tobacco production and a resource for differentiation from the other villages
around Saridiinya. The tobacco production is not only the main economic activity
in the village but also media which the exchangees can show their difference.
Moreover, it also provides practices that connect the past and present. The
characteristics of the villagers which they think they have are not only differences

but also a unifying narrative for villagers which shows their interest as well as the
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symbols of their past. So, remembering the past, tobacco production and the claim
to be different are all in loop to shape each other and are shaped by each other.
However, as well as each aspect is changing, the loop or the exchangee habitus also
changes. | have examined these three aspects of village life by showing what the
villagers remember about the population exchange and how they remember it, the
changing dominance of the tobacco production in village’s economic life and its
importance in the social life of the villagers, how villagers perceive themselves
different from other people and how this affects their relations.

Then, | deepened analysis of the exchangee habitus by grouping the
villagers according to their involvement in the exchangee habitus and explained
how and why people differ among these groups. According to this grouping, there
are three groups among the villagers. The first one is the conscious but indifferent
villagers. They know that they are exchangees, but for them the past is not
important and they do not relate the past events with daily events of today. They do
not ascribe any different meaning to tobacco production other than being the most
important economic activity of the villagers for a long time. Moreover, according to
them, the differences of the village and the villagers than the non-exchangees are
not important for them. In this respect, the conscious but indifferent villagers are
the ones who reflect the effects of the exchangee habitus at the minimum level
when it is compared with the other villagers. The second group is the interested
villagers. They know the stories and the memories about the population exchange
and the homeland and moreover, they think the social memory is important for
them both practically and symbolically. They perceive tobacco production as a
continuation of their traditions that they brought from the homeland and they see
tobacco production as an important part of being an exchangee. They claim their
difference than the non-exchangee people by emphasizing that they are more civil,
cleaner and tidy because of their exchangee roots. The third group is the committed
villagers. They share the many characteristics with the interested villagers. In
addition, they also add new practices to their daily lives to support their exchangee
roots. They transmit these remembrances to the next generations with the help of

new available media and keenly seek new information about the population
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exchange through the new sources. Thus, they are the group that I can observe the
most obvious effects of the exchangee habitus.

The detailed examination of the groups reveals that there are two main
factors that affect the villagers’ involvement in the exchangee habitus. The first
factor is the villagers’ living and working arrangements outside of the village. If an
individual villager lives or works outside of the village for a time, this increases her
or his encounters with non-exchangees. The living arrangements contribute to the
exchangee habitus by highlighting the boundaries between the exchangees and non-
exchangees. This is in accordance with Barth (1969) who claims boundary making
for a group is a process of exclusion and inclusion, thus defining the insiders and
outsiders, us and the others. So, rather than the cultural stuff which seems to
characterize a group, the boundaries between the group and the others which were
built during the daily encounters and interactions are the true denominators of a
group. Second one is villagers’ time spent with the people who are knowledgeable
and willing to talk about the population exchange which strengthens their relations
with the social memory of the population exchange. When a villager lives or works
outside of the village and when her or his time, that s/he spent on talking and
discussing about the population exchange increases, her or his interest and activities
within the exchangee habitus increase. The time with people who are already into
the social memory makes the social memory as a second nature as Bourdieu (2003)
claims. The stories become the parts of habitus as the guides for practices, behavior
and thoughts. With these mechanisms, the social memory diffuses into daily life as
much as it provides the continuity of the group. This is also why Schwartz (2000)
names his conceptualization of memory as “memory as a cultural system”.
According to him, social memory diffuses into daily life and mediate meaning. It
connects past events and present events, becomes meaning making apparatus for
the group, and contributes to its continuity (Schwartz, 2000).

Finally, 1 show how the structural changes reflect on the exchangee habitus
and how the exchangee habitus reacts to these structural changes. | argue when the
tobacco production in the village lost its importance in the daily lives of the

villagers, the exchangee habitus changed drastically. | also argue that the
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differentiation between communicative and cultural memory takes place at this
point (Assmann, 2011). The conscious but indifferent villagers’ social memory
mostly remains at the level of communicative memory and will be forgotten,
whereas the social memory of the interested and committed villagers will be turn to
cultural memory due to the new practices that they adopts through their exchangee
habitus.

At this point, I want to put the main findings of the study one by one again.
First, there is an exchangee habitus which operates as a framework for the thoughts
and practices of the exchangee villagers. The exchangee habitus is the result of the
dynamic relations among the social memory of the population exchange, tobacco
production which continued for long time and the perceived differences which
arose as a result of daily encounters with the non-exchangee people.

The second finding is that the exchangee habitus is durable, but not static.
It underwent transformation with the changing structural factors. Daily life’s
function as a nest for the exchangee habitus changes, when the labor intensive and
time consuming chores, which were shared by members of different generations,
were abandoned. The extent of the dynamism of the exchangee habitus can be seen
with the help of the differentiation among the villagers. The villagers in different
groups approach the change differently and adopt it differently. | claim that the
conscious but indifferent villagers will soon forget or choose not to transmit the
exchangee habitus to the next generation. But the committed villagers will adopt
new ways in transmitting the knowledge about the population exchange and
homeland to the following generations. The interested villagers will go one of these
directions. The importance of the tobacco production for the villagers should also
be emphasized at this point. When the state sponsored tobacco production was over
in the village, the villagers did not only lose their main economic activity, but they
lost a set of activities and relationships among each other which made them a close
knit community. The tobacco production was an anchor that stabilized the villagers
on their land as exchangees, since it is also a strong link between the villagers’ past

and present.
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The third finding is about the reasons behind the different ways of adoption
of the change in the exchangee habitus by the villagers. The analysis shows that the
importance of the exchangee habitus in villagers’ live varies with two main factors.
One is the time the villagers spent with someone who was knowledgeable and
willing to talk about the population exchange and the homeland. When the time that
the villagers spent with other people who were curious and talkative about the
population exchange, mostly close family elders such as grandparents, especially
during the formative years of the villagers, increases; such a close relationship
makes the people grow with the stories and the memories of the homeland and
being an exchangee was inscribed in them. The other factor is the villagers’ living
and working arrangements outside of the villager. When the villagers live or work
outside of the village and have more opportunities to meet and socialize with non-
exchangee people, their differences as exchangees become more visible both for
themselves and also for non-exchangee people and this visibility strengthens
exchangee identification. So, these two factors are important, because they affect
the interest of the individual villager into the exchangee habitus.

This last finding of the dissertation is about the future transformation of
social memory of the population exchange and exchangee habitus. I claim that the
social memory of the population exchange which is mainly in the form of
communicative memory until now, has two possibilities. The first possibility is that
some of the villagers, who do not have a contact with the population exchange with
the help of new ways, will forget the stories and memories which they were not
very interested in at all. Their kids and grandkids will not have the chance to listen
about the population exchange and the homeland from them. So for these people,
the exchangee past will be very small part of who they are. This is the case for the
conscious but indifferent villagers. The second possibility is that the change in the
exchangee habitus will bring new ways to remember the stories and memories of
the population exchange and the past will be remembered as a cultural memory in a
more institutionalized way. This is the case for committed villagers.

These four findings of the study are important in many ways. First one is

the theoretical importance of the study. With a revealing case, the study brings the
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working of habitus with social memory and identification processes to light. The
concepts of social memory and identification processes are employed to show their
contributions to the working of habitus, thus turning it to exchangee habitus.
Moreover, these concepts carry different ways of interactions into the habitus and
make it multidimensional and less deterministic. These three concepts and their
interrelatedness can reveal both subjective experiences of the villagers with their
daily life practices, and also the reflections of structural factors such as the
population exchange, transformation of tobacco sector or rural migration to the
urban centers. In this respect, my analysis can be understood as a structuralist
account or on the contrary it can be evaluated as a subjectivist account. This is the
reason why | employed habitus as the main concept of the dissertation. This swing
between the structure and the agent, which | believe to be very important for this
case, can be captured with habitus.

