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ABSTRACT

KIST COMMUNITY IN THE PANKISI GORGE:
A DURKHEIMIAN STUDY OF SOCIAL CHANGE

Uner, Anil
M.S. Department of Sociology
Supervisor: Prof. Dr. Aysegiil Aydingiin

July 2020, 110 pages

The Kist community living in the Pankisi Gorge in the northeast of Georgia migrated
to the region two centuries ago from present-day Chechnya. Ethnically they were of
Vainakh origin. During the Soviet Union, the Kists preserved an eclectic
understanding of Islam, intertwined with paganism, Christianity, and the customary
law of the Kists (adat) through Naghsbandi and Qadiri tarigats. After the dissolution
of the Soviet Union, the Chechen Wars, followed by an influx of Chechen refugees
into the Pankisi Gorge and an increase in criminal activities, and the direct or indirect
interventions of various regional and global actors in the region altogether had
multiple effects on the Kist community. This study aims to examine the social
change in the community with a Durkheimian approach, which emphasizes the

notion change over order.

Keywords: Kists, Pankisi Gorge, Durkheim, Social Solidarity, Collective

Effervescence
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0z

PANKISI VADISI'NDE KiST TOPLULUGU:
SOSYAL DEGISIMIN DURKHEIMCI BiR INCELEMESI

Uner, Anil
Yiiksek Lisans, Sosyoloji Boliimii

Tez Yoneticisi: Prof. Dr. Aysegiil Aydingiin

Temmuz 2020, 110 sayfa

Vaynak etnik kokenine sahip olan Kist toplulugu, iki yiizyill o6nce giinlimiiz
Cecenistani’ndan Giircistan’in kuzeydogusunda yer alan Pankisi Vadisi’ne gog
etmistir. Kistler, Sovyetler Birligi donemi boyunca paganizm, Hristiyanlik ve
geleneksel Kist yasasi olan ‘adet’ ile i¢c ice ge¢mis eklektik Islam anlayislarimi
Naksibendi ve Kadiri tarikatlar1 araciligiyla korumuslardir. Sovyetler Birligi’nin
dagilmasi, Cecen Savaslari, Cecen miiltecilerin Pankisi Vadisi’ne akini, sugla ilintili
faaliyetlerde artis ile dogrudan ya da dolayli olarak gerceklesen bolgesel ve kiiresel
miidahaleler, Kist toplulugu {izerinde ¢oklu etkilere neden olmustur. Bu c¢aligmanin
amaci s6z konusu topluluktaki toplumsal degismeyi, diizen kavramindan daha ziyade

degisim kavramina vurgu yapan Durkheimci bir anlayis ile incelemektir.

Anahtar Kelimeler: Kistler, Pankisi Vadisi, Durkheim, Toplumsal Dayanisma,

Kolektif Coskunluk
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CHAPTER 1

INTRODUCTION

1.1 Introduction to the Study

In the second half of the 20th century, massive social and political changes occurred
throughout the world. Foremost among these changes were the impacts of the trend
of desecularization, the upsurge of religions, and the dissolution of the Soviet Union.
The secularization thesis, which was the product of the Enlightenment and
modernization, failed to a certain extent with the revival of Islam and Evangelical
Christianity, and thereby the return of religion to the public sphere. In addition, the
Soviet Union adopted secularism as an ideology under the name Scientific Atheism
and this caused changes in the lives of its citizens during the Soviet period and

afterward.

This thesis studies the case of the Kist community, who are settled in the threefold
border-zone of Russia, Chechnya and Georgia and where all the above-mentioned
changes can be observed. The Pankisi Gorge, located in the north-eastern part of
Georgia and the south of the Georgian-Chechen border, has many peculiarities due to
its social and historical characteristics. Almost all of its inhabitants have the same
ethnoreligious identity, called Kists. The ethnic origin of the Kist community is
widely accepted as Vainakhs. The term Vainakh is the common ethnonym for
Chechens, Ingushes, Kists and Tsova-Tush (Bats). The distinction between these
groups is mainly based on linguistic differences (Devdariani & Hancilova, 2002: 2;
Jaimoukha, 2004: 14; Siprashvili, 2014: 4). The Kists are bilingual in Kist and
Georgian (Kopeckova, 2012; Sedlarova, 2011: 295). In the first half of the 19th
century, the Kists started to migrate to the Pankisi Gorge from Chechnya. During this
period, it was economic, cultural, and religious factors that caused their migration to

the gorge.



Previously, the Kists’ faith was a synthesis of pagan, Christian, and Islamic beliefs
and practices (Kopecek, 2011: 158; Kurtsikidze & Chikovani, 2002: 26; Sanikidze,
2007: 266). A number of contemporary sources refer to the absence of religious
fanaticism and the existence of religious tolerance among the Kists (Kurtsikidze &
Chikovani, 2002: 26; Tsutkiridze, 2012: 374). Throughout the Soviet rule, the
Islamic religious practice known as parallel Islam due to its unofficial characteristic
was followed outside the mosques and away from the surveillance of the Soviet
authorities. The Kists’ understanding of Islam relied on Sufi interpretations of Islam.
The Nagshbandi and Qadiri tarigats had notable influences on the maintenance and
strengthening of Islam among the Kist community members during this period
(Sanikidze, 2007: 272). Despite the existence of religious diversity among the Kist
community, they are mostly Muslims. Today, the Kists are considered to be one of
the ethnoreligious minority groups in Georgia.

In the second half of the 1990s, the Kist community started to undergo structural
changes triggered by the dissolution of the Soviet Union, the inflow of refugees from
Chechnya to the Pankisi Gorge in the wake of the Chechen Wars, the failure of the
Georgian state structure, the growing socio-political instability and the spread of the
Salafi movement in the region. Many Kists, known for their strict adherence to their
traditions, adopted the Salafi understanding of Islam and this had significant
repercussions on both the Kist community and on Georgia. Salafi Kists started to
challenge the existing methods of religious observance, rituals, and traditions of the
community because they were different from Salafism’s puritan understanding of
Islam, which demands strict observance of religious beliefs and practices just as they
are mentioned in the Qur’an and Sunnah. They also challenged the community’s
customary law based on the principle of the elders’ authority, which demanded
respect for the senior members of the community and accepted the absolute authority
of the Council of Elders. The reason why they challenged the customary law of the
community is that Salafi understanding rejects national cultures, local forms of Islam
and identification with tribe, ethnicity, nation or race. Salafism requires the
unquestioning observance of the Sharia law and renouncing traditional and
customary beliefs and practices originating from any source other than the Qur’an

and Sunnah (Roy, 2004: 243-245). After the Chechen Wars and the terrorist attacks



of September 11, and with the Russian Federation and the United States’
interventions on Georgia’s sovereignty to stand up against global terror, the state of
affairs in the gorge and the Kists gained a global dimension. In addition to that, some
Kists in several jihadist organizations were involved in the armed conflicts in Iraq
and Syria and this heightened both national and global attention on the Kist

community and the social and religious transformation taking place there.
1.2 Significance of the Research

There exist very few studies on the case of the Kist community. Most of the available
studies lack a theoretical basis and mainly have descriptive approaches. The studies
which do have theoretical grounds focus on the issue of identity. In this thesis, the
case is not studied through the social identity theory. One reason behind this is the
ambiguity of the term identity, which Brubaker and Cooper (2000: 1-8) divide into
two categories: that of analysis and that of practice. While the category of analysis is
a scientific concept and the category of practice is an everyday use of the term, there
is no clear distinction between the two. This may, therefore, lead to misinterpretation
of the examined social phenomena. Another reason for not doing so is to avoid the
dominance of identity politics over the social identity theory, and thus to avoid the
reification of identities. Otherwise, this may contribute to the already existing
stereotypes about the Kist community, including associating the Kist community and
Salafis with radicalization and terrorism. These stereotypes are, in fact, part of
Russian narrative and are common in the media and academic community (Barkaia
& Janelidze, 2018: 52). This issue is further explored in the Findings and Analysis
Chapter where the Kist community’s organization and reconfiguration within the
community are discussed. Instead of examining the issue through the lens of social
identity, this study focuses on the sameness in the Kist community, which displays
itself through the solidarity, collective consciousness, and collective actions. The
thesis aims to clarify the social transformation of the Kist community by depicting
the dynamic, hierarchical and competing relationality of ethnic, traditional and
religious solidarities. This can be seen as the concrete reflection of social change in

the post-Soviet Caucasus region, explained by reevaluation of Durkheim’s concepts.



As it is an application of a neo-Durkheimian perspective, this study is unique among

the existing literature in sociological studies on the region.
1.3 Background of the Research

This research focuses on the Kist community after the dissolution of the Soviet
Union until the end of 2010s, but the primary focus is on the Chechen Wars of the
post-Soviet era and the following period, because it was during this time that the
pace of social changes accelerated. In the latter half of the 1990s, a significant social
transformation took place in the Pankisi Gorge. Following the dissolution of the
Soviet Union, political instability produced a vacuum of authority in the region, but
the greatest turmoil began with the First Chechen War in 1994. In this period, there
was an increase in illegal activities, mainly drug trafficking and the smuggling of
Soviet military equipment, and also, widespread kidnappings (Devdariani &
Hancilova, 2002: 2; Tsulaia, 2011: 139). The conditions in the region had changed
significantly by the beginning of the Second Chechen War in 1999. The impact of
the second war on Pankisi was much more severe because thousands of Chechen
refugees migrated to the Pankisi Gorge from Chechnya. This influx of refugees
occurred between the end of 1999 and the beginning of 2000 (Devdariani and
Hancilova, 2002: 3-4; Tsutskiridze, 2012: 376-377). After the inflow of migration,
many Chechen refugees began living alongside the Kists (Siprashvili, 2014: 18;
Tsutskiridze, 2012: 375). This wave of migration brought with it massive
humanitarian problems and caused friction between the two communities who have
historical and ethnic kinship ties. The large-scale migration of Chechens and their
encounters with the Kists in Pankisi had profound consequences on the Kist
community. Besides, militant activity around the gorge posed geopolitical security
problems. The spread of the Salafi understanding of Islam, especially among the
young Kists, started within that period and continued throughout the 2000s. The
issue of national and regional security became a hot topic after the significant
participation of Kists in foreign fighting in the 2010s. The changes experienced by
the Kist community was attributed to religious radicalization in the area and within
the community itself. Moreover, several conflicts among the members of the

community led to social cleavage.



1.4 Research Question

The case of the Kist community embodies many sociological phenomena concerning
power, religion, ethnicity, social order, and change. These can be seen in the social
transformation and changes in the community, namely mass conversions,
deculturation, and social cleavage. The dissolution of the Soviet Union caused
changes in the existing power structures. All post-Soviet states experienced changes,
but in different ways, depending on their socio-historical dynamics. These series of
events are related to structural changes caused by the transformation from a socialist
society into a capitalist one. In fact, this transformation process indicates the
redistribution of power. Soviet governmental authorities withdrew, and new political

bodies emerged from this chaotic state of affairs and started to reconstruct.

The Kist community’s case is suitable for analyzing the changes in the power
relations within the post-Soviet context and current dynamics of world politics at
both the macro and micro levels. In order to trace these changes indirectly, this study
focuses on the collective aspects of the community concerning solidarity, order,
authority, religion, and ethnicity. This study aims to analyze the social change in the
Kist community by trying to answer the question: ‘How did the impact of ‘collective
shocks’ experienced by the Kists affect the ‘solidarity’ of the Kist community?’
Identifying the nature of the outcomes helps to comprehend the situation caused by
collective shocks, whether they led to a reaffirmation of the solidarity of the Kist
community or caused it to rupture. The research hypothesizes that the collective
shocks which produce foundations for moments of collective effervescence with
undesirable emotions bring about different types of solidarity to develop at the
beginning. Afterwards, however, it changes its direction towards the reorganization
of the community. In this case, the term ‘collective shock’ refers to the political and
ideological vacuum caused by the dissolution of the Soviet Union, the collapse of
infrastructure, economic hardships and criminal activities both inside and
surrounding the Pankisi Gorge, the wars and ethnic conflicts in neighboring regions

and the massive influx of refugees.