The second importance of the study comes from the case that it explores.
The studies about the Greco-Turkish population exchange in Turkey mostly focus
on its historical or political implications without paying much attention to the
experiences of the exchangees. Moreover, when they explore about the experiences
of the exchangees, they focus on mainly the exchangees who settled in big cities
especially in and around Istanbul and Izmir. In this respect, this study stands out,
since it try to understand the daily lives practices and experiences of the exchangees
who live in a rural area in the Black Sea region which is not known its exchangee
population. Moreover, it is different than many of the studies in the field which
examine the population exchange only as a population homogenization tool but not
an experience that the real people underwent. In this respect, this examination also
aims to understand the agency of the exchangees and the ways that they perform
their agency under the effects of structural factors. To explore and explain the lives
of exchangees, that the study presents a very detailed picture of the exchangee life
makes it an original and important one, especially among the literature about the
population exchange. It is not a classical monograph; however, it focuses a broader

scope around the three key concepts. Moreover, it provides a different angle to see
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the continuous transformation of Turkey with an emphasis on exchangees whose
main economic activity was tobacco production.

Another importance of the study is that it opens the way for the new
studies on the population exchange and experiences of the exchangees. This study
describes many characteristics of the exchangee life, however due to constraint of a
dissertation; it cannot explore and explain every aspects of it. Especially two of
these aspects stand out as important topics of future studies. The one is that the
relationship among gender, rural transformation and exchangee identity. In this
study, | have this topic as a part of the exchangee habitus; however, another study
which is supported by rural transformation literature and gender studies literature
can shed light many understudied aspects of this relationship in this study. Another
topic is the perceptions of the exchangees on the state and nationalism. Such an
exploration will be valuable in understanding how the Turkish state formation
process which also initiated the population exchange was perceived by the
exchangees and how this perception changed since the population exchange.

These topics also signify the limitations of the study. This study has two
main limitations. Due to time and budgetary limitations, during the field research I
could not conduct in-depth interviews with non-exchangee people who have close
relationships with the exchangee people, such as neighbors or co-workers. Those
interviews could deepen the understanding on the relations between exchangees and
non-exchangees and provide a better picture dynamics of identification processes.
Moreover, | also could not conduct interviews or spend more time with the younger
villagers during the field research. These missing interviews could show the
position of the fourth generation exchangees in the exchangee habitus and thus shed
light on the future of the exchangee habitus.

With all these limitations, this study should be seen as an endeavor to
understand the exchangee experience, which is only one part of migration history in
Turkey. However, its conclusions are far from being generalizable. In this respect,
further research on other aspects of migration history of Turkey should be

conducted in order to understand and evaluate not only the past, but also the present
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in which we witness the people who have fled their countries due to unbearable

conditions.
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APPENDIX B: TURKISH SUMMARY

TURKIYE’NIN KARADENiZ BOLGESI’NDEKI BIR MUBADIL
KOYUNDE HABITUSUN DONUSUMU

Tiirkiye Cumhuriyeti’nin kurucu metinlerinden biri olan Lozan Antlagmasi
oncesinde 30 Ocak 1923’°te imzalanan “Tiirk ve Yunan Halklarinin Miibadelesine
[liskin S6zlesme ve Protokol” ile, Istanbul haricinde, Tiirkiye topraklarinda yasayan
Rum-Ortodoks niifus ile Bat1 Trakya haricinde, Yunanistan’da yasan Miisliiman-
Tiirklerin zorunlu olarak degis-tokus edilmesi karara baglandi ve bu karardan her
iki iilkede yaklasik bir buguk milyon kisi etkilendi (Hirschon, 2005). Lozan
Antlasmasi’ndan sonra 1930°da imzalanan Ankara Antlasmasi ile miibadillere ait
taginmazlarin degisimi saglandi ve miibadillerin geri doniisii yasaklanarak
miibadele siireci hukuken tamamlanmis oldu (Yildirim, 2006). Bu siiregte s6z
konusu insanlara gitmek ya da kalmak konusunda fikirleri sorulmadi, kalmak
istediklerini beyan edenlerin istekleri dikkate alinmadi ve niifus miibadelesi zorunlu
kilind1 (Yildirim, 2006; Gokagt, 2005). Miibadiller Yunanistan’dan Tiirkiye’ye
gemilerle tasindiktan sonra, Samsun’un da aralarinda bulundugu iskan
mintikalarina dagitildi (Ipek, 2000) ve miibadillerin devletin sagladigi kisitlt

imkanlarla yeni bir hayata baglamalar1 beklendi.

Saridiinyali miibadiller de diger miibadiller gibi Lozan Baris Antlagmasi
geregince Tiirkiye’ye goc¢ etmek zorunda kalmiglardi. Sar1 Diinya koyiine yerlesen
miibadiller de gelir gelmez tiitiin tarimina giristiler, fakat ellerinde ne tarim aletleri
ne de tohumlar1 vardi. Tapulu arazileri olmasina ragmen, ilk yillarda bu arazilerde
tarim yapamayip, Bafra’nin yerlisi olan daha biiyiik tiitiin iireticilerinin yaninda
ortakci oldular. Bu siire¢ 6zellikle miibadeleden hemen sonraki on yil iginde dogan
miibadillerin belleklerinde c¢ok eziyetli, yoksulluk i¢indeki zamanlar olarak yer
etmistir. Boyle hissetmelerindeki temel etken alintida da goriildiigii gibi geride
biraktiklar1 “memleket”lerindeki zenginlik ve bollugun hatirasinin ¢ok yeni
olmasidir. Memleketlerinde de tiitiin tarim1 ile ugrasmalarina ragmen, miibadiller

bliyliklerinden orada tiitiin yapmanin ¢ok daha kolay oldugunu ve irettikleri
244



tiittinlere tliccarlarin “¢il ¢il altin paralar saydigin1” duyarak biiylimiislerdir. Ayrica
memleketlerinde herkes kendi tarlasinda c¢alisirken, miibadeleden sonra “baskasinin
topraginda calismak”, “bagkasina ¢alismak™ zorunda kalmislardir. Aradan yillar
gectikce, Oncelikle niifusu daha kalabalik olan aileler -hem aldiklar1 toprak miktari
daha ¢ok oldugu, hem de ortak¢ilik sirasinda daha fazla kazanabildikleri i¢in-, daha
sonra da diger koyliiler kendi tiitiinlerini ekebildiler. 1940’larin ortalarindan
itibaren koyliilerin ortak¢iliga gitmedikleri sdylenebilir. Aslinda bu tarih 1941°den
sonra tiitlin piyasasinin kontroliinii tamamen devletin elinde toplayan TEKEL’in,
tiitlin destekleme alimlar1 yapmaya basladigi 1946 yihi ile kesismektedir. Bunu
takip eden yillarda kdye agilan Tarim ve Kredi Kooperatifi ile de Sar1 Diinya’lilar
kimyasal gilibre ya da tarim aleti gibi digaridan alinmasi pahali girdilere daha kolay
ulasabilmeye basladilar. Artik koydeki aileler kendi evlerinde yerlesik hale gelmis
ve belli bir gecim seviyesine ulagmis durumdaydilar. 1961°den sonra planli doneme
gecilmesi ve ithal ikameci kalkinma politikasinin izlenmesi ile TEKEL’in
destekleme alimlar1 ve fiyat belirleme politikalar1 tireticiyi daha da destekler hale
geldi. Bu sirada koydeki sosyal tabakalasmayir Oonemli 6lgiide etkileyecek olan
bliylik sehirlere gd¢ de basladi. Topraklari, kalabalik niifuslarini doyurmaya
yetmeyen hanelerin iiyeleri, biiyiik sehirlere yerlesmis akraba ya da tamidik
miibadiller yoluyla biiyiikk 6lgekli is¢i alimi yapan Maltepe ve Samsun sigara
fabrikalarinda is¢i olarak calismaya basladi. Bazi aileler tiim fertleri ile birlikte gog
ederken, bazilar1 geride daha yash fertlerini birakti. Hi¢ gé¢ vermeyen aileler ise
evlilikler ve yeni kusaklarla daha da kabaliklagti ve tiitiin tarlalarini islemeye
devam etti. Fabrikalarda is¢i olan koyliiler de, fabrikanin tiretim yapmadig yaz
aylarmmi ya da tatillerini koyde kalan akrabalarina tiitiin islerinde yardim ederek
gecirdiler. Boylece koy ile baglantilar1 kopmamis oldu. Fakat kdoylilerin bir
kisminin gbé¢ etmesi bir kisminin ise kdyde kalmasi ile kdyde ciftci/is¢i, tam
zamanli/yar1 zamanh koyli ya da kislik¢i/yazlik¢r olarak basitlestirilebilecek bir
ayrim ortaya cikti. 1946°dan 1980’lerin ortalarina kadar siiren bu ddénem,
Saridiinyalilarin gerek tiitlin tarlalarinda gerekse sigara fabrikalarinda en faal
olduklar1 dénemdir. Bugiinden bakip, o giinleri anan kdyliiler 6zellikle yazlar1 gece

yarilarina kadar iplere ¢oluk cocuk tiitiin dizildigini; sabahin ilk isiklar1 ile de
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yeniden tiitiin toplamak i¢in tarlaya gidildigini; neredeyse uyumaya bile vaktin
olmadigini; hem ne kadar ¢ok yorulduklarini hem de c¢ok ¢aliskan olduklarini

vurgulayarak anlatiyorlar.