The thesis studies the case of the Kists with a Durkheimian perspective by

emphasizing the notion of change over order. The reason for choosing Durkheim is
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that the changes experienced by Kists have reflections in many dimensions of
Durkheim’s works concerning solidarity production, crime, deviance, collective
effervescence, and anomie. The decline of state authorities and the challenging
governing authority of the Kist community can be studied with respect to solidarity
production by employing religious and traditional beliefs and practices, laws, and
governing authorities. These issues are examined through qualitative research

methods, which include in-depth interviews and literature review.
1.5 Theoretical Framework

Durkheim, as one of the leading figures in the field of sociology, has provided a solid
basis for comprehending social phenomena. His works are interpreted with over-
emphasis on his ideas about stability and order concerning conservative
understanding, but Durkheim’s main aim was to make sense of the rapid
transformations experienced by European societies in the 19th century. Although he
tried to search for ways to preserve social order, Durkheim’s works also have the
capacity to include the theory of social change, which many neo-Durkheimian
scholars acknowledge. Rereading Durkheim’s theory with an emphasis on change
may open up hidden potentialities in his theory (Pearce, 2001). Discovering new
discourses may provide fruitful applications for the examination of social

phenomena.

In this study, the concept of solidarity is employed to trace changes in the pattern of
social cohesion. According to Durkheim, solidarity as a social fact which does not
lend itself directly to observation can be examined utilizing external indexes, but an
eclectic approach as a way of catching social meaning is used in this research
(Carithers, 1977; Durkheim cited in Thompson, 2004: 20; Evans & Evans, 1977).
Identifying objects that are considered to be important by the examined social group
is helpful in comprehending social phenomena (Carithers, 1977; Evans & Evans,
1977). Solidarity is studied through the term ‘collective consciousness’, which is
reevaluated with the notion of multiplicity, but the quality of social solidarity as a
complex phenomenon in between the limit cases of mechanical and organic
solidarities is also explained (Pearce, 2001: 62). As a result of this reevaluation, a

hierarchal, layered and distributional structure of collective consciousnesses is
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presented by referring to individuals’ memberships to different collectivities and
even different societies at the same time. In addition to that, variations in the extent
and degree of collective consciousnesses are also described in the above-mentioned

complexed relationality (Durkheim, 2013: 120).

The relationship between the governing authority and collective consciousness is
utilized to show the power dimension in the solidarity production process.
Furthermore, governing authorities, who are considered to be symbols of collective
consciousnesses by Durkheim, are used to examine changes in solidarities as external
indexes (Durkheim cited in Thompson, 2004: 26). On the one hand, the demands for
similarities and the discouragement of divergences to provide unity in collective
consciousness is depicted (Wortman, 2007). On the other hand, changes in the
observance of traditional and religious beliefs and practices, moral laws (customary
or religious), and the attributions about the legitimacy of authorities are depicted as
external indexes of collective consciousness. By referring to conflicts between
different collective consciousnesses with respect to these indexes, the process of
social change is traced through the development of new collective consciousnesses
and their differences to existing ones. In order to understand the developmental
process of new collective consciousnesses, changes in the conditions of the social
existence of the studied community are expressed by the term ‘collective shock’,
which shows rapid changes in the social sphere of life (Durkheim, 2008: 210-211).
How collective shock produces a creative period whereby there is both an increase
and a deregulation in the frequency of social interaction is examined (Durkheim cited
in Thompson, 2004: 91; Mauss, 2004: 76-80; Tiryakian, 2007). The term ‘collective
effervescence’ is used to describe the state of affairs, but this concept is reevaluated
as a complex of creative and re-creative effervescences (Olaveson, 2001: 101-103).
Its distributional characteristic and twofold impact on individuals are shown by
referring to the role of rituals in the times of collective effervescence (Barker,

1999:13).

Religion is also conceptualized through a Durkheimian perspective, which refers to
the collective beliefs and practices, one single moral community, and sacred things

(Durkheim cited in Thompson, 2004: 88; Durkheim, 2008: 44). This conception also



allows classification of religions and different sects or interpretations within one
religion. The reevaluation of collective consciousness and collective effervescence
prepares the ground for further analysis of the formation of new collectivities and the

reproduction of preexisting ones.

This research investigates the social conditions in different periods. The first period
is the years between the dissolution of the Soviet Union and the beginning of the
Chechen Wars. The second period begins with the First Chechen War and continues
until the present day. The relation between authority and religion is examined
through the term solidarity. In the case of the Kist community, the customary law
(adat) and the Sharia law, and traditional and religious beliefs and practices (i.e.,
customs and rituals) are examined to understand the direct link between the
governing authority and solidarity. Analyzing the characteristics of the state of
collective effervescence and the transition experienced by Kists becomes possible
through these comparisons. Change in the dominance of adat and practices of ritual
and customs with respect to the decline of governing authorities provides further
analysis of the transformation of norms and values. The cause of this transformation

is the series of events that are previously categorized as collective shocks.

In this case, the critical factor is that Kists and Chechens have ethnic kinship ties and
their languages and traditions are actually quite similar. All of these together are the
reasons behind the production of solidarity which joins the Kist community and the
Chechen refugees. Collective shocks and the varying degrees of differences and
similarities between the Kists’ and Chechens adat, customs, and religious practices
generated creative collective effervescence. How new social relations tend to fix
themselves and give rise to new collective consciousnesses and solidarities through
the need for social meaning, religious education, and observance of rituals can be
seen. Furthermore, it can be noted how all of this reflected on the political actions of
the Kist community with the Georgian state and other political actors in the field.
Collective political actions are observed through the practices of the political
decision-making process of the group of Salafi Kists and the Council of Elders of the

Kist community.



1.6 Methods

This study employs qualitative research methods, namely documentary and field
research during which in-depth interviews were conducted. In the context of
documentary research, besides the literature review, the analysis of the document
concerning political decision-making processes was carried out. For instance, the
document of the Kist’ Law Code was studied in order to examine both existing and
past traditions and codes of conduct of the Kist community. In-depth interviews were
conducted with state officials, academics, NGOs and members of the Kist
community. This research is based on two different fieldworks. The first fieldwork
was conducted as part of the project entitled “Muslim Minorities in Georgia—
Minority Rights, Identity and Politics” in 2016. In this work, fourteen in-depth
interviews were conducted with state officials, academics, NGOs, and members of
the Kist community in Tbilisi in 2016. The second fieldwork was conducted as part
of a project on the Kists. In this second fieldwork, thirteen in-depth interviews were
conducted with state officials, academics, NGO experts, and members of the Kist
community in Tbilisi in 2017 and 2018. In total, twenty-seven in-depth interviews
were conducted. Reviewing both the document analysis and field research, social
solidarity can be observed in relation to social meaning with an eclectic approach.
Semi-structured in-depth interviews provided the opportunity to obtain information
on the perceptions of the respondents. In the fieldwork, the exploratory characteristic
of semi-structured interviews allowed the researcher to discover unprecedented new
information. In addition, the social meaning attributed by the Kist community
members to certain beliefs and practices could easily be recognized. Thereby, any
reactivity, falsification and misinformation can be prevented with the support of

eclectic methodology which employs Durkheim’s understanding of social solidarity.
1.7 Chapters of the Thesis

This thesis consists of five chapters: Introduction, Historical Background,
Theoretical and Conceptual Framework, Findings and Analysis, and Conclusion. In
the Historical Background, the history of the Kist community and their settlement in
Pankisi, the origin of the Kist Community, and social and political changes that were

experienced by its members are briefly explained. In the Theoretical and Conceptual

9



Framework, the reevaluation of the Durkheimian perspective and conceptual
relations to the case 1s presented. The concepts of solidarity, collective
consciousness, collective shock, and collective effervescence are examined to depict
the changes in the social solidarity production processes. In the Findings and
Analysis chapter, research findings are clearly presented, and the analysis of the
findings is carried out within the context of the methodology applied. This chapter
includes four issues that the interviewees highlighted during in-depth interviews.
These are political and social turmoil, conversion to Salafism, challenges to the
traditional Kist way of life, and the Kist community’s organization and
reconfiguration within the community. Finally, in the Conclusion, the overall
evaluation of the case study is conducted by referring to the theoretical and

conceptual framework, with additional inferences about the case.
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CHAPTER 2

HISTORICAL BACKGROUND

2.1 History of the Kist Community

The Kist community mainly inhabits the Pankisi Gorge, which is located in the
north-eastern part of Georgia, south of the Georgian-Chechen border in the historical
region of Kakheti. It is nearly eight miles long and two and a half miles wide. The
Pankisi Gorge is under the jurisdiction of the Municipality of Akhmeta. It is situated
along the southeastern slopes of the Caucasus Mountains (Kurtsikidze & Chikovani,

2002: 3, 13).

According to the 2014 General Population Census of National Statistics Office of
Georgia (GEOSTAT), the population of the Kist community was 5.700 (GEOSTAT,
2016). The Kist population was 413 in 1897 and 1.094 in 1926, nearly 5.455 in 1989
and 7.110 in 2002, according to censuses (Jaimoukha, 2004: 241; Sarjveladze et al.,
2009: 33). According to the demographic data of 1989, the breakdown of the
different ethnic groups living in the gorge was: Kists 43 %, Georgians 29 %, and
Ossetians 28 % (Sanikidze, 2007:264).! The towns in the gorge are Duisi, Birkiani,
Jokolo, Dzibakhevi, Omalo, Dumastori, Khalatsani, Dedispureli, Sakabiano,
Tsinubani, Bakilovani, Koreti, Kuthsakta, and Matani (Nazy’s Guest House,
n.d.). Eight of these (Duisi, Jokolo, Birkiani, Omalo, Khalatsani, Dumastori,
Tsinubani, Omalo, and Dzibakhevi) are inhabited by the Kists (Siprashvili, 2014: 6).
The income of the Kists is mainly based on agriculture, husbandry, artisanship, and
rural tourism (Devdariani & Hancilova, 2002: 2; Jaimoukha, 2004: 241; Kopecek,
2011).

! This demographic structure was changed under the impacts of the Georgian-Ossetian Conflict and
Chechen Wars. Due to that conflict, Ossetians left the gorge and migrated to the North Ossetian
Autonomous Republic of the Russian Federation. Arrival of the Chechen refugees increased the ratio
of Vainakh originated people in the gorge (Tsutkiridze, 2012: 374). Today, the Pankisi Gorge is nearly
homogenous in terms of demography.

11



It is widely accepted that Kists are a community of ethnic Vainakhs.? The term
Vainakh is the common ethnonym given to Chechens?®, Ingushes*, Kists, and Tsova-
Tush (Bats), and is primarily based on linguistic differences (Devdariani &
Hancilova, 2002: 2; Jaimoukha, 2004: 14, 241-242; Siprashvili, 2014: 4). The Kists
are bilingual in Kist (a dialect of the Chechen language) and Georgian (Kopeckova,
2012; Sedlarova, 2011: 295). The early history of the Vainakhs is a controversial
issue that has not been fully explored. Although there is no consensus about where
the Vainakhs originated, based on the available historical sources, there is a strong
argument that the Vainakhs are one of the indigenous peoples of the North Caucasus
(Aydingiin et al., 2016: 347-348). According to some scholars, the origins of the
Nakh (Vainakh) people can be traced to a genealogical chain leading back to the
Hurrians’ descendants, and those of the Urartians to the modern Vainakhs, all as a
result of the interactions and intermixing of different nation-tribes (Jaimoukha, 2004:
24, 28; Ilyasov, 2009: 10-14). It is claimed that the Armenians assimilated the
Urartians to a certain degree. Still, a considerable portion of the Urartian tribe
maintained their culture and independence. Nakhchmateans®, and Dzurdzuks®, who
were the descendants of the Urartians, are thought to be the predecessors of the

Nakhs (Jaimoukha, 2004: 30).