24 Ocak 1980 kararlartyla, ekonominin disa agilmasi, ithal ikameci
sanayilesmenin ihracata yonelik biiylimeye c¢evrilmesi ile TEKEL’in tiitiin
piyasasindaki yeri de de§ismeye basladi. Bu doniistime yonelik olast muahalefet
kanallar1 da 12 Eyliil 1980 darbesi ile tamamen kapatildi. 1980°den &nce tiitiin
piyasasinda TEKEL ile birlikte sinirh sayidaki tiiccarlar faaliyet gdsterebiliyordu.
Fakat yerli iiretim tamamen TEKEL’in kontroliindeydi. Bafra’da yaygin olan sark
tipi tiitlin olduk¢a emek yogun oldugu ve cogunlukla aile isletmeleri tarafindan
tiretildigi i¢in koyliiler, tiitiinlerini tiiccara dahi satacak olsalar TEKEL yonergeleri
disinda c¢ikmak diisliniilemezdi. En basindan itibaren TEKEL politikalari
hiikiimetler tarafindan hem kirsal bolgelerde metalagmanin hem de bu boélgeleri
kontrol altinda tutmanin bir yolu olarak goriildii. Sark tipi emek yogun tiitiin
tiretiminin yayginlagtirilmasi, kiiciik treticiligin desteklenmesi ve piyasayr her
yonilyle kontrol altina alma politiklar1 da bunun yansimasi olarak okunmalidir
(Kog, 1991, 159). TEKEL’in karlilig1 bu yiizden devlet i¢in ¢ok dnemli bir sorun
degildi. Neoliberal ekonomi politikalarinin etkin oldugu bir donemde TEKEL’in bu
anlayisla yonetilmesi imkansiz hale gelmisti. Bu yilizden 1980°den itibaren destek
alim fiyatlar1 disiiriildii, yurt i¢inde yabanci sigara satis1 serbestlesti ve 1983’te
TEKEL kar etmesi beklenen bir kamu iktisadi tesebbiisiine doniistiiriildi. 1991°de
TEKEL disinda sigara iiretimi, ithalatt ve satisi belli sartlarda serbest birakildi.
2001°de TEKEL igki ve sigara isletmeleri olarak ikiye ayrilip, anonim sirkete
doniistiiriildii ve Ozellestirme Idaresi tarafindan satisa ¢ikartildi (Ozerman, 2009).
Bu tarihten satildigr 2008’e kadar tiitlin iiretici sayisi, Uretilen tiitlin miktar1 ve
cesitli sigara fabrikalarinda calisan is¢i sayisi azaldi. Karadeniz bolgesinde Tiirkiye
ortalamasinin da tlizerinde bir diisiis yasandi. 2002 yilinda 58 bin olan {iretici sayisi
13 bin civarina; 11 bin ton civarinda olan tiitiin {iretimi de 2 bin ton civarina
geriledi. Samsun’daki tiitiin fabrikas1 1997°de kapatildi. Ballica Sigara Fabrikas1 da
hem iiretimini hem is¢i sayisini diisiirdii (Ozerman, 2009; Erdogan ve Akar, 2008).

Tiitlin  sektdriiniin  daralmas1 ile Bafra’daki ticaret ve tarim faaliyetleri diger
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iirlinlere kaymaya basladi; fakat hi¢ biri tiitlin kadar emek yogun olmadigi i¢in
Bafra’da issizlik ve biiyiik sehirlere go¢ artt1. Ozellikle 2001 ekonomik krizinden
sonra Bafra’nin bir emekliler ve memurlar kentine doniistiigii gézlemlendi (Bafra

Ticaret ve Sanayi Odast, 2007).

Bu sirada 1983’te kabul edilen Tarimda Kendi Adma ve Hesabina
Calisanlar Sosyal Sigortalar Kanunu yillardir tiitlin tarimi ile ugrasan ve bunu
TEKEL belgeleri ile kanitlayabilen tiitiin {reticilerine kisa doénemde belli
miktarlarda prim 6deyerek emekli olma ve diizenli bir maaga sahip olma firsati
tanidi. Sar1 Diinya’dan bir muhasebeci bu konuda tiim koyliileri bilgilendirerek,
koyliilerin bu sisteme erkenden dahil olmalarimi ve ¢ok kisa silirede emekli
olmalarin1 sagladi. 1990’larin sonlarma gelindiginde, koyde yasi yeten herkes
emekli olmustu. Kdyliilerin anlatimima gore 2005 yilindan sonra kdyde herhangi bir
sekilde diizenli geliri olmayan sadece bir ka¢ hane kalmisti. Bu durum, tiitiin
piyasasinda sark tipi tiitiine olan talep azalip, TEKEL piyasadan ¢ekildikce ve fiyat
diistikce adin1 dahi drettigi tiitiiniin kalitesinden alan koy sakinlerinin tiitiin
iiretimininden tamamen vazge¢cmesine yol a¢ti. Su anda kdyde higbir tarlada tiitiin
iretilmiyor. Baz1 koyliiller az sayidaki hayvanlarmma bakiyor ya da tarlalarinda
bugday ve aycicegi yetistiriyorlar. KOy ise yazin bliylik sehirlerdeki koyliilerin
tatilini gecirdigi, kisin ise ¢ogunlukla yashlarin kaldigi; evlerin biiylik kisminin
bosaldigi bir tatil kdyline doniismiis durumda. Tiitiin de hem ekonomik bir kaynak,
hem de giindelik pratiklerin etrafinda olustugu, doniistiigli bir {iriin olarak tiim

kdyliilerin hayatindan ¢ikti.

Bu cercevede, bu tez de Tiirk-Yunan Niifus Miibadelesi sonucunda
Samsun’un Bafra il¢esi Saridiinya kdyiine yerlesen miibadillerin, miibadeleden beri
nasil bir miibadil habitusu insa ettiklerini ve bu insada miibadil ge¢cmisi, tiitiin
iretimi ve kimliklenme siireglerini nasil kullandiklarina odaklanir. Bu tez ile;
mibadillerin giinliikk hayattaki pratikleri, makro ekonomik politikalarinin 6zellikle
tiitlin tiretimi iizerinden kOy hayatina etkisi, koyliilerin bu etkilere nasil uyum

sagladiklar1 ve koyliillerin miibadil olmayan insanlarla giinliik hayatlarindaki
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karsilagsmalarin1 incelemek ve bu sayede miibadil habitusu i¢inde bir arada ¢alisan

dinamikleri analiz etmek istedim.

Bu amagla, kdy sakinlerinin hayatinin biitlinciil bir resmini elde edebilmek
icin yorumlayic1 bir metodolojik yaklagim kullandim. Alan arastirmasi sirasinda
topladigim verileri de elestirel gercek¢i bir yaklasim ile yorumladim. Alan
calismasimn1 Haziran 2011 ile Eyliil 2011 arasinda Samsun, Bafra, Saridiinya
kdyiinde nitel aragtirma yontemleri kullanilarak gerceklestirdim. Kdyde 2011 yaz1
boyunca toplam 40 giin gecirdim ve bir hafta ile on bes giin arasinda degisen
siirelerde, beni misafir etmesine miitesekkiir oldugum, koyliilerden birinin evinde
kaldim. Bafra ilce merkezine 5 km mesafede olan kdyde -100 tanesi miibadil
ailelerin yasadigi- toplam 110 hane bulunuyor. Kdyiin yaz niifusu 600 civarinda
iken, kisin niifus 300 civarina iniyor. Gorlisme yaptigim 62 kisiden sadece 2’si
Yunanistan’da ya da mibadele sirasinda dogan bireylerdir. Digerleri,
Yunanistan’da dogan anne babalarin Tiirkiye’de dogan ¢ocuklar1 ve torunlaridir.
Gortismecilerden 34’4 kadin, 28’1 ise erkektir. Alan c¢alismasinin en biiyiik
eksikligi, hem zaman hem de biitce kisitlarindan dolayi, koy sakinlerinin siklikla
iligki i¢inde oldugu komsu kdy sakinleri, Bafra’daki yerel yoneticiler ya da tiitlin

tiretimi konusunda uzman kisiler ile tamamlayic1 goriismeler yapamamis olmamdir.

Alan calismasi sirasinda ti¢ farkli teknik kullandim: katilimer gozlem, yari
yapilandirilmis miilakat ve konuya daha vakif goriismecilerle detayli gortismeler.
Koyde kaldigim giinler boyunca elimden geldigince etrafimda olan bitene
katilmaya calistim. Baslangicta zorlanmama ragmen, ancak arastirmanin sonlarina
dogru gozlemciden c¢ok bir katilimciya doniisebildim. 62 kisi ile gergeklestirdigim
miilakatlar ii¢ ana boliimden olusuyordu. Ilk béliimde gériismecilere biiyiiklerinden
miibadele hakkinda duyduklar1 hikayeleri, bu hikayeleri nasil ve hangi ortamlarda
duyduklarii ve gocuklarina ya da torunlarina nasil aktardiklarmi sordum. Ikinci
boliimde goriismecilerin hayat hikayelerine odaklanmaya calisirken; son boliimde
ise koylin tarihsel olarak nasil degistigini anlamak i¢in sorular sordum. Konuya
vakif gorlismecilerden kdy ve kdy yasantisina dair daha ayritili bilgi alabildim. Bu
goriismecilerden ayrica koydeki kalabalik ve etkin ailelerin soy agaclarina ve

birbirleri ile akrabalik iliskilerine dair de bilgi aldim. Alan ¢alismasi sonunda kdy
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sakinlerinin nesnel kosullarini (tiitiin {iretimi, kirsal doniisiim gibi), bu kosullara
yiikledikleri 6znel anlamlar1 ve bu anlamlarin nasil degistigini (hayat hikayeleri,
doniim noktalar1) anlamaya calistim. Boylece kisisel hayat hikayeleri ile tarihsel

olaylarin etkilesimini gérmek istedim (Mills, 1961).

Bu cercevede, koylilerin niifus miibadelesini ebeveynlerinin ve aile
biiyiiklerinin hatiralart {izerinden nasil hatirladiklarii, ge¢cmisleri ve bugiinleri
arasinda nasil bir iligki kurduklarimi 6grenmek istedim. Yogun bir yazin
taramasindan ve alan ¢alismasinda topladigim verileri dikkatlice inceledikten sonra
Pierre Bourdieu’nun sosyal teorisi ve habitus kavrami bana bu iligkiyi aciklamak
icin en uygunu olarak goriindii. Tez i¢in arastirma sorularim da takip eden sorulara
doniistii: miibadil habitusunun 6zellikleri nelerdir? Bu habitus ne ¢esit pratikler,
deneyimler ve algilamalar1 barindirir? Hangi nesnel kosullar ve 6znel algilamalar,
ozellikle niifus miibadelesine dair sosyal bellek ve tiitlin {iretimi pratikleri
iizerinden, bu miibadil habitusuna dahil oluyor? Ya da daha teorik bir sekilde
belirtmek gerekirse; habitus, sosyal bellek ve kimliklenme siirecleri koyliilerin
giinliik pratikleri tizerinden nasil birbirine baglanip, etkilesiyor? Ve en nihayetinde,
bu etkilesim sonucunda ortaya c¢ikan miibadil habitusu degisen kosullara nasil
cevap veriyor ve bunun sonucunda sosyal bellek pratikleri ve kimliklenme siirecleri

nasil etkileniyor?

Pierre Bourdieu’nun sosyal teorisi ve onun i¢inden dogan habitus kavram
habitus Saridiinyal: koyliilerin giinliik isleri ve niifus miibadelesi arasinda
kurduklar1 baglantiyr kurmak icin ¢ok uygun olmasinin yansira, ulus devlet insasi
ya da tiitiin piyasasi politikalar1 gibi makro etmenler ile tiitiin dizmek ya da komsu
koylerle ilgili dedikodu yapmak gibi mikro pratikleri birbirine baglamasi acgisindan
onem kazanmistir. Ayrica, habitus kavrami bazi miidahalelerle; Saridiinya koyii
ornegini anlamak i¢in elzem olan sosyal bellek ve kimliklenme siiregleri gibi diger
kavramlarin1 kapsayabilecek alani agabilir ve esnetilebilir. Bu tez i¢in benim
habitus kavramina yaptigim ilk miidahale Vandenberghe (1999)’yi takip ederek,
kavrami ontolojik olarak elestirel gercek¢i bir tabana oturtmak oldu. Boylece
habitus ile alan arasinda iliski daha gorlinlir hale geldi ve kavram daha az

belirlenimci ve daha agik bir hale geldi. Yaptigim ikinci miidahale ise Lane
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(2006)’nin o6nerdigi gibi, habitusu bir aract kavram olarak kullanmak oldu. Buna
gore habitus farkli alanlar arasinda bir araci olarak islev goriir. Bu vurgu ile Lane
(2006) alan ve habitus arasindaki iligkiyi dis etmenlere daha agik ve dolayli hale
getirir. Bu ikisi arasindaki iliski bir sebep sonug iliskisi degil istatistiki bir
yakinsamadir. Tabiri caiz ise Lane aktorlerin nesnel pozisyonlari ile bu nesnel
pozisyonlarin 6znel sunuluslar1 arasinda her zaman bir kayma oldugunu iddia eder
ve bunu da ceviri metaforu ile anlatir. Bourdieu ve Wacquant (1992), habitus ile
alan arasindaki g¢evirinin “ayni ctimlenin iki ¢evirisi” oldugunu iddia ederken, Lane
(2006) ayni ciimlenin iki ayni ¢evirisinin olmayacagini, ¢linkii alan ve habitusun
devamli degistigini, eger bunlar sozliikklere benzetirsek, bu sozliikklerin devaml
degistigini, bu ylizden ¢evirinin hi¢ bir zaman bire bir olamayacagini iddia eder.
Yeni deneyimler sayesinde sozliiklere her zaman yeni sozciikler eklenir ya da
bazilar1 unutulur. Bana goére bdyle bir miidahale habitus ve habitus ile alan
arasindaki iliskiye zaman ve tarih boyutlarinin katilmasidir. Bourdieu’nun (2000)
habitus hakkindaki sonraki aciklamalar1 da boyle bir yoruma izin verir. Bu
aciklamalarda Bourdieu, habitusun devamli yeni deneyimlerle degistigine,
egilimlerin siirekli bir revizyondan gectigine, fakat bu degisimin hicbir zaman
birden bire olmadigina ve hep 6nceki kosullar iizerinde sekillendigine vurgu yapar
(2000:161). Ayrica habitusun ¢ogul olduguna; biitiinciil, sabit ve statik olmadigina
dikkat ceker. Habitus acik bir egilimler sistemidir ve yeni deneyimlere devaml
maruz kalir. Habitus dayaniklidir ama ebedi degildir (Bourdieu ve Wacquant, 1992;
133).