According to Georgian Chronicles by Leonti Mroveli, the legendary ancestor of

Nakhchmateans is Targamos, who migrated from Assyria to the Caucasus with his

2 Vainakh means “Our People” or “Our Folk” in all dialects of Vainakh language (Zelkina, 1996: 240).
Vai (our), nakh (people).

3 The self-designation is Nokhchii (Jaimoukha, 2004: 13). Russians named them Chechen, which
derives from the village of Cecen-Aul. (Jaimoukha, 2004: 13; Zelkina,1996: 240)

* The autonym of Ingushes is Ghalghai (Anchabadze, 2001: 1). Russians named them as Ingushes,
which derives from the village of Angusht (Zelkina,1996: 240).

5 The Nokhchmekhkakhoi, which is a Chechen tribe where the many Chechen ethnonyms and
toponyms originated. They were mentioned as Nakhchmateans in the Georgian and Armenian
Chronicles (Jaimoukha, 2004: 13).

¢ The name Dzurdzuks is derived from Durdukha, which is a town near Lake Urmia in present-day

Iran (Jaimoukha, 2004: 13).
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sons.” One of his sons, Kavkasos, who inherited the Caucasus from his father, gave
rise to the Chechen tribes. According to Armenian Chronicles, the Dzurdzuks, who
are the successors of the Kavkasos, gave help to the Georgian King Farnavaz. In
addition to that, Farnavaz married a Dzurdzuks princess, and this also contributed to
their alliance (Anchabadze, 2001: 2; Jaimoukha, 2004: 31). This can be seen as a
sign of close relations between Kartvelians and Vainakhs (Aydingiin et al., 2016:
348; Savhelisvili, 1992: 5).8 In the 15th century, the Vainakhs and the Tushians
remained with the Nakh people in the Trans-Caucasus region.’ Other Nakh people
were assimilated by the Kartlians (Jaimoukha, 2004: 35). At present, there are people
among Khevsurs, Pshavs, Tushes, and Georgians who attribute their origin to the
mountainous tribes of Chechens and Ingushes (Aydingiin et al., 2016: 348; Aliroev
& Margoshvili, 2006: 6-7).

It is important to note that the ethnonym Kist is an external designation. Georgians
used this term to describe neighboring Vainakh tribes.!® Chechens call the Kists who
live in the Pankisi “Georgian Chechens”. According to Margoshvili, the ethnonym
Kist, which is an inclusive term, was used as a name for all Vainakhs by the
Georgians of the mountains (Aydingiin et al., 2016: 348-349). Kists call
themselves Vaeppii. Georgians use the terms Kisti or Kisturi (Jaimoukha, 2004:

241).

Based on the findings of this field research, ethnic diversity among Kists has not led
to discrimination, nor disrupted their unity. In fact, a common culture is the factor
that made social cohesion among these different ethnic groups possible. Interviews

revealed that among the Kists are families of Avar and Dagestani origin who

7 Targamos (Togarmah) is the grandson of the Biblical person of Japheth, the son of Noah. This
mythical character is also considered as the common ancestor of many Caucasian nations. (Sanadze,
2017: 208).

8 It should be noted that relations between Dzurdzuks and Georgian also have a conflictual side during
the reign of King Mirvan (Kurtsikidze & Chikovani, 2002: 11).

% Tt should be noted that the elimination of feudal structure took place among the Vainakhs in that
period. Tukhum and teip structure also began to emerge (Jaimoukha, 2004: 36).

10 The name Kist derives from the name of the Kistinska River (Khede/Khdestskali River) (Blandy,
2002: 6).
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migrated to Pankisi in the 19th century. This is another indication of the

heterogeneous ethnic structure of the Kist community.!!

In the first half of the 19th century, the Kists began to migrate to the Pankisi Gorge
from Chechnya!? The reasons for their migration were mainly economic, cultural,
religious, and political factors. The economic difficulties were triggered by Russian
operations aimed at conquering the north Caucasus, and the tradition
of baytalvaakkhar, which was based on sharing pasture equally among tribes and
preventing the excess accumulation of wealth. As for cultural issues, the tradition of
blood feud among Vainakhs pushed some of them to migrate. Thirdly, religious
factors, namely, Imam Shamil’s strictly enforced Islamic rules and the resistance of
the Kists against this exacerbated their migration (Kurtsikidze & Chikovani, 2002: 3,
13). Finally, there was a political factor. The local ruler of that period of time invited

the Kists to protect the territory (Kopeckova, 2012).

Before migrating to the Pankisi Gorge, Kists were temporarily settled in the town of
Tianeti in Georgia (Sanikidze & Walker, 2004: 26). According to Sanikidze (2007:
266), Tsarist Russia directed them to Pankisi, in order to concentrate all the Vainakhs
of Georgia together. Duisi'® was the first village established by the Kists in the
Pankisi Gorge (Sanikidze, 2007: 264; Siprashvili, 2014: 5). After that, Kists
established other villages such as Jokolo!#, Omalo, Dzibakhevi, and Shua Khalatsani

(Sanikidze & Walker, 2004:26). In the villages, Kists from the same teip’’ settled

! The assimilation of people from different ethnic backgrounds is also a common characteristic of
Chechen teip structure (Lieven, 1998: 340-341). There were also formations of new feips of which
were named referring to the different ethnic origins of the members (Jaimoukha, 276).

12 Another claim about the early migrations of the Kist to the Pankisi Gorge dated back to the 17th
century (Blandy, 2002: 6).

13 The village Duisi was established by a man whose name is Dui. While escaping the blood feud, he
became a member of Maisti clan. Then, he left Chechnya and migrated to the Pankisi with his
relatives and other members of that clan (Siprashvili, 2014: 5).

4 The Naib of Imam Shamil, Sheikh Jokolo refused to subordinate to Imam Shamil and migrated to
the Pankisi Gorge, and established the village Jokolo (Blandy, 2002: 6).

3 A teip consists of a number of distinct families who are descendants of the same clan. It should be
noted that the Kists used the term goori (families with different family names) to signify the consistent
existence of the bloodline of the father. The members of the different goori can belong to the same
teip due to their ancestors’ sharing of the same village origin. (Kurtsikidze & Chikovani, 2002: 14-
15).
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together in the same neighborhoods.'® Although not always possible for geographical
reasons, Kists mostly maintained their tradition of high-density living (Kurtsikidze &

Chikovani, 2002: 14).

Islamization of the North Caucasus started with the Arab expansions in the 8th
century, especially with the conquest of Derbend. Later, Islam spread widely from
Dagestan to the North Caucasus.!” Islam took the form of Sufism, and it appeared
first in Dagestan in the 8th century. In the 11th century, Sufism started to become the
dominant form of Islam in the region.'® The introduction of Islam to Vainakhs began
in the 15th and 16th centuries (Ware & Kisriev, 2010: 5-6). After it was introduced
in the lowlands of Chechnya, the expansion of Islam among the mountainous
residents of the Vainakh tribes could not be achieved until the late 18th century.
Previously, the religious beliefs and practices of these people were a mixture of
pagan and Christian cults. Later, however, all the Chechen tugums adopted Islam as

their official religion (Zelkina, 2000: 34)."

Besides being ethnically heterogeneous, the Kist migrants were also religiously
diverse. One member of the Kist community who was interviewed stated that there
were Vainakhs of both Christian and Muslim faith among the original Kist migrants

with the following words:

Those migrations started in 1826. My fifth great-grandfather was the first Kist who
settled in Pankisi. He was already a Muslim before he came to Pankisi. My great-
grandfather was a Muslim, and he made a pilgrimage to Mecca. In the middle of the

16 The term for it is kup in Kist language, aul in the Chechen language (Jaimoukha, 2014: 91;
Kurtsikidze & Chikovani, 2002: 14).

17 In the 10th century, Derbend became an influential Muslim city. After that, Islam spread to the
North Caucasus by the efforts of mullahs and Muslim merchants. Before and after the Mongol
invasion, the gradual extension of Islam continued. After the 15th century, the Islamization process
accelerated via the triumph of Ghazi-Ghumugs (i.e., Muslim holy warriors) (Zelkina, 2000: 26-30).

'8 In the Dagestan region, the emergence of the members’ of Qadiri tarigat was in the 11th century.
The Nagshbandi tarigat, which came from the eastern part of Anatolia, was shown in the 15th century
(Ware & Kisriev, 2010: 5-6).

19 The dissemination of Islam among Ingushes began in the second half of the 18th century. Due to the
geographical location of the Ingush land (hosting one the main passes between the North and South
Caucasus, i.c., the Daryal Pass), they were subjected to the Georgian efforts of Christianization
(Zelkina, 2000: 34).

15



18th century, there were also Christians among those who came to Pankisi. Of
course, the state policies were also effective in this situation.?

The religious practices of Kists were composed of pagan, Christian, and Muslim
beliefs and rituals (Kopecek, 2011: 158; Kurtsikidze & Chikovani, 2002: 26;
Sanikidze, 2007: 266). The absence of religious fanaticism and the existence of
religious tolerance among the Kists were mentioned in several contemporary sources
(Kurtsikidze & Chikovani, 2002: 26; Tsutkiridze, 2012: 374).2! The spread of
Christianity and Georgian culture among the Vainakhs by Georgian Christian
missionaries is considered to be a significant factor in establishing close relations
between Vainakhs and Georgians in the 16th and 17th centuries (Kurtsikidze &
Chikovani, 2002: 26).%

The policies of Tsarist Russia and the missionary activities of Georgian religious
authorities pressured Kists to adopt Christianity. So much so that in 1866, many
Kists were forcibly baptized and given Christian names (Kurtsikidze & Chikovani,
2002: 27; Sanikidze & Walker, 2004: 27).% A church was constructed in Jokolo in
1888. In addition, a number of elementary schools giving education in the Georgian
language were opened in villages (Siprashvili, 2014: 6; Sanikidze, 2007: 267). These
changes led to the Christianization of many residents of the Jokolo and Omalo

villages (Kurtsikidze & Chikovani, 2002: 27).2*

In 1898, the construction of a mosque financed by Muslim members of the Kist
community began in Duisi. At first, in order to prevent the potential re-conversion of

Christian Kists to Islam, Tsarist authorities had refused permission for the

20 Interview, Thilisi (Georgia), April 5, 2016.

2! The North Caucasus culture is known for its historical tolerance towards many different spiritual or
religious beliefs and practices (Jaimoukha, 2014: 111).

22 In between the 10th and the 13th centuries, Georgian was the dominant power in the region and
gave rise to the dissemination of Christianity among the peoples of the central and eastern Caucasus
(Zelkina, 2000: 35-36).

23 Between 1864 and 1910, there were many baptisms of Kists according to the records of the Society
for the Revival of Orthodox Christianity in the Caucasus (Sanikidze, 2007: 267).

24 By refering Margoshvili, Kurtsikidze & Chikovani (2002:14), states that Kists add Georgian

suffixes to their family names after their migration to the gorge. This practice ensured them against to
be subject of Soviet deportations (Blandy, 2002: 6).
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construction of the mosque. Later on, Muslim Kists managed to obtain permission
and opened the mosque in 1902 (Kurtsikidze & Chikovani, 2002: 27). After the
Bolshevik Revolution, the Sovietization of Georgia began. The church in Jokolo and
the mosque in Duisi were closed. The mosque was not opened again until 1969
(Kurtsikidze & Chikovani, 2002: 29). At the beginning of the 19th century and
throughout the Soviet era, as a result of the efforts of local mullahs, Islam continued
to be the prominent belief system in the Kist community (Sanikidze & Walker, 2004:
27). Moreover, in the late 19th and early 20th centuries, two Sufi farigats began to
spread in the Pankisi Gorge. The Nagshbandi tarigat, following its increasing
recognition in Dagestan, Chechnya, and Ingushetia, and with the arrival of Isa Efendi
to the gorge in 1909, was established in Pankisi (Kurtsikidze & Chikovani, 2002: 28;
Siprashvili, 2014: 7). Likewise, the Qadiri tarigat, which is based on the teachings of
Kunta Haji (Kishiev), became influential among members of the Kist community
through the efforts of another Sufi authority, Machig Mamaligashvili (Sanikidze &
Walker, 2004: 29).%° The main distinction between the two tarigats in the gorge is
their zikr?*® practices.?’ Nagshbandi tarigat practices al-dhikr al-khafi (silent zikr)
and Qadiris practice al-dhikr al-jahri (loud zikr) with dance-like movements (Gould,

2011: 364; Sanikidze 2007:272).