Bu ¢aligmanin dayandig: teorik c¢ercevenin bir diger ayagi, sosyal bellek
kavramidir. Bunun sebebi Saridiinyali koyliilerin Niifus Miibadelesi sonucunda
simdiki koylerine yerlesmis olmalar1 ve Niifus Miibadelesi’nin hatiralarinin ve
hikayelerinin kusaktan kusaga farkli yollar ve farkli odaklar ile anlatiliyor olmasidir.
Niifiis miibadelesi hakkindaki Oykiiler koyliiler ile onlarin biiytkleri ve
memleketleri arasinda bir bag kurar ve bu bag kdyliilerin giinliik pratiklerini ve
diistincelerini etkiler. Bu anlamda sosyal bellegin igerigi, islevi ve habitus ile

Saridiinya koyii 6rnegini anlamak i¢in ¢ok dnemlidir.
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Sosyal bellegi anlamak i¢in pek ¢ok farkli kavram ve teori kullanilmakla
birlikte, ben burada bellegin dinamikleri yaklagimini; hem bu 6rnegin incelenmesi
icin daha uygun oldugu hem de teorik ¢ercevenin diger pargalariyla uyumlu oldugu
icin secilmistir. Sosyal bellegin dinamikleri yaklagiminin en biiylik avantaji diger
yaklagimlar gibi sosyal bellegi ne tamamen yukaridan aktorlere dayatilan bir olgu
ne de tamamen aktdrlerin kendi 6zgiir iradeleri ile belirleyebilecegi bir alan olarak
gormesidir. Dinamik sosyal bellek yaklagimi sosyal bellegin sekillenmesi sirasinda
ortaya ¢ikan gecmis ve simdi arasindaki karmasik iligkilere odaklanir. Aktorlerin
sosyal bellegi sekillendirmede farkli yetenekleri ve giicleri vardir. Ulasilabilir
meteryaller ve pratikler simirsiz degildir ve bunlar nesnel kosullarla siirlanir
(Misztal, 2003). Gegmis farkli ¢ikarlar1 ve giigleri olan aktorlerin etkilesimleri
sonucu ortaya ¢ikan bir pazarlik alanidir; tamamen yukaridan ya da asagidan
kavramsallastirilamas1 bu yiizdendir. Cok giiclii aktdrler bile hem digerlerinin
giicleriyle hem de nesnel kosullarla sinirlandirilmistirlar (Schudson, 1997).

Bu yiizden, hatirlama isi ge¢cmisle bir iligski olarak 6nem kazanir. Gegmisin
hatirlanmasi hikayelerde somutluk kazanir. Bu ylizden mazi ile ilgili bir hikaye
anlatilmasi, aslinda gegmisle bugiin arasinda bir hikaye anlatilmasidir (Misztal, 70).
Geg¢misin bugiine sirayet etme bi¢imlerine, yani psikolojik, sosyal, dilsel ve politik
stireclere bu sosyal bellegin dinamikleri yaklasimi tarafindan biiyiik 6nem atfedilir.
Fakat, ge¢misi bugiinden yorumlamanin kosullar1 ve oOncelikleri degistigi icin,
ge¢cmisin yorumlanmasi, sunulmasi ve bugiine sirayet etme bigimleri de degisir.
Sosyal bellek ge¢misin tarihsel kanitlara ve hatirlama bicimlerine igkinlesmis bir
haline doniisiir. Bu ylizden de sosyal bellek, niyetlerimizi yonlendiren ve bize
davranislarimiz i¢in alan yaratan bir kiiltiirel programa doniistir (Misztal, 2003:72).
Schwartz (2000)’a gore de sosyal bellek bir kiiltiirel sistem olarak algilanabilir,
clinkii sosyal bellek pratiklere, diisiincelere, davraniglara niifuz etmistir. Aktorlerin
giinliik hayatlarinin i¢indedir, bu yiizden onlarin habitusunun da igindedir. Giinliik
hayatin mekanizmalari ile, sosyal bellek, grubun devamliligini saglayan bir ¢erceve
sagladig1 gibi, bir rehber gibi calisir. Sosyal bellek anlam tasir. Gegmis olaylarla
bugiinkiileri birlestirerek, anlamlar tizerinden bir durubun devamliligin1 saglayan

bir yapiya doniisiir (Schwartz, 2000). Gegmis hatirlanir, ¢linkii gegmisi hatirlamak
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insanlarin bugiinkii diinyay1, olaylar1 ve diger insanlar1 anlamasina yardim eder
(Schudson, 1997).

Bu tezde, niifus miibadelesinin anilarinin ne gibi degisimleri getirdigini
anlayabilmek i¢in, Assmann’in (2011) iletisimsel bellek ile kiiltiirel bellek arasinda
onerdigi farklilasmay1 da kullandim. Buna gore, iletisimsel bellek bir grubun i¢inde
gecmisteki olaylar hakkinda, kusaklar arasinda anlatilan ve herhangi bir sekilde
yazili forma gecirilmeyen anilardan olusur. Iletisimsel bellek, Assmann’a (2011)
gore i¢ kusak ile sinirlidir ve ancak giinliik pratiklerle aktarilir. Bundan sonra bu
pratiklerdeki bir degisimle ya artik unutulur ya da kiiltiirel bellege doniisiir.
Kiiltirel bellege doniistiigiinde artik giinliik pratikler yardimiyla degil, o6zel
hatirlama pratikleri ile, daha kurumsallasmis bir diizeyde hatirlanir. Bdyle bir
doniisiim miibadil habitusunda bir doniisiime ve onun ge¢mis ile iliskisinde de bir
degisiklige sebep olur.

Bu c¢alismanin teorik ¢ercevesinin dayandigi iliclincii kavram ise Hall
(1992)’un kimlik kavramindan tiireyen kimliklenme kavramidir. Hall’a gore
kimlikler aktorleri tarihin ve sosyal diinyanin farkli boyutlari ile birbirine baglayan
ilmeklerdir. Aktorlerin sosyal diinyadaki konumlarina verdikleri anlamlardir.
Kimliklerin etrafindaki pratikler ve anlatilar ve kimliklerin bunlarla iligkisi belirli
bir toplumdaki gii¢ iliskilerinin sonucudur ve her zaman tarihselligin izlerini tasir.
Ayrica, kimlikler farkliliklar {izerinde insa edildikleri i¢in anlatilar arasindaki
rekabet farkli diizeylerde diglamaya, otekilestirmeye ve sinir ¢izmeye doniisebilir
(Hall, 1992; 1996). Bu noktada kimlik kavrami yerine Laclau ve Mouffe ‘un (2001)
katkist ile kimliklenme kavramini kullanmak daha uygun olacaktir, ¢iinkii kimlik
kavrami bir durumu isaret ederken, kimliklenme kavrami bir siireci ve bir insay1
isaret etmektedir.

Bu yiizden, kimliklenme kavramini ve sinir ¢izmeyi daha iyi anlamak i¢in,
Barth (1969)’1n grubun sahip oldugu ortak kiiltiir yerine, grubun baskalariyla olan
iliskileri sirasinda olusturdugu sinirlarin1  grubun belirleyicisi olarak alan
yaklasimint benimseyecegim. Barth’a (1969) gore giinliik karsilasmalarda ortaya
¢ikan sinir ¢izme, bir icerme ve ayni zamanda dislama siirecidir. Bu yiizden

iceriden olanlarla digaridan olanlar1 belirler. Eger grubun o6zellikleri insanlarin
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giinliik hayattaki davraniglarim1 belirliyorsa, o halde giinliik hayattaki kendinden
olmayan insanlarla olan her karsilasma kimliklenme siirecinin izlerini ve isleyisini
gormek i¢in bir alana doniisiir. Bunun yani sira, Barth (1969) 1 grup sinirlarina ve
farkliliklarin carpistigi noktalara odaklanmasi, hem Bourdieu’nun sosyal hayatin
ayrimlar iizerine kuruldugu iddiasinin hem de Hall’in vurguladigi kimligin
farkliliklar yoluyla olugsmas1 olgusunun bir devami olarak da goriilebilir.

Bu noktada, tezin teorik ¢ergevsindeki tiim kavramlari yani habitus, sosyal
bellek ve kimliklenmeyi baglantilandirabilirim. Bana gore, kimliklenme siirecinde
goriliniir olan olan sosyal diinyanin etkileri ve gii¢ iligkileri habitus ve sosyal bellek
kavramlarini kimliklenme siirecinin a¢iklanmasinda kullanmak iizere bir alan acar.
Burada, habitusun aktorlerin  kollektif olarak  kimliklenme  siireglerini
dayandirdiklar1 noktalarin sosyal evrendeki pozisyonlarmi ve bu noktalarin
olusumlarint acikladigint ve aslinda aktorlere bu noktalar1 sagladigimi iddia
ediyorum. Ayrica, habitusun, yine, paylasilan giinlilk hayata dair temel bilgileri,
birlikte yasamanin temel taglarini, farkli gruplar arasindaki ayrimlar1 ve grubun
varligini agiklayan hikayeyi de sagladigini iddia ediyorum. Buna ek olarak, sosyal
bellek de kimliklenme siirecinde yer alir, 6zellikle de grubun ge¢misi ile bugiiniinii
birlestiren bir anlati1 olarak ortaya ciktiginda. Sosyal bellek olasi davranislar ve
durumlar i¢in bir repertuar ve model saglar. Habitus ve sosyal bellegin bir arada
islemesi de kimliklenme siirecleri i¢in baska bir dinamizm daha saglamis olur.
Harita analojisine yeniden doniilecek olursa, habitus, aktorlere davraniglarim
dayandirabilecekleri olasi zaman ve mekan bilesimlerini gdsteren ve oldukga yavas
bir sekilde degisen bir harita olarak diisiintilebilir. Sosyal bellegin kalintilar1 ise bu
sosyal diinyada farkli konumlar arasinda hareket etmeyi saglayan kisayollar olarak
anlagilabilir. Kimliklenme stirecleri ise bu sosyal diinyadan kaynaklanan pratikler
ve onlarin nasil sunulduklaridir, 6nemli kristallesmelerin oldugu konumlari
gosteren simgelerdir.