During the Soviet period, the Islamic practice known as parallel Islam, which was
sustained outside the mosques and away from the scrutiny and surveillance of the
Soviet authorities, increased in influence. Both the Nagshbandi and Qadiri tarigats
played a significant role in Islam gaining prominence among the Kists (Sanikidze,
2007: 272). Today there is no significant division between those two farigats. A

Georgian scholar from Ilia State University pointed to this during an interview:

What Shamil tried to create was somewhat parallel to that of Salafis’. Our Islam is
the true Islam, and the others are deviations. Shamil was Nagshbandi. Qadiriya was

25 Sanikidze (2007) claims that Shamil’s Muridism, which is centered on the asceticism and the idea
of self-sacrifice had no significant marks among the Kists community.

26 A Sufi Islamic practice, in which believers come together in a circle and rhythmically repeat the
name of God.

27 Imam Shamil was against the Kunta Haji’s opposition to gazawat and the practice of loud zikr.
Shamil persecuted Kunta Haji and forbade that practice (Albogachieva, 2014).
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in a prominent position. Now the situation has changed because today’s Chechen
leader is Qadiri. There is not much difference between those two farigats in the
gorge. They are all traditionalists who have two separate mosques but no clashes
between them.?®

In the 1970s, many Kists who lived in Jokolo and Omalo villages converted to Islam
(Sanikidze & Walker, 2004: 28). During this period, economic difficulties forced a
number of Kists to migrate to Chechnya and Ingushetia to seek job opportunities.?’
Members of the Nagshbandi tarigat were able to go to Dagestan and come together
with a Nagshbandi murshid®® who provided knowledge and guided them spiritually
(Siprashvili, 2014: 31).

The disintegration process of the Soviet Union and the following period triggered
economic, social, and political changes in the surrounding regions of the Pankisi
Gorge. Political tension started between South Ossetian autonomous oblast and
Georgia at the end of 1989. Later, this tension turned into ethnic strife between
Georgians and Ossetians (Devdariani & Hancilova, 2002: 2; Zurcher, 2007: 115-
116). In addition, Abkhazia demanded a union republic status within the Soviet
Union, which refers to its disputable status in 1921. After its declaration of
independence as a unitary state, the Georgian government abolished the autonomous
status of Abkhazia and South Ossetia (Cornell, 2005: 135-136, 152). This resulted in
ethnic unrest and wars. Moreover, the power struggle at the center of Georgia
between the supporters of the Gamsakhurdia administration and its opponents led to
the Georgian civil war. This chain of events weakened the state authority, caused the
collapse of the economy and the interruption of the infrastructure services (Baev,
2003: 131-132; Zurcher, 2007: 126). While these events unfolded in Georgia, the
tension that escalated between Russia and Chechnya in the North Caucasus resulted
in Chechnya’s unilateral declaration of independence. The conflict between Russia
and Chechnya escalated and turned into war in 1994. At the end of the two-year war,

Russia suffered a heavy defeat, and Chechnya became de facto independent (Hughes,

28 Interview, Thilisi (Georgia), June 13, 2018.
2 These migrations also had impacts on ethnic and religious understandings of the Kists. They started
to be aware of their common Vainakh roots with Chechens. The Kist who migrated at that time had no

trouble integrating into Vainakh society (Tsulaia, 2011: 128-129).

30 A Sufi spiritual guide.

18



2007: 82-83; Russell, 2007: 73). Throughout this period, Russia supported Abkhazia
and South Ossetia. In return, Georgia tried to balance the situation by supporting
Chechnya. Thus, during the period of Gamsakhurdia government, Georgia and
Chechnya enjoyed a period of the highest level of peace and reconciliation (Gharton,

2010: 24).

In the period between the disintegration of the Soviet Union and the outbreak of the
First Chechen War, Kists experiencing economic hardship, went to Chechnya and
Ingushetia to search for employment or to obtain an education. Also, the ravages of
the first war forced some Kists and Chechens to go to the Pankisi Gorge. However,
they returned to Chechnya when the war ended (Tsulaia, 2011:128; Tsutskiridze,
2012: 374). The increasing instability in the North Caucasus with the Second

Chechen War also manifested itself with a surge towards the Pankisi Gorge.

During this period, criminal organizations emerged in Pankisi. These organizations
acted together with corrupted state officials and Pankisi became a drug route.
(Kupatadze, 2007: 41). Russia's blockade of the borders during the war was another
reason why Georgia and the gorge gained significance for Chechnya (Skakov, 2000).

After the First Chechen War, the nationalist and secular approach adopted in the days
of the post-Soviet independence struggle of Chechnya transformed into Islamist and
Jjihadist approaches. In fact, one of the significant Chechen commanders, Basayev,
and his accompanying groups, who also took the Islamist approach, declared jihad.
These groups further engaged in an assault in Dagestan. The Russian Federation

retaliated by initiating the second war against Chechnya.

During this long and devastating war, international jihadist organizations and their
members gave full support to pro-independence Chechen militants (Hughes, 2007:
103-106). The Pankisi Gorge became even more important for the region as it was
utilized as the logistic support area. Also, there were reports of the existence of

training camps in the gorge (Wakizaka, 2019: 55).
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Following the tragedy of September 11, the motto ‘the global war on terror’ was also
adopted by Russia. It was during this time that Russia declared its war in Chechnya

as a fight against international terrorist networks (Russell, 2007: 91-95).

During and after the Second Chechen War, the Pankisi Gorge also served to host the
refugees from Chechnya. In fact, the refugee population in the gorge was said to be
nearly twice that of the Kists.>! The refugees depended solely on the Kists for their

survival and with this further burden, the Kists' socio-economic situation worsened.

It was at this time that many international humanitarian aid organizations started
operating in the gorge. In addition to humanitarian aid, these organizations provided
religious training and education. According to various sources, Salafi organizations
were also present among the operating organizations. After the Spring of 1997, the
Salafi understanding of Islam started to spread in the gorge. Then, some of the young
Kists went abroad to receive religious education. When they returned to the gorge,
they had all adopted Salafism. They then participated in the propagation of Salafism
among the Kist community. It should be noted that, the significant number of
refugees who adopted this belief then contributed to the spread of Salafism among
the Kist community. In the same way, Chechen militants, jikadists and other Arabs
coming to the region had an impact on the spread of Salafism (Wiktor-Mach, 2009:
65).

Russia claimed that there were militants and jihadists among the refugees in the
gorge and warned Georgia about the militant activity there. The Russian government
called on Georgia to take action, or to allow Russia to secure the area. Georgia
rejected Russia's request, stating that this would be violating its sovereignty. Russia's
support for Abkhazia and South Ossetia was another underlying reason that
influenced the decision. In 2001, Russian air forces violated the Georgian border and
bombed certain areas in the gorge. In retaliation, Georgia’s president, Shevardnadze,
admitted the presence of Chechen guerillas in Pankisi (Devdariani, 2002). The USA
soon became involved and the Equipped and Train Program was conducted in 2002.

Following this program, special operations took place in order to secure the gorge.

31 Interview, Thilisi (Georgia), April 5, 2016. Interview, Tbilisi (Georgia), April 4, 2016.
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Russia repeated its accusation of terrorist activity in the gorge, two more times, 2009
and 2012 (Devdariani & Hancilova, 2002: 6; Kurtsikidze & Chikovani, 2002: 6;
Tsutkiridze, 2012: 377-379).

After the Rose Revolution of 2003, important political changes took place in
Georgia. The conduct of the Georgian government towards the Pankisi Gorge
changed. (This will be explained in detail in the following chapter.) To secure the
gorge area, special operations were carried out. (Amashukeli, 2019: 6). Salafism
expanded further, with new followers mainly among young Kists. As the numbers of
Salafi Kists grew, tensions emerged between the young Salafi Kists and the elderly.
The traditional Kist Islam formed the structure of the Kist community. This
conflicted with Salafism’s demand that the Sharia law govern all aspects of the lives

of Muslims (Wiktor-Mach, 2009: 64-65).

In the 2010s, many militants joined ISIS (ISIL)*?, which originally emerged and
developed in Iraq, Syria and from the Caucasus. The participation of Kists and other
people associated with Pankisi in the two-wave of foreign fighting gave rise to deep
concern in national and international circles. Young Kists joined ISIS during its
growth period, but their numbers diminished in parallel with the weakening in the
power of the organization. All across Georgia, the Pankisi region was linked to terror
groups and activites. Today, the Kist community is still struggling against the

stereotypes attributed to them. (Amashukeli, 2018: 6-10).

32 The name of this organization was referred to as ISIS during the in-depth interviews. Therefore, this
name is used throughout the thesis.
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CHAPTER 3

THEORETICAL AND CONCEPTUAL FRAMEWORK

The main aim of this thesis is to trace the social changes in the case of the Kist
community. Social change is observed through the changes in the patterns of social
cohesion in the community. Although some studies about the Kist community adopt
the term identity to explain the changes in the community, this study follows a
different path for a specific reason. Brubaker and Cooper (2000: 4-5) assert that the
term identity has two aspects: the category of practice and the category of analysis.
The category of practice refers to a popular category used in everyday language by
lay actors to attribute meaning to their life. This term is also used by politicians to
manipulate people to their political ends. The category of analysis, on the other hand,
refers to its scientific conceptualization to be used for analysis. There is a risk of
reification of identities caused by using the lay term without expounding on them.
Therefore, this study does not adopt the identity theory as a framework so as to avoid
ambiguity of the term identity and of identity politics. Like Durkheim says,
sociology is concerned with the popular notions which are ambiguous, and the
sociologist has to avoid classifying different things under the same category to

prevent limitless confusions (Durkheim, 2013: 42-43).

Searching for a suitable theoretical framework for the analysis of the pattern of the
changes experienced by the Kist community members, one can develop an insight
into the parallel exhibitions of Durkheim’s concepts with this pattern of the changes.
Although Durkheim’s works do not involve an explicit study of social change, his
main aim is to make sense of the impacts of the rapid transformations on the social
order in the 19th century European societies. Moreover, Durkheimians address the
potentialities of his works in terms of social change (Tiryakian, 2007). Additionally,
tracing the changing patterns of social cohesion from outside can be achieved
through Durkheim’s methodological way of studying internal facts by attributing
external indexes to them (Durkheim cited in Thompson, 2004: 20). The Kist
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community’s case includes different sensitive dimensions because of the related
issues of regional and global security. These issues also structured the choice of an
eclectic methodology with the Durkheimian one by attributing external indexes for
the sociological phenomena as an attempt to eliminate the possible reactivity,
falsification, misinformation which can be encountered in the fieldwork. The Kist
community’s case is examined through qualitative research methods, which include
in-depth interviews, observations, and literature reviews. In this study, the
potentialities of Durkheim’s work, which is defined as hidden discourses of the text

by Pearce (2001: 6-8), are unlocked by using the reevaluation of his concepts.

3.1 The Concepts of Solidarity and Collective Consciousness

Cited from Hindess, Pearce infers that “the analysis of discourses is an activity of
discovery — of stumbling upon, or unveiling what is already latent in the texts,
thereby underplaying the intertextual nature of reading.”’(Pearce, 2001: 6). By
benefiting from the different texts of an author, intertextual reading allows one to

notice hidden discourses in the examined works.