Buradaki ana argiimanim, habitus, sosyal bellek ve kimliklenme
kavramlar1 arasindaki dongiisel iliski, c¢alismada miibadil habitusu olarak
adlandirdigim 6zel habitusu yarattigidir. Bu iic kavram arasindaki devamli iligki

miibadil habitusunun anahtaridir. Bu Ornekte tim bu kavramlar birbirini
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kuvvetlendirir ve vurgular, boylece ortaya tam olarak tamamlanmayan bir dongii
¢ikar. DOngiiniin tam olarak tamamlanmamasi demek tiim kavramlarin birbirinden
ve disardan gelen etkilere agik olmasindan kaynaklanmaktadir. Bu tamamlanmama
hali aslinda teorik modeldeki degisimin kaynagidir. Ben bu dongliye miibadil
habitusu demeyi sectim, ¢linkii bir habitus gibi calisir; giinliik pratiklerde, fiziksel
yatkinliklarda gozlemlenebilir. Miibadil habitusu ayni1 zamanda sosyal bellek,
kimliklenme siirecleri ve bu iki kavramin etkilerini de goriiniir kilar. Bu iki alan,
yani miibadeleye ve memlekete dair sosyal bellek ile, miibadillerin miibadil
olmayanlar ile giinliik hayatta girdikleri etkilesimler sonucunda ortaya ¢ikan
kimliklenme siirecleri bu habitusa miibadil karakterini verir. Bu anlamda, miibadil
habitusu bu ii¢ kavram arasindaki dongiiniin gozlemlenebilir halidir. Miibadil
habitusunun bu tanimlamasi, hem habitusu, sosyal bellegi ve kimliklenme
siireclerini; hem bunlarin kendi aralarindaki iliskilerini; hem de bunlarin niifus
miibadelesi, tiitiin piyasasindaki doniisiim ya da kdyden kente go¢ gibi yapisal
faktorler ile etkilesimini igerir.

Bu teorik ¢ergeve dahilinde, daha once belirttigim arastirma sorularina
cevap bulmak icin miibadil habitusunun 6nemli ve birbiriyle baglantili ii¢ farkh
alanin1 belirledim. Bunlar ge¢cmisi ve memleketi hatirlamak; uzun siiredir tarlalarda
ya da fabrikalarda tiitiin iiretimi ile mesgul olmak ve son olarak da miibadil
olmayan insanlardan bazi bakimlardan daha uygar ve diizenli oldugunu iddia etmek.
Bu ayn1 zamanda habitus, sosyal bellek ve kimliklenme siireclerinin dongii olarak
tanimladigim 1iligkisinin gozlemlenebilir bir sekilde ifade edilmesidir. Bu dongii
miibadil habitusudur. Miibadil habitusunun farkli boyutlar1 birbiri ile baglantilidir
ve birbirini devamli sekilde etkiler. Ge¢gmis sadece ortak memleket hakkindaki
hikayeler degil, ayn1 zamanda tiitlin {iretimi i¢in bir rehber ve Saridiinya etrafindaki
diger koylerden farklilasmak i¢in bir kaynak haline gelir. Tiitiin iiretimi sadece
koylin ana gecim kaynagi degil, ayn1 zamanda miibadillerin farkliliga kaynaklik
eden ve gegmisten gelen hikayelerin anlatilmasina vesile hazirlayan bir pratikler
biitiiniidiir. Koyliilerin sahip olduklara inandiklar1 farkliliklar sadece onlar1 diger
insanlardan ayirmaz, onlar i¢in hem birlestirici bir anlatim saglar hem de ge¢misin

sembolik anilarini goriiniir kilar. Yani ge¢misi hatirlamak, tiitiin tiretimi ve farkl
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oldugunu iddia etmek hem birbirlerini etkiler hem de etkilenir. Bu yiizden, her bir
alan degistik¢e, dongli ya da miibadil habitusu da degisir. Koy hayatinin bu {i¢
onemli alanini; koyliilerin miibadele ve memlekete dair neler anlattigini ve bunlari
nasil hatirladiklarini; kdy hayatinda, 6zellikle ekonomik anlamda tiitiin {iretiminin
dontisen yerini ve koyliilerin sosyal hayati i¢in 6nemini ve kdyliilerin kendilerini
miibadil olmayanlardan nasil farklilagtirdigini ve bu farklilagtirmanin giinliik
hayattaki yansimalarin1 gostererek inceledim.

Bu incelemeden sonra, analizimi kd&ylilleri miibadil habitusuna
katilimlarina gore gruplayarak derinlestirdim ve bu farklilasmanin neden ve nasil
ortaya ciktigin1 aciklamaya calisim. Bu gruplamaya gore, koyliiler arasinda
miibadil habitusuna dahil olma yogunluklarina gore {i¢ grup ortaya ¢ikti. Birinci
grup, miibadil habitusuna en az dahil olan kdyliillerden olusan, bilingli ama
umursamaz olarak adlandirdigim gruptur. Bu gruptaki koyliiler, Saridiinya koyiine
miibadele yiiziinden yerlestiklerini bilirler, fakat diger gruplardaki kdyliilerin aksine
bu gegmisi detaylandiracak ¢ok hikayeleri yoktur. Daha da 6nemlisi bu hikayelerin
cok da dnemli olmadigini, bugiin i¢in bir anlam ifade etmedigini diistiniirler. Tiitliin
iiretimi onlar i¢in sadece bir ekonomik aktivitedir ve diger gruptakiler gibi tiitiin
iiretiminin yogun olarak yapildig: eski giinlere dair herhangi bir 6zlem beslemezler.
Ayrica, kdylerinin ve bu kdyde yasayan insanlarin diger insanlardan pek de farkli
oldugunu diistinmezler. Onlara gore, diger koylilerin koyilin 06zelligi olarak
anlattiklar1 kuskus tarifleri, halk oyunlar1 ya da Hidrellez kutlamalar1 6nemsiz ce
daha da onemlisi ge¢mise aittir ve bugiin ile bir ilgisi yoktur. Bu yiizden bu
gruptakiler miibadil habitusu hakkinda bilingli fakat umursamazdirlar. kinci grup
ise ilgili koyliller grubudur. Bu koyliiler, miibadele ve memleket hakkinda aile
biiyiiklerinden pek ¢ok ani ve hikaye dinlemislerdir. Bunun yani sira bu anlatilar
onlar i¢in hem pratik olarak hem de sembolik olarak dnemlidir. Tiitiin {iretimini
miibadil geleneklerinin bir devami olarak kabul ederler, ¢linkii onlar miibadeleden
once memleketlerinde de tiitlin liretimi ile ugrasmislardir ve aslinda miibadil
olamayanlardan farkli bir sekilde tiitiin tretirler. Hem tiitiin iretimindeki
ustaliklarin1 hem de pek ¢ok diger konuda daha uygar, diizenli ve temiz olduklarini

iddia ederek miibadil olmayanlardan farkli olduklarini her durumda dile getirirler.
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Onlara gore evlerinin oniindeki ¢icekler, tiitiinlerine herkesten fazla fiyat alabilmek
ya da higbir kavgaya karismamis olmak bu farkliliklarin géze goriiniir sonuglaridir
ve bunlarin sebebi miibadil olmalari, Anadolu’ya Rumeli’nden gelmeleridir.
Uciincii grup miibadiller ise benim aktif miibadiller olarak tamimladigim ve
miibadele habitusu ile en ¢ok iliskisi olan gruptur. Bu gruptaki miibadiller ikinci
gruptaki miibadiller gibi miibadil olmanin onlar1 miibadil olmayanlardan
farklilastirdigina ve bunun hem giinliik hayatta hem de sembolik olarak onemli
oldugunu diisiiniirler. Fakat ikinci gruptaki miibadillere ek olarak, miibadil
habitusuna bagliliklarini bir iist seviyeye daha ¢ikartirlar ve miibadil habitusunun
dontismesine gerek ¢esitli miibadil derneklerinin aktivitelerine katilarak gerekse
miibadele hakkindaki bilgilerini ve biiyliklerinden duyduklar1 hikayelerini sonraki
kusaklara anlatmak icin yeni yollar bularak katkida bulunurlar. Ornegin okuduklart
kitaplardan ya da gittikleri miibadil etkinliklerinden edindikleri bilgileri
biiyliklerinde duyduklart ile birlestirip, bunu etraflarindaki insanlarla paylasarak
sosyal bellege yeni 0geler katarlar ya da internetten memleket hakkinda ¢ocuklari
ile birlikte aragtirma yaparlar.