The original texts will be displaced by the theoretical work expended upon them,
producing conceptual systems with significantly different substantive implications.
Once different discourses (signifying chains) have been identified and their
relationship to each other specified, it is possible to discard those aspects of each that
are fundamentally incoherent, and retain and synthesize those that are coherent and
compatible with each other, supplementing this, at times somewhat fragmentary
conceptual system, with other (equally compatible) concepts: drawn from elsewhere
— thereby achieving a nonsyncretic synthesis. It is important to note that to utilize a
signifying chain or set of concepts is also to be constrained by its logic — one is not
free simply to pick and choose when to use which element of which argument
(Pearce, 2001: 8).

In this chapter, a set of concepts of Durkheim’s is reevaluated by taking the notion of
change and multiplicity to the forefront. This facilitates understanding social change
on a meso-level by utilizing qualitative methods. In order to answer the research
question of how the impact of ‘collective shocks’ affects the ‘solidarity’ of the Kist
community, this chapter provides conceptual relations with the above-mentioned
approach. Firstly, ‘solidarity’ and its relationship with ‘collective consciousness’ are
evaluated. Then, the connection between social change and ‘collective effervescence’

is presented. Durkheim’s conceptualization of religion is used concerning solidarity.
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The consequence of a change in the density of social interaction upon social cohesion
is described. In addition to that, the interaction between different collective

consciousnesses is explained.

Social solidarity is a bond that unites individuals. It is a process (Carithers, 1977;

Evans & Evans, 1977). Durkheim defines social solidarity with the following words:

... the social solidarity is a completely moral phenomenon which in itself does not
lend itself to precise observation nor indeed to measurement. In order to carry out a
classification and comparison we have to substitute for this elusive, internal fact, an
external index which symbolizes it, and then study the former by means of the latter
(2004: 20).
According to Durkheim, social solidarity as a social fact should be examined through
its effects. He utilizes laws as the external index of social solidarity because social
relations are inclined to take an exact form. This fixation of social relations as a
source of order is the law for Durkheim.?* He believes that “law reproduces the
principle forms of social solidarity” (Durkheim cited in Thompson, 2004: 22). By
classifying essential types of law, Durkheim establishes two corresponding types of
social solidarity. His classification is based on sanctions. These sanctions differ
according to the attributed severity of the rule of conduct. He defines repressive and
restitutive laws according to their sanctions. Repressive law demands the suffering of
the offender. On the other hand, restitutive law deals with restoring the previously
disturbed order. Repressive law represents ‘mechanical solidarity’. Restitutive law
represents ‘organic solidarity’ (Durkheim cited in Thompson, 2004: 21-23; Pearce,
2001: 94). The primary binding forces of these two types of solidarities are collective
consciousness and labor division, respectively. In mechanical solidarity, collective
consciousness is the individuals’ link to each other through their resemblances. In
organic solidarity, on the other hand, the division of labor links individuals to society
through their differences and, thus, their interdependence (Carithers, 1977; Durkheim

cited in Thompson, 2004: 6). According to Durkheim’s early works, collective

33 Anthropologist Stanley Diamond states two social orders based on the rule of law and the rule of
custom, which are employed by civilized political society and primitive society, respectively (Pearce,
2001: 94). Durkheim also states the function of custom. He says that custom and law express different
types of solidarities. He believes that custom symbolizes an only secondary type of social solidarity,
not an essential type (Durkheim cited in Thompson, 2004: 21).
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consciousness weakened and became vague through the transformation from

mechanical to organic society.>

Durkheim’s primary aim was to make sense of the rapid transformations that were
experienced in 19th century Europe. His main focus was on the long-term social
change with a non-linear social evolutionist perspective. For this purpose, Durkheim
examines the transition from repressive law to restitutive law in order to explain this
long-term structural change, which indicates a shift from mechanical solidarity into
an organic one (Sheleff, 1975; Tiryakian, 2007). Durkheim’s concepts of mechanical
and organic solidarity are pure forms, limited cases of social solidarity. In social
reality, the boundary between them is not clear. They are analytical abstractions, like
ideal types in the Weberian sense. Social solidarity exists as a combination of these
two in varying degrees for different societies because there exists an elementary form
of division of labor in every society (Pearce, 2001: 62). This study focuses on a
specific community that has visible traditional characteristics. According to Evans
(1977), social solidarity should be studied with respect to social meaning. This
approach provides the opportunity to grasp the empirical reality by allowing the
researcher to identify objects that are regarded as important by the examined social
group (Carithers, 1977). In this study, the concerned group’s solidarity is studied
with more focus on its mechanical aspect, utilizing shared beliefs and practices, tribal

and religious laws, and collective political action.

The mechanical aspect of solidarity can be traced through collective consciousness
formed by collective representations and sentiments. Collective consciousness is “the
totality of beliefs and sentiments common to the average members of a society forms
a determinate system with a life of its own.” (Durkheim, 2013: 63). It is a sui
generis phenomenon. Collective consciousness does not vary from one generation to
another; instead, it connects them. Moreover, it is unattached from individualistic
states. Although collective consciousness is realized through individuals, it is totally
different from individual consciousness. “It is the same in the north and the south, in

large cities and small towns, and in different professions.” (Durkheim cited in

34 In his later works, Durkheim gives up that view and declares the importance of collective beliefs
and sentiments with respect to religion and morality in all types of societies (Lukes, 1972: 5).
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Thompson, 2004: 24). Nevertheless, one can argue that the degree of commonality of
collective consciousness can vary because the state of sharing features and attributes
differ, even fluctuate.®> Durkheim points out the conditions of change in the strength

of social bonds in mechanical solidarity by referring to collective consciousness:

1) The relationship between the volume of the common consciousness and that of the
individual consciousness. The social bonds are stronger the more completely the
former overlaps with the latter. 2) The average intensity of the states of collective
consciousness. The relationship between the volume of the common and individual
consciousness assumed to be equal, the degree of intensity has more effect upon the
individual the more energy it possesses. If, on the other hand, that intensity is only
caused by a feeble impetus, its capacity to steer the individual in a collective
direction can only be feeble. Thus, the more easily will he be able to go his own
way, and solidarity will be less strong. 3) The degree of determinateness of these
same states. Indeed, the more beliefs and practices are clear-cut, the less room they
allow for individual divergences. They act as uniform moulds in which we all cast,
in a uniform fashion, our ideas and actions. Consensus is therefore as perfect as
possible; every consciousness beats as one. Conversely, the more general and
indeterminate the rules of conduct and thought, the more individual reflection must
intervene in applying the rules to particular cases. But such reflective thinking
cannot be aroused without disagreements breaking out. For, as it varies in quality
and quantity from one man to another, all that it generates has the same character.
Centrifugal tendencies thus continue to multiply at the expense of social cohesion
and harmony in the workings of society (Durkheim, 2013: 120).

One can infer that the weakness and vagueness of collective consciousness refers to
the weakness of the mechanical aspect of solidarity. In addition to a potential change
in the fluctuating aspect of collective consciousness, one can argue that there exist
several collective consciousnesses in a given society. Durkheim examines the
individual as a member of only one society to simplify its analysis. In social reality,
an individual may belong to more than one society. Thus, as a member of different
collectivities, she or he shares several collective consciousnesses. Durkheim asserts
that by saying that “In order to simplify this explanation we are assuming that the
individual belongs to only one society. In fact, we participate in several groups and
there is in each of us several collective consciousnesses...” (Durkheim cited in
Thompson, 2004: 28). The attempt to comprehend the Kist community’s case using a
Durkheimian conceptual framework requires considering solidarity and collective

consciousness as many instead of one. Therefore, using solidarities corresponding to

35 Hechter (1987: 35) defines group solidarity function with two independent factors which are the
extensiveness of collective obligations and the degree of observance of these obligations.
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collective consciousnesses helps understand the different clustered similarities
(resemblances) and differences in the formation of social solidarity. Durkheim

clarifies the relation between authority and collective consciousness by saying that:

. wherever a governing authority is established, its first and main function is to
create respect for collective beliefs, traditions, and practices; that is, to defend the
common consciousness against all enemies, both internal and external. It thus
becomes the symbol of the collective consciousness, its living expression in
everyone’s eyes. Thus, the vitality of the common consciousness is transmitted to the
governing authority, in the same way that affinities of ideas are communicated
through the words which express them. This is how the governing authority acquires
a character which puts it in a paramount position. It is no longer one among many
important social functions; it is the collectivity incarnate. It participates in the
authority that the latter exercises over individual consciousnesses, and it is from the
collective consciousness that it derives its power. But, once this power is established,
without becoming independent of the source from which it flows and from which it
continues to draw sustenance, it becomes an autonomous factor in social life,
capable of spontaneous actions not determined by outside forces, precisely as a result
of its acquired supremacy (Durkheim cited in Thompson, 2004: 26).

Collective consciousness gains its power from collective sentiments, and it
determines whether actions are criminal or deviant. The quantity and significance of
criminal or deviant activities are assessed by the governing authority. The amount of
punitive sanctions the authority imposes demonstrates its power. Through
sanctioning crime and offenses, collective consciousness reproduces, reaffirms itself.
Crime injures the collective sentiments and moral rules in society. Punishments can
be seen as a process that generates solidarity through repairing offended collective
sentiments, but the degree of criminality does not directly correlate to the impact on
the collective sentiment (Durkheim cited in Thompson, 2004: 24-26; Pope & Ragin,
1977: 365). It can be argued that the degree of authority that is exercised correlates to
the degree of collective consciousness. Viewing through this perspective, one can
benefit from using the degree of authority exercised to evaluate the extent of
collective consciousness. In order to sustain the corresponding collectivity’s unity,
collective consciousness requires consistency in reactions to variations in the
individual level (Wortman, 2007). Durkheim points out the divergent acts concerning

collective consciousness as follows:

. since there can be no society in which the individuals do not diverge to some
extent from the collective type, it is also inevitable that, among these divergences,
there are some which appear as criminal in nature. What gives them this nature is not
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their intrinsic importance, but the importance attributed to these divergences by the
common consciousness. If the latter is stronger and has enough authority to make
these divergences absolutely minimal, it will also be more sensitive and exacting
(Durkheim cited in Thompson, 2004: 56).

Collective consciousness varies according to its extent and intensity or degree. From
this point of view, one can argue that different types of collective consciousnesses
exist in a hierarchical, layered, and differential distributed structure which is open to
change. In this study, ethnic and religious types that force individuals to interact

through and with collective representations® and attributes are examined.

Religion is “an outstanding form of collective consciousness...” (Durkheim, 2013:
224). Its representations are collective representations. Durkheim defines religion

with respect to sacred and profane dichotomy with the following words:

A religion is a unified system of beliefs and practices relative to sacred things, that is
to say, things set apart and forbidden—beliefs and practices which unite into one
single moral community called a Church, all those who adhere to them. The second
element which thus finds a place in our definition is no less essential than the first;
for by showing that the idea of religion is inseparable from that of the Church, it
makes it clear that religion should be an eminently collective thing (Durkheim cited
in Thompson, 2004: 88).
Sacred things are isolated from profane things. Prohibitions set a boundary between
them. These two categories radically oppose each other. Although they are mutually
exclusive, something profane can become sacred under certain circumstances, which
will be explained later in detail. The essential qualities of sacred things, their
relations with each other and with profane things are determined by religious beliefs,
collective representations. In addition to that, rituals, as the rule of conduct, defines

the attitudes towards sacred things (Durkheim cited in Thompson, 2004: 87).