Gruplarin detayli bir sekilde incelenmesi ile kdyliilerin miibadil habitusuna
katilimlarint etkileyen iki temel faktor oldugu ortaya ¢ikar. Bunlardan birincisi
koyliilerin kdy disinda yasama ve ¢alisma diizenlemeleridir. Bir koyliinlin kdyiin
disinda yasama ya da calisma deneyimi fazla ise bu onun miibadil olmayanlarla
karsilagsma ihtimallerini artirmaktadir. Bu ¢esit diizenlemeler miibadillerle miibadil
olmayanlar arasindaki farkliliklarin altinin ¢izilmesine sebep olmaktadir. Bu bulgu
Barth (1969)’1n gruplarin kimliginin bir igerme ve dislama siireci olan sinir ¢izme
ile olustugu iddias1 ile de uyumludur. Bdylece grubun {iyeleri kimin onlardan
oldugunu kimin olmadigimi giinliikk hayatlarinda c¢esitli sekillerde simirlarin
belirginlesmesi ihtimalini tasiyan karsilamalar yolu ile 6grenir. Boylece giinliik
hayatta ¢izilen bu simirlar, grubun kendi i¢indeki kiiltiirel ortakliklarindan daha ¢ok
grup icin belirleyici olur. Miibadillerin miibadil habitusuna katilimlarini belirleyen
bir diger etmen ise miibadillerin 6zellikle cocukluklarinda kendilerine miibadele ve
memleket hakkinda hikayeler anlatabilecekleri aile biiyiikleri ile birlikte

gecirdikleri zamandir. Boyle zamanlar ¢ogaldik¢a, miibadele ile ilgili anilar kisinin
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kendisinden uzak ve onunla ilgisiz anlatilar olmaktan ¢ikar ve kendi belleginin
kisiliginin bir par¢asina doniisiir. Bu hikayelerden dersler alinir, sonuglar ¢ikartilir.
Onlarla ¢esitli davranislar pekistirilirken, bazilar1 kianir. Boylece bu anlatilar
habitusa yerlesmis olur. Bourdieu’nun (2003) iddia ettigi gibi sosyal bellek ikinci
bir dogaya doniisiir kisi i¢in. Bu mekanizmalarla sosyal bellek giinliik hayata dahil
oldugu gibi, grubun devamliligina da katkida bulunur. Bu Schwartz’in (2000)
neden sosyal bellegi bir kiiltiirel sistem olarak kavramsallastirdigini da agiklar. Ona
gore sosyal bellek, giinliik hayata karisir ve anlamin taginmasima yardimct olur.
Gegmisle bugiiniin birlestirerek bir anlam biitiinliigii saglanmasini, bdylece grubun
devamliligina yol agar (Schwartz, 2000).

Koydeki miibadiller arasindaki farklilagsmay1 da agikladiktan sonra, yapisal
degisikliklerin miibadil habitusunu nasil etkiledigini ve miibadil habitusunun bu
degisikliklere nasil cevap verdigini de gostermek istedim. Buradaki temel iddiam,
tiitlin Uiretimini, tiitlin piyasasindaki degisiklikler sonucunda kd&yliiler i¢in hem
ekonomik hem de sembolik olarak geri plana atilinca, miibadil habitusunun da
onemli Olglide degistigidir. Buna ek olarak, sosyal bellek de Assmann’in (2011)
iletisimsel ve kiiltiirel bellek arasinda gergeklestigini iddia ettigi farklilasma da bu
noktada ortaya c¢ikmaktadir. Bilingli ama umursamaz koyliiler i¢in miibadele ve
memlekete dair sosyal bellek ¢ogunlukla iletisimsel bellek diizeyinde kalacak ve
unutulacaktir. Fakat ilgili ve aktif miibadillerin sosyal bellegi kiiltiirel bellege
doniisecek ve unutulmak yerine farkli bir yap1 kazanacaktir. Bu degigme ile sosyal
bellegin habitustaki yeri, dolayist ile miibadil habitusu da degisecektir. Onceden
giindelik islere kaynaklik eden ve agizdan agiza aktarilan anlatilar artik miibadil
habitusunun daha sembolik bir alaninda kendine yer bulacak ve bu alandaki bir
sermayeye doniisecektir. Ornegin dnceden tiitiiniin iiretiminin inceliklerini anlatan
hikayeler yerlerini miibadillere 6zgii halk oyunlarinin vurgulandigi anlatilara
birakacaktir. Onceden giinliilk hayatin tam ortasinda yer alan boyle bir bilgi, artik
danslar hakkindaki daha 6zel bir alana taginmis olacaktir.

Bu noktada, ¢alismanmn ana bulgularmi bir kere daha ortaya koymak
istiyorum. Birinci bulgu, miibadil habitusu olarak adlandirdigim ve miibadil

koyliilerin davranig ve diigiincelerine ¢erceve saglayan bir habitus vardir. Miibadil
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habitusu niifus miibadelesinin sosyal bellege olan etkileri, uzun yillar siiren tiitiin
iretimi ve koyliilerin kendilerini baskalarindan farkli olarak nitelendirmelerini
saglayan Ozelliklerinin arasindaki etkilesimden ortaya cikar.

Ikinci bulgu, miibadil habitusunun dayanikli oldugu fakat duragan
olmadigidir. Miibadil habitusu degisen yapisal faktorlerin etkisi ile bir doniisiimden
gecer. Emek yogun ve c¢ok zaman alici fakat farkli kusaklar1 bir araya getiren
giindelik igler birakilinca, giindelik hayatin habitusun miibadele ile ilgili ihtivasina
yuvalik yapmasi son bulur. Miibadil habitusundaki doniisiim miibadil koyliilerin
birbirlerinden nasil farklilastiklarina bakilarak da anlasilabilir. Farkli gruplardaki
miibadiller, miibadil habitusuna farkli sekilde yaklasip, onu farkli sekillerde
benimsemektedirler. Daha once de belirttigim gibi bilingli fakat umursamaz
miibadiller biiyiik ihtimalle miibadil habitusundan biiyiik oranda ¢ikacak; fakat aktif
miibadiller bu habitusa yeni boyutlar katacaktir. Miibadillerin hayatlarinda tiitiiniin
onemi bu noktada bir kez daha vurgulanmalidir. Devlet tarafindan desteklenen
tiitlin iiretimi koyde tamamen durunca, koyliiler sadece ana ge¢im kaynaklarini
kaybetmekle kalmadilar, ayn1 zamanda, onlar1 siki sikiya birbirine bagli bir grup
yapan pratikler ve iligkiler biitliinlinii de kaybetmis oldular. Kdyde tamamen
birakilan tiitlin tiretimi koyliileri miibadiller olarak topraklarina ya da fabrikalarina
baglayan ve dolayisi ile onlarin gegmisleri ile bugiinlerini biitiinlestiren bir ¢apa idi.

Tezin {glincli bulgusu miibadil habitusunun farkli uyarlanmalarinin
arkasindaki sebeplere dairdir. Analiz gostermektedir ki miibadil habitusunun
miibadillerin hayatlarindaki yerini belirleyen iki ana unsur vardir. Birincisi
miibadele hakkinda konugsmaya istekli ve bu konuda bilgili aile iiyeleri ya da
tanidiklar ile gegirilen zamandir. Bu zaman arttifinda, miibadil habitusunun kisi
lizerindeki etkisi artmaktadir. Ikincisi ise koyliilerin kdy digindaki yasama ve
calisma diizenlemeleridir. Bu diizenlemeler koyliilerin hayatlarinda 6nem
kazandikg¢a, onlar1 giinliik hayatlarindaki miibadil olmayan kisilerle karsilasma
olasiliklar1 artmakta ve miibadil kimlikleri gliclenmektedir. Bu iki faktor bir kisinin
miibadil habitusuna olan ilgisini etkilemektedir.