The categorization of religions into sects and cults are essential issues concerning the
reevaluated concept of collective consciousness. Durkheim asserts that ... these
particular religions are ordinarily only special forms of a more general religion which
embraces all; these restricted Churches are in reality only chapels of a vaster Church

which, by reason of this very extent, merits this name still more” (Durkheim, 2008:

36 Collective representations can be defined as the states of collective consciousness (Lukes, 1972: 6).
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44). This understanding can be used to support the argument that a collective
consciousness can vary according to the extent and intensity of its collective

representations and attributes.

3.2 The Concepts of Collective Effervescence and Collective Shock

Collective consciousness also has moral dimensions. Durkheim exemplifies this by
indicating the contribution of education to the maintenance of society. A crucial
function of education is the socialization process. According to Durkheim, morality,
which is based on socialization by the internalization of collective beliefs and
practices, refers to discipline, attachment to the group and autonomy (Kantzara,
2012: 89). Durkheim (cited in Thompson 2004: 57) also states that both law and
morality can change according to different social types. In addition to that, he points
out that change can occur in the same social type if there are modifications in the

conditions of collective existence. He continues by saying that:

But for these transformations to be possible, the collective sentiments which form
from the basis of morality have to be open to change, and must therefore be only
moderate in intensity. If they were too strong they would no longer be malleable.
Any arrangement is, in fact, an obstacle to a new arrangement, and more so when the
original arrangement is very strong. The more strongly a structure is articulated, the
more resistance it offers to any modification; this is so for functional as well as for
anatomical arrangements (Durkheim cited in Thompson, 2004: 57).
The strength of the reproduction of a structure defines its capacity to resist
modifications (Durkheim cited in Thompson, 2004: 57). To trace the changes in the
collective consciousness, one should consider the frequency of social interaction in a
definite spatiotemporality (Tiryakian, 2007). Heightened social interaction generates
alterations in the collective consciousness. Durkheim exemplified this by showing
the distinct phases of Aborigine society. In the first phase, the frequency of social
interaction is low. In that phase, secular activities of ordinary life take place. In the
next phase, individuals assemble at certain intervals and places. In this phase, their
concentration increases, and religious activities are realized (Durkheim cited in
Thompson, 2004: 91). These cycles of assemblies produce extraordinary moments.

According to Durkheim, the genesis of sacred and religion emerge from this state of

heightened interaction. The transformation of profane things into sacred can be
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observed in this process (Tiryakian, 1988: 45). Change in the frequency of social
interaction generates qualitative changes in social solidarity. In the phase of high
frequency, a state of continual excitement and hyperactivity are observed (Mauss,
2004: 76-80). These extraordinary moments of assemblies are depicted by Durkheim

as follows:

There are occasions when this strengthening and vivifying action of society is
especially apparent. In the midst of an assembly animated by a common passion, we
become susceptible of acts and sentiments of which we are incapable when reduced
to our own forces; and when the assembly is dissolved and when, finding ourselves
alone again, we fall back to our ordinary level, we are then able to measure the
height to which we have been raised above ourselves (Durkheim cited in Thompson,
2004: 90).

This collective state is defined as collective effervescence. This state can be defined
as an estrangement from the self and the transformative state of affairs (Weiss, 2012:

94). Durkheim points this out with the following words:

...if collective life awakens religious thought on reaching a certain degree of
intensity, it is because it brings about a state of effervescence which changes the
conditions of psychic activity. Vital energies are over-excited, passions more active,
sensations stronger. There are even some which are produced only at this moment. A
man does not recognize himself; he feels himself transformed and consequently he
transforms the environment which surrounds him. In order to account for the very
particular impressions which he receives, he attributes to the things with which he is
in most direct contact, properties which they have not, exceptional powers and
virtues which the objects of everyday experience do not possess. In a word, above
the real world where his profane life passes, he has placed another, which, in one
sense, does not exist except in thought, but to which he attributes a higher sort of
dignity than to the first (Durkheim cited in Thompson, 2004: 94).

Durkheim says that individuals have a higher tendency to assemble during the times
that collective shocks occur. It is general effervescence that causes humans to
perceive and act differently than usual. He gives examples of the Crusades and the

French Revolution (Durkheim, 2008: 210-211).

There are periods in history when, under the influence of some great collective
shock, social interactions have become much more frequent and active. Men look for
each other and assemble together more than ever. That general effervescence results,
which is characteristic of revolutionary or creative epochs. Now this greater activity
results in a general stimulation of individual forces. Men see more and differently
now than in normal times. The passions moving them are of such an intensity that
they cannot be satisfied except by violent and unrestrained actions, actions of
superhuman heroism or of bloody barbarism. This is what explains the Crusades, for
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example, or many of the scenes, either sublime or savage, of the French Revolution
(Durkheim, 2008: 210-211).
One can argue that the creative epochs generated by collective shocks may refer to a
collective effervescence characterized by undesirable emotions because the emotions
experienced collectively in the state effervescence can alternate between two

opposites (Cariton-Ford, 1992: 368). Durkheim explains this by saying that:

While the feelings placed in common vary from extreme dejection to extreme high-
spiritedness, from painful anger to ecstatic enthusiasm, the result in all cases is
communion among individual consciousnesses and mutual calming. While the
fundamental process is always the same, different circumstances color it differently.
In the end, then, it is the unity and diversity of social life that creates, at the same
time, the unity and the diversity of sacred beings and things (Durkheim, 1995: 417).
The variation in collective effervescence depends on the degree of emotions and of
the collective sharing of these emotions. The degree of the collectivity of emotions
indicates the ability of the collective effervescence to spread, which means that not
all individuals experience collective emotions (Cariton-Ford, 1992: 368). The
indefinite characteristic of collective effervescence is stated by Olaveson (2001). He
identifies two types of collective effervescence in Durkheim’s work. These are
creative effervescence and re-creative effervescence. Creative effervescence
indicates intense emotion in which uncertainty emerges. From this uncertainty, new
moral ideas, ideal conceptions, and collective representations may appear. It refers to
“a dissolution of regular social and normative structure.” (102). On the other hand,
re-creative effervescence refers to an intense emotion that bonds the community and
reaffirms moral and spiritual life. New religious sentiments and moral codes are
generated in the state of creative effervescence. In contrast, revitalization of existing
religious beliefs and moral norms are reproduced through re-creative effervescence

(101-103). By assembling a society to become conscious of itself.>” Durkheim

explains it with the following words:

For a society to become conscious of itself and maintain at the necessary degree of
intensity the sentiments which it thus attains, it must assemble and concentrate itself.

37 The other way of becoming conscious itself is realized through the state. However, it is a specific
form of consciousness because the state judges the behalf of society (Durkheim cited in Thompson,
2004: 109-110). One can infer that governing authorities can be seen as a particular form of
consciousness in relation to the collective consciousness.
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Now this concentration brings about an exaltation of the mental life which takes
form in a group of ideal conceptions, where it portrayed the new life thus awakened,
they correspond to this new set of physical forces, which is added to those which we
have at our disposal for the daily tasks of existence. A society can neither create
itself nor recreate itself without at the same time creating an ideal (Durkheim cited in
Thompson, 2004: 94-95).
In the temporary period of collective effervescence, one can argue that creative and
re-creative effervescence can emerge at the same time. Similar to types of solidarity,
types of collective effervescence can co-exist in the social reality because these are
limit cases. The individual can be affected by the complexities of creative and re-
creative effervescence caused by collective shock. Whether the effects of collective

13

effervescence are creative or re-creative varies because “...individuals and sub-
collectivities do not simply act out pre-given positions but can also transform the
signifying systems to which they are subject. The differential distribution of
individuals and groups within social relations determines (albeit in a mediated way)
their experience and understanding and their capacity to develop their own complex
and possibly alternative interpretations of discourses” (Pearce, 2001: 29). The source
of uncertainty of collective effervescence can be explained with respect to this
understanding. Barker (1999:13) expresses the idea that creative epochs in history
are generated by extreme social and political struggles, by citing Hunt. In this state of
effervescence, the sacred symbols of society are reinforced. At the same time, these
sacred symbols may become objects of discussion. Moreover, collective
effervescence may result in both the strengthening and weakening of individuals.

One can argue that collective effervescence, which is caused by collective shocks,

can also produce this twofold effect on a community.

Durkheim declares that the relation of the individual with society may be polarized in
terms of the degree of integration and moral regulation. The state where there is too
little moral regulation is named an anomie (Thompson, 2004: 7). “This is the reason
for the excitement which predominates in this part of society, but which has spread to
all the rest. A constant state of crisis and anomie exists there. From the top to the
bottom of the scale, covetous desires are aroused without it being known where they
might level out.” (Durkheim cited in Thompson, 2004: 80). This state of deregulation

expresses a parallel feature to the state that is caused by collective shocks. Hidden
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potentialities may emerge, or the structure of society may be reaffirmed, as in the
case where collective religious effervescence is produced and consumed. The
relationship between collective consciousness and collective representations has been
previously emphasized. Religious representations should also be considered in
relation to rituals. Religious representations and rituals are in direct correlation with
the psychological well-being of believers. The reason why rituals have enhancing
effects on individuals is that collective effervescence in such a setting is attributed to
the ritual itself and to the sacred objects. Rituals can influence individuals in two
ways: through participation in the collective activity and through the meaning of the
ritual. Collective rituals enhance self-esteem by allowing participants to be involved
in collective effervescence (Cariton-Ford, 1992: 367-368). Collective effervescence
provides moral empowerment for the individual. It gives a sense of power to the
individual through belonging to a moral community (Tiryakian, 1995: 273-274).
“Collective effervescence, as a transgressive, dedifferentiating, creative, and
liberating force, is a counterbalance to normal, structured, and morally regulated
social existence” It has a dialectic relationship with social structure (Olaveson, 2001:
110). In the moments of creative collective effervescence, individuals’ attributes to
everyday life may be transformed (Tiryakian, 1995: 273). With this moral
empowerment, the transformation of attributes may lead to different production and

reproduction processes of collective consciousnesses.

3.3 The Conceptual Relations within the Case of the Kist Community

In the case of the Kist community, social change is traced utilizing the change in the
pattern of social solidarity, which is seen as a process. In this study, solidarity is
examined through collective consciousness. By understanding that collective
consciousnesses are multiple, the points of similarities are used to indicate the
relationship between the different collective consciousnesses in the domains of
religion and ethnicity. The external indexes of these collective consciousnesses and
solidarities are, correspondingly, religious and traditional beliefs and practices,
customary law and religious law, governing authorities, and collective political
actions. The political and ideological vacuum caused by the dissolution of the Soviet

Union, the collapse of infrastructure, high unemployment rates, criminal activities
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that had transnational links, wars and ethnic conflicts in neighboring regions and a
massive flow of refugees all contributed to the collective shocks in this case. The
reason behind the collapse of the governing authorities affected the collective
consciousness. In addition to that, the high increase in the interaction among Vainakh
people due to the influx of refugees produced alterations in the collective
consciousnesses of the Kist community. Thus, the Kist community became self-
conscious. Furthermore, newly established relations with other Muslim collectivities
are also noted in the analysis of the case. The twofold impact of collective
effervescence originated by collective shocks is examined with respect to the mass
conversion of young Kists to Salafi Islam. The emergence of a new type of religious
and moral consciousnesses in the period of collective effervescence produced by
collective shocks is explained through their observance of beliefs and practices and
its opposition to the existing moral and religious order in the Kist community.
Additionally, transformations in sacred things and religious rituals, the traditions and
law, are all examined through particular challenges in the community. Also, the
relationship between governing authorities in the community (existing or emerging)
with the Georgian state is used to comprehend the changes in the social solidarity
production processes through collective political actions. The outcomes of the
challenges from the opposition between existing and emerging collective
consciousnesses in the Kist community and negotiations between these
consciousnesses answered the question of how the impact of collective shocks
affected the solidarity of the Kist community, whether it led to a reaffirmation of the

general solidarity of the Kist community or led to its destruction.
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CHAPTER 4

FINDINGS AND ANALYSIS

During the second part of the 20th century, the accelerated development of the global
production system, commonly termed globalization, reinforced significant changes in
the production relations. The intervention of the nation-state in the economic sphere
tended to decrease in amount; thus, weakening the power of the nation-state in
general. The Soviet Union had a socialist-planned economy that demanded the
distribution of products according to the directions of the state authority, rather than
the market forces.>® The arms race during the Cold War put extra pressures on the
Soviet economy and compelled it to enter the world market. Production in the Soviet
Union necessitated a readjustment of the world market, and this demanded a new
economic organization. It should be noted that capital-oriented economies were less
affected by this development because global market forces offered more freedom to
the capital-oriented system. Also, overcoming national trade barriers was less
complicated for these economies. However, a highly centralized and controlled
Soviet economy could not meet the demand to produce a new political structure that
was entailed by the global turn of events. The failure to solve the problem of the
reorganization of the political structure brought about the changes that ended the
existing communist one-party system in the Soviet Union. As a consequence, the
split of the Soviet elite resulted in the dissolution of the Soviet Union itself. The
divided elite could not manage to reunite. This led to political instability, and the
collapse of the Soviet economy and, finally, the collapse of the sovereignty of the

Soviet state (Lockwood 2000: 1-4, 127-128, 143).