Tezin son bulgusu ise miibadeleye dair sosyal bellegin ve miibadil

habitusunun gelecegi ile ilgilidir. Bana gére bu zamana kadar miibadele ile ilgili
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sosyal bellek koyliiler arasinda genellikle iletisimsel bellek olarak aktarilmistir.
Bundan sonra ise izleyebilecegi iki yol vardir. Birincisi, niifus miibadelesi ve ona
dair bellek ile yeni yollarla yeni iligkiler kurmayan miibadil koyliiler, ¢ok da
ilgilenmedikleri bu hikayeleri ve anilar1 unutacaklar. Onlarin ¢ocuklar1 ve torunlari,
onlardan miibadeleye ya da memlekete dair bir hikdye dinleme sansina sahip
olmayacak. Bu insanlar i¢in miibadil olmak kendilerinin gittikce daha az 6nemli bir
pargas1 olacak. Ikinci olasilik ise, miibadil habitusundaki degisiklikler beraberinde
miibadele bellegini canli tutmanin yeni yollarin1 da getirecek ve gecmis daha
kurumsallasmis bir bi¢imde kiiltiirel bellek olarak saklanacak. Bu ozellikle aktif
miibadiller i¢in gegerli olabilecek bir olasilik olarak goziikmektedir, ¢iinkii onlar
cocuklarina miibadeleyi anlatirken kendi biiyliklerinden duyduklar1 hikayelerin
yaninda, miibadele ile ilgili yazilan kitaplara ya da filmlere de bagvurmaktadirlar.
Bu anlamda artik tiitiin tarim1 ile ugrasmayan nesillere miibadeleyi yeni yollar ile
tanitmaktadirlar.

Tezin bu dort onemli bulgusunun O6nemi ¢esitli sekillerde tartigilabilir.
Birincisi tezin teorik 6nemini vurgulamaktadir. Béyle dnemli bir alan aragtirmasi ve
ornek incelemesi ile birlikte, mevcut ¢alisma habitus, sosyal bellek ve kimliklenme
stireclerinin nasil ¢alistigini aydinlatmaktadir. Sosyal bellek ve kimliklenme
kavramlar1 habitusa katkilarinin gosterilmesi i¢in kullanilmistir ve sonugta bu iki
kavram habitusa miibadil niteligini verip, onu miibadil habitusuna doniistiiriir.
Ayrica bu kavramlar habitusun icine farkli etkilesimler tasiyip onu daha katmanl
ve az belirlenimei yapmaktadir. Bu iic kavram ve onlarn iliskiselligi hem
miibadillerin giinliikk hayattaki 6znel deneyimlerini agiklar, hem de bu 06znel
faktorlerin tlizerine yansiyan, Tiirk-Yunan Niifus Miibadelesi, tiitiin sektoriindeki
degisiklikler, kirdan kente go¢ ya da yeni iletisim teknolojilerinin giinliik hayata
girmesi gibi yapisal faktorlerin etkilerini goriiniir kilar. Bu anlamda buradaki analiz
hem bir yapisalc1 yorum gibi hem de bir 6znellige burgu yapan bir a¢iklama olarak
kabul edilebilir. Bu sebep tam da habitus kavraminin neden bu tezde kullanildigini
aciklamaktadir, bdylece sosyal evrenin her iki tarafina da gerekli vurgu

yapilmaktadir.
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Bu tezin ikinci 6nemi ise agikladigi 6rnekten ileri gelmektedir. Tiirkiye’de
Tirk-Yunan niifus miibadelesine odaklanan tezler genellikle miibadillerin
deneyimlerine ¢ok da dnem vermeden, miibadelenin tarihsel ya da politik nemine
ya da sonuglarina odaklanmaktadir. Miibadillerin miibadelen sonraki deneyimlerine
odaklanan ¢alismalar ise genellikle Istanbul ya da izmir gibi biiyiik sehirlerde ya da
bu sehirlerin etrafinda yasayan sehirli miibadillere odaklanmaktadir. Bu bakimdan
gerek miibadillerin giinliikk deneyimlerini yansitmasi, gerekse bunu miibadil
niifusun yogunlugu ile pek de bilinmeyen Karadeniz Bolgesi’nde bir kdye
yerlesmis miibadiller {izerinden yapmasi ile bu ¢alisma digerlerinden ayrilmaktadir.
Buna ek olarak, bu c¢alisma miibadillerin niifusun homojenlestirilmesinin
orneklerinden biri olarak goriilebilecek miibadele siirecinde kendi iradelerini nasil
ortaya koyabildiklerini anlamak ac¢isindan da onemlidir. Miibadillerin giinliik
hayattaki deneyimleri arastirmak ve agiklamaya calismak amaciyla yola ¢ikan bu
calismanin miibadil hayatinin ¢ok detayl bir portresini ortaya koymasi da, 6zellikle
Tiirk Yunan Niifus Miibadelesi ’ne dair yazin bakimindan, bu c¢aligmanin
orijinalligini ve dnemini ortaya koymaktadir. Fakat buna ragmen ¢alisma klasik bir
monografi degildir, {ic ana kavram c¢ergevesinde gilinliikk hayatin biiylikce bir
boliimiinii ele alir. Bunun yani sira bir miibadil kdytli 6rnegi lizerinden, Tiirkiye’nin
gecirdigi siirekli degisimi gormek i¢in farkli bir perspektif saglar.

Bu calismanin bir diger onemi, daha sonra gerceklestirilebilecek Tiirk
Yunan Niifus Miibadelesi ve miibadillerin deneyimleri konularina egilen ¢aligmalar
icin yeni bir yol agiyor olmasidir. Bu ¢alisma miibadil hayatinin pek ¢ok yoniine
temas etmekle birlikte, bir tezin sinirliliklar1 dolayisi ile her bir 6nemli meseleyi
arastirip, agiklayamamaktadir. Bunlardan iki tanesi gelecekte bu konuya
egilebilecek calismalar acisindan Ozellikle onemlidir. Birinci konu toplumsal
cinsiyet, kirsal doniisim ve mibadil kimligi konularmin kesisiminde yer
almaktadir. Bu ¢alismada, bu noktayr miibadil habitusunun bir pargasi olarak ele
almay1 denediysem de toplumsal cinsiyet ve kirsal kalkinma yazinindan daha ¢ok
beslenen bir ¢alisma bu noktay1 daha detaylica inceleyebilir ve 6ne c¢ikartabilir. Bir
diger nokta ise miibadillerin devlet ve milliyetcilige dair algilar ile ilgilidir. Bu

konuya odaklanan ve bunu miibadillerin giinliik pratikleri ile iligkilendirebilen bir
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caligma hem Tiirk Yunan Niifus Miibadelesi‘ne 6n ayak olan Tiirkiye’de ulus
devlet formasyonuna farkli bir bakis acisi saglayabilir hem de ulus devlet

formasyonunun miibadiller tarafindan nasil goriildiigiinii agiklayabilir.
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APPENDIX C: TEZ FOTOKOPISIi iZiN FORMU

ENSTITU

Fen Bilimleri Enstitiist

Sosyal Bilimler Enstitiisii

Uygulamali Matematik Enstitiisti I:I

Enformatik Enstittisi

Deniz Bilimleri Enstitiisi

YAZARIN

Soyadi : Karakilic Dagdelen
Adir : Ilhan Zeynep
Bolimii : Sosyoloji

TEZIN ADI: The Transformation of Habitus in an Exchangee Village in
the Black Sea Region of Turkey

TEZIN TURU : Yiiksek Lisans Doktora

1. Tezimin tamamindan kaynak gosterilmek sartiyla fotokopi alinabilir.

2. Tezimin igindekiler sayfasi, 6zet, indeks sayfalarindan ve/veya bir

boliimiinden kaynak gosterilmek sartiyla fotokopi alinabilir.

3. Tezimden bir bir (1) yil stireyle fotokopi alinamaz.

TEZIN KUTUPHANEYE TESLIiM TARIiHI:
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