Krasner (1999, 3-4) defines four types of sovereignty in relation to authority and

control issues. These are international legal sovereignty, Westphalian sovereignty,

38 The Soviet economy is a mixture of formal and informal formations and exercises. That informal
part of the economy is expressed in many names like the second economy, black economy, or shadow
economy (Grossman, 1977).

35



domestic sovereignty and interdependence sovereignty. The first two types of
sovereignties are based on authority and legitimacy. The first, international legal
sovereignty, refers to territorial entities’ mutual recognition of their self-legislation
rights. The second, Westphalian sovereignty, is the exclusion of an external actor
from the authority structure of the state in a specified territory of a political body.
Domestic sovereignty, on the other hand, entails both authority and control. Finally,
interdependence sovereignty is only concerned with control, namely control of
transborder issues. Drawing upon these conceptualizations, one can argue that the
authoritative decision-making structure of the Soviet Union, domestic sovereignty,
failed at the same time as the sovereignty claims of new political actors and
legitimacy crises appeared. Accordingly, in this process of dissolution,
interdependence sovereignty, which is related to border control issues, was also lost.
Together with the disappearance of supreme Soviet authority and control, which used
to be exercised over the previous Soviet territories, this loss of sovereignty in many
levels generated an ideological vacuum. This caused many changes and problems in
different areas of the lives of the former Soviet citizens. They started to question the

existing ideological beliefs and practices with greater conviction.

Being a totalitarian state, the Soviet Union had implemented a reinforced
modernization project under its socialist ideology. In the religious realm, the
secularist ideology of the Soviet Union was scientific atheism, which held highly
negative assumptions about religion. One can argue that the modern, urbanized, and
profoundly secular construct of Soviet man refers to a very organic type of social
solidarity among the citizens of the Soviet Union. However, due to the outcomes of
the dissolution, the hegemonic authority of the Soviet state fell apart. Soviet
collective consciousness, which had previously provided social cohesion based on a
socialist ideology of modernism and secularism, was degraded. Therefore, the Soviet
solidarity disintegrated. The loss of sovereignty of the Soviet state meant that there
was no overarching authority to implement the constitution of the Soviet Union. The
state authority, which was a high-level and palpable form of consciousness, became
incapable of demanding respect for the collective beliefs, traditions, symbols, and

practices of the Soviet Union.
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This environment led to the loss of, first, the power and, then, the existence of the
modern social organizations of the Soviet period. Rapid changes generated
deregulations because ‘“the state order falls into anomie, beset by such violently
imposed dynamics as to fall into social disintegration.” These sudden changes led to
the increased recognition of traditional and religious social organizations, in place of
the previous, modern ones. Tishkov (2004: 12-15) depicts this phenomenon as
demodernization. According to him, demodernization is “a radical transformation of
social links and institutions that undermines the otherwise universal capacity of

human communities for self-organization.”

After 1991, Georgia, one of the former Soviet republics, started to experience a
transition process from a socialist and highly secularized state to a capitalist one.
Despite its multi-ethnic societal structure, post-Soviet Georgia used a titular nation
and its associated religion, namely Georgian ethnicity and Georgian Orthodox
Christianity, as the basis of its state- and nation-building process. During this time,
Georgia became involved in the process of desecularization, which points to the
global trend of religious revival. The reculturation, that is the re-formation of the
connection between culture and religion, and the ethnoreligious nationalism of the
Georgian state- and nation-building process brought about the exclusion of ethnic
and religious minorities from the state structure. This resulted in the alienation of
minority groups from Georgian society and diminishing their attachments towards it.
Thus, in post-Soviet Georgia, ethnoreligious nationalistic solidarity replaced the
modernist and secularist Soviet solidarity. This new understanding of solidarity was
not able to substitute the functions of the previous Soviet one. It mostly contributed
to the process of demodernization of minority groups. Traditional and religious
solidarities were pushed to the forefront to assist those seeking protection and

security.

After the collapse of the Soviet Union, many crises mushroomed throughout the ex-
Soviet regions. Economic hardships, the breakdown of infrastructures, an increase in
crime, ethnic conflicts, and wars became widespread, especially in the Caucasus
region. Georgia declared independence and started to establish its sovereignty. In that

period, ethnic strife in the South Ossetia region escalated. Between the years 1991
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and 1993, a civil war broke out, and this prompted the overthrow of Gamsakhurdia.
Then, war erupted between Georgia and the formerly autonomous Soviet Republic of
Abkhazia (Devdariani & Hancilova, 2002: 2; Zurcher, 2007: 115-116).
Destabilization further increased in Georgia. During this time, Chechnya, which had
started its own struggle for independence, fought two successive wars with Russia
(1994-1996 and 1999-2009). In the neighboring areas of the Pankisi Gorge instability

increased.

Throughout the region, political turmoil caused social disruptions. One of them was
among the Kist community in the Pankisi Gorge. The fieldwork conducted in
Georgia demonstrated that several essential themes characterized the post-Soviet
experience of the Kist community, as expressed by the interviewees during in-depth
interviews. These are political and social turmoil, conversion to Salafism, challenges
to the traditional Kist way of life, and the Kist community’s organization and

reconfiguration within the community. These themes are discussed in this chapter.
4.1 Political and Social Turmoil in the post-Soviet Pankisi Gorge

Following the disintegration of the Soviet Union, Georgia experienced a period of
civil wars. During that period, crime and corruption became widespread. The
Georgian state authority failed to provide the public necessities. Criminal actors
seized control of many areas of the public circles of life (Shelley, 2007: 3-4). The
Pankisi Gorge became a route for organized crime in the midst of wars and ethnic
conflicts (Curtis, 2002: 4-7). Drug trafficking and arms smuggling activities in and
near the gorge area took place (Devdariani & Hancilova, 2002: 2; Shelley, 2007: 3-4;
Tsulaia, 2011: 139). Due to the Russian blockade of de facto independent Chechnya,
the Pankisi Gorge became a convenient area for the Chechen forces who fought for
independence. Chechen militants started to utilize the gorge as a logistic support and
training base (Curtis, 2002: 4-7, Sanikidze, 2015: 506).3° Kupatadze (2007: 41)
asserts that until 2003, as a consequence of the Chechen conflict and the corruption
among the Georgian law enforcement officers, the Pankisi Gorge was a lawless

territory.

39 According to Curtis (2002: 7), there were also nearly a hundred militants who had Arab origin.
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Due to the gap in authority caused by the dissolution of the Soviet Union, instability
in the area increased, but the great disturbance was triggered by the First Chechen
War (Devdariani & Hancilova, 2002: 2; Tsulaia, 2011: 139).%° After the break out of
the Second Chechen War, many Chechens and some Kists who had earlier gone to
Chechnya in search of job opportunities came to the Pankisi Gorge as refugees
(Tsulaia, 2011: 126).*! The influx of refugees struck the community in many
dimensions. A Kist inhabitant of the Pankisi depicted the situation in the gorge with

the following words:

They were ten thousand when they arrived. According to official figures, it is eight
thousand. In 2000, there were many other people among them: Arabs, Turks, agents,
intelligence officers, and so on. There were not only Chechens. When they arrived,
the situation in the gorge was very different. There were drug traffickers, kidnappers,
and robbers among them. Those things caused a bad situation.*?

Kists provided shelter and food to the refugees (Tsulaia, 2011: 136; Tsutskiridze,
2012: 375). According to the claims of some Kist families, many of them hosted ten
or more Chechen refugees (Siprashvili, 2014: 18). Almost %85 percent of the
refugees were hosted by the Kists (Kurtsikidze & Chikovani, 2002: 4; Sanikidze,
2015: 506). An expert from Caucasian House in Tbilisi said that “The circle of
friendship was located in houses at the gorge. Kists gave them shelters, beds, and

pillows for 6 months”.*

In terms of the economy, the situation was hopeless, and many young people
remained unemployed. Due to the political instability caused by wars, young people
could not go to Chechnya to search for jobs (Prasad, 2012: 12). The conditions in
the gorge attracted Russia’s attention. Russian authorities demanded that the
Georgian state perform a joint operation with them to eliminate terrorist activities in

the gorge. A senior expert from Caucasian House mentioned that by saying:

40 Ethnic tension arose between Georgian, Ossetian inhabitants of the gorge, and Chechen refugees
(Tsulaia, 2011: 136).

4! The number of refugees was estimated at 7.000 (Devdariani &Hancilova, 2002: 3; Prasad, 2012:
12). In 2016, 230 refugees who live in the gorge with official refugee status were well-integrated into
the Kist community (Caucasian House, 2016: 16).

2 Interview, Tbilisi (Georgia), April 5, 2016.

43 Interview, Thilisi (Georgia), April 4, 2016.
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Russian media declared that Pankisi is a place like Afghanistan. 12.000 Kists were in
Pankisi. Refugees were mostly women and children. They were afraid of Russians.
The border has no fence. There is a natural borderline, and only sheep can cross.
There were some militants there.*

Many international humanitarian organizations arrived in the Pankisi Gorge to
provide aid to the refugees. Some of these were religious organizations. Salafi
organizations were widespread among them. To illustrate, the organization called
Jamaat provided monthly humanitarian assistance to both refugees and the local
people of the gorge (Devdariani & Hancilova, 2002: 4). The role of Salafi
organizations like Jamaat was explained by a senior expert from Caucasian House as

follows.

Refugee children had health problems. ... Some Salafi organizations came from
Saudi Arabia. I cannot say that Salafi organizations had only religious purposes.
Chechen refugees asked for humanitarian help from Saudi Arabia.®

The political and ideological vacuum, the failure of the Georgian state, the collapse
of the infrastructure, high unemployment rates, criminal activities that had
transnational links, wars and ethnic conflicts in neighboring regions, the massive
flow of refugees and the influence of transnational religious organizations all
combined to create an unprecedented situation for the inhabitants of the gorge. In this
study, these events are categorized under the concept of collective shocks. It is
argued that the impact of the collective shocks caused a general effervescence to be
produced, in which human perception and actions deviated from ‘normal’ ones.
These collective shocks lead to the creation and maintenance of collective
effervescence. This collective effervescence inspired individuals to get together. In a
continuous state of collective effervescence, and with the frequency of interaction
increasing, the Kist collective consciousness started to experience a sense of self-
awareness. Under these circumstances, social change was brought about, and the
interaction of different solidarity types generated new solidarity production

Processces.

# Interview, Tbilisi (Georgia), April 4, 2016.

4 Interview, Tbilisi (Georgia), April 4, 2016.
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4.2 Conversion to Salafism

After the dissolution of the Soviet Union, religious revival accelerated in many
republics, especially in Central Asia and the Caucasus. This revival was also
observed in Pankisi. The ideological vacuum, the influx of Chechen refugees, a lack
of religious knowledge*’, the reintegration with the international Muslim society and
fear of assimilation triggered the young Kists’ conversion to Salafi Islam. Under the
impact of the previously defined collective shocks, the relatively isolated setting of
the Kist community generated the state of collective effervescence. Social interaction
increased in frequency and with the efforts of external actors like Chechen refugees,
Arabs, Salafi organizations, Chechen militants and mujahids, there was interplay
between manifested or latent solidarity types among the Kists. In order to
comprehend this phenomenon, one can look at the variety of solidarity types among
Vainakhs. Jaimoukha (2004: 15) defines the identity complex of Chechens as a web
which consisted of many other sub-identities. From supra-national to subnational,
these are “Caucasian, Mountaineer, North Caucasian, Northeast Caucasian, Nakh,
Vainakh, Nokhcho (Chechen), member of tukhum, teip, aul, vaer, gar, neqe and
dooezal”. These categories are different types of solidarities which are referred to
among the Vainakhs and the Kists. In religious terms, there are other divisions of the
identity complex: “Muslim, Sunni, Shafii, Sufi, tarigat, adept, vird follower”. One
can interpret those categories as types of specific solidarities under the collective
consciousness. In times of turmoil, which is defined as the state of collective shocks
in this study, the search for order and security causes people to challenge the existing
traditional order because of its inadequacies in providing substantial religious

knowledge and a respected social and moral authority.

Salafi understanding emphasizes being a member of the ummah (the whole
community of Muslims). According to Islamic understanding, people are divided

into two categories: believers and non-believers. In its pure form, this religious and

4 Throughout the Soviet times, Islam in the gorge has continued its existence outside of the public
sphere via Sufism known as parallel Islam. Nagshbandi and Qadiri tarigats of the gorge, which are
intertwined with the traditions and customs of the community, was one of the major determinants of
the Kist solidarity. This fact can be seen by observing the situation of Christian Kists who tended to
define themselves as Georgian. A small Kist community lives in Kakheti region of Georgia. They
adopted Orthodox Christianity and define themselves as Georgian (Sanikidze, 2007: 269, 273).

41



ideological approach demands the eradication of other categories of solidarity,
namely those based on nationality, ethnicity and Sufism. These different types of

solidarities caused several confrontations among the Kist community members.

The conversion of the majority of the young Kists to Salafism is one of the outcomes
of the Chechen migration to the gorge. The Pankisi Gorge was relatively isolated
from the Soviet influence. The Kists of the gorge also had limited connection with
Chechnya during the Soviet period (Siprashvili, 2014:13). On the other hand, the
relationship between the Georgian society and the Kists was different. Georgians,
Ossetians and Kists lived together in Pankisi. However, the Kists’ interaction with
people in other regions of Georgia was limited.*’ Living together with Georgians had
different effects on the Kists. This circumstance was pointed out by a Turkish expert.
He said that “Pankisi was relatively isolated from Soviet influence as opposed to
Chechnya. The Kists who converted to Christianity were assimilated into the
Georgian society”.*® Before the 20™ century, Kists experienced the forceful
Christianization policy of Tsarist Russia. During the Soviet period, there were
conversions to Christianity among them. In addition, many of Christian Kists
converted back to Islam through the efforts of mullahs® until 1970s. The effect of
religion on the Kist solidarity is also expressed by Sanikidze (2007: 267, 269-270).
Sanikidze says that Christian Kists tend to define themselves as Georgian. However,
Muslim Kists emphasized their Vainakh roots much more. Thus, religion has
ethnonational significance in terms of solidarity. He also noted that Islam was never
a key factor in uniting the Pankisi community, in contrast to Chechnya and Dagestan
(2007: 263). A follower of the traditional Kist Islam mentioned the degree of

religiosity in the Soviet and post-Soviet period:

They wanted to close the mosque, which was the only one in Pankisi during the
Soviet era. However, the people were meticulous about this, and the mosque was not
closed. My mother and father always continued to fast and pray. My mother had a
headscarf. The Soviets’ requests to lift the headscarf did not materialize. As you
know, there were pressures in different regions after Georgia gained independence.

47 Interview, Tbilisi (Georgia), March 31, 2016.
8 Interview, Thilisi (Georgia), March 31, 2016.

4 Religious functionary.
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A difficult period has passed. However, I sincerely point out that there was no
pressure on us by the Georgian state because of Islam.*

An expert from the Georgian Foundation for Strategic and International Studies

(GFSIS) stated a different interpretation about the degree of religiosity of the Kist:

The tradition was strong, but religion was not strong. Among all the Chechen
groups, Kists were Islamized the latest. Even during the Soviet Union, they did not
strictly follow the Muslim beliefs and rituals. Also, if the Chechens had not come in
the 1990s, they could even be Christians. At Easter, they would paint eggs and light
candles. They allowed girls to marry Georgians. The difference between Georgians
and Kists was getting smaller and smaller. If there was a difference, they did not
care. When the Chechens came, they influenced them, and religion started to
spread.”!

A counterargument to that explanation can be the Kist’s perception about the
intertwined nature of tradition and religion. A Kist woman who follows the
traditional Kist Islam pointed this out by referring to the resistance to prevent the
closing of the first mosque of the gorge in Soviet times. She said that “This first
mosque of the Pankisi Gorge, the Soviet authorities tried to close it down, but people
did not stand back, and they stuck with tradition”.> A Kist expert stated that their
religious tolerance led to the spread of Salafi understanding in the gorge and led to

participation in the Syrian civil war:

Wahhabi understandings were common in our region. We did not react very much to
this. Anyone can observe the belief he wants as long as it is not radical. We had
developed an attitude that values freedom of conscience until the war broke out in
Syria. Our children went to war in Syria and 14-15 of them died there.>

According to a Turkish expert, one of the reasons for the adoption of Salafism was
the need for religious knowledge. He pointed out that the Georgian government at
the time also supported the Kists’ lack of contact with other forms of Islamic

understanding. He said:

Young people want religious education ... There is the danger of joining ISIS. That’s
why, people go to Saudi Arabia; and when Salafis carry their faith here, the contact

59 Interview, Thilisi (Georgia), April 5, 2016.
5! Interview, Thilisi (Georgia), June 14, 2018.
52 Interview, Thilisi (Georgia), June 13, 2018.

53 Interview, Thilisi (Georgia), April 5, 2016.
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of the Salafi Kists with the remaining Muslim communities of Georgia is weakened.
Georgia favors a radical, always vulnerable social structure in Pankisi in order to
intervene when the situation deems it necessary.>*

The process of the spread of Salafism among the Kist community is categorized in
three waves by Barkaia and Janelidze (2018: 55-56). According to them, the
activities of the short-term appointed imams and foreign scholars were significant in
the first wave (1997-2007). Salafis, especially foreigners, harshly criticized the
existing traditional, religious beliefs and practices during that period. This conduct of
the Salafis even caused high tensions between them and some of the elderly Kists
because the Salafis’ were not familiar with the traditional social order. In addition to
that, inadequate Islamic knowledge in the community was noteworthy. In the second
wave (2007-2017), there were two active Salafi imams in a ten-year period. Local
religious institutions were established. A takfiri® group emerged in line with the
developments in Syria and Iraq. There was a disparity between Salafis, which is
discussed in the fourth theme. The third wave refers to the period after 2018, during

which the civil initiatives of Salafis come to the frontline.

In the 1990s, there were also some Arabs who had relations with international
humanitarian organizations and Salafi groups which settled in the gorge (Wakizaka,
2019: 89-90; Kurtsikidze & Chikovani, 2002: 6). Between 1996 and 2001, those
religious organizations established four mosques, a madrasa and a school that taught
Arabic language (Tsutkridze, 2012: 375-376). According to Devdariani and
Hancilova (2002: 4), a private school offered scholarships to hardworking students to

study in Arabic countries.

The first impression of the Kists about Arabs was that they were different in terms of
dress. Later, the local Kists understood that this style of dress was not related to
ethnicity, but to religion.’® Among the refugees, there were many Chechens who had

previously converted to Salafi Islam. Since the Salafi Chechens were the Kists’ first

54 Interview, Thilisi (Georgia), March 31, 2016.

33 A Muslim who accused another Muslim of being heretic and declared that her or him is no longer a
Muslim.

56 Interview, Tbilisi (Georgia), April 4, 2016.
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encounter with this religious understanding and because of their lack of Islamic
knowledge, they perceived the Salafi form of Islam as the original one. Young Kists,
due to their fear of assimilation and under the impact of collective shocks, leaned
towards religion.’” A Kist who is a follower of traditional Kist Islam asserted that
during the 1990s, the young Kists knew only Georgian as a second language.
Moreover, they did not have access to the Georgian translation of the Qur’an at that
time. Young Kists were afraid of losing their Kist consciousness because they were
surrounded by Christians.’® Realizing that they lacked religious knowledge, Kists

and especially the young ones, looked for further religious knowledge.

Another consequence of the disintegration of the Soviet regime was an ideological
vacuum. An expert from Caucasian House cited this vacuum, together with the
economic hardships in the Pankisi Gorge, which were exacerbated with the arrival of
the Chechen refugees, as reasons that influenced the young Kists to convert to
Salafism.> According to a Kist expert, the Salafi organizations benefited from this

difficult situation:

One of the most critical points was that the Wahhabis were financially very strong.
The young people were in a predicament. This proved to be advantageous for the
Wahhabis. They converted the young ones. As such, those who are intelligent among
them turned this into an ideological act. The Saakashvili administration and
Wahhabis collaborated. They took advantage of this situation by giving and
receiving money. They did not care about the circumstances of the people.
Whomever you ask in the Soviet period, there are many educated people in the
region. Nevertheless, the socio-economic situation after the 1990s decreased the
opportunity for people to receive a good education. It is not easy to indoctrinate a
knowledgeable and educated person. It is hard to impose something to such people.
These young Kists were not educated, and it was easy to indoctrinate them. In this
way, it was effortless for them to recruit young people.®

The demodernization trend in Georgia, which started with the disintegration of
Soviet solidarity because there was no proper and inclusive substitute to fill the void,

led to economic distress and ideological confusion, which in turn paved the way for

57 The influence of Chechen militants and jikadists on the young Kists should also be considered.
58 Interview, Tbilisi (Georgia), April 5, 2016.
59 Interview, Tbilisi (Georgia), April 4, 2016.

% Interview, Tbilisi (Georgia), April 5, 2016.
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the spread of Salafi Islam. One of the main reasons for the demand for religious
education was the lack of religious knowledge among the Kists. This was explained

by a Georgian expert from the Center for Social Sciences (GSS). She said:

Nobody was able to read the Qur’an. They can only give answers to yes, no
questions, not to why questions. The official imam could not read an Arabic text. His
religious knowledge was weak. He wrote prayers with Georgian letters and read. !

In contrast, the Salafis among Chechen refugees and members of Salafi organizations
demonstrated full religious authority. The confrontation of Salafi and traditional
Islam may be understood by referring to the low level of religiosity among the Kists.
An expert from the Georgian Foundation for Strategic and International Studies
pointed out the degree of religiousness of the Kist community by referring to the

Soviet deportation of Chechens:

During the Soviet period, the deportation of the Kists was prevented by a letter from
Simon Janashia to Beria. Janashia was a historian, linguist, and a friend of Beria’s.
He said that those people are different, they have the same language, but they are
different from Chechens. It is not right to deport them. In the population census, they
were identified as Kistines. There was not much pressure on them because they were
not very religious.®

In the second half of the 1990s, a few young Kists had the opportunity to receive
religious education abroad. This opportunity was provided by both Salafi
organizations and an Arab person who had married a Kist woman and settled in the

gorge. In an interview, a Kist pointed this out as follows:

In the 1990s, an Arab man came to the gorge and married a Kist woman. Soon after,
he offered to help some young Kists to go to Saudi Arabia for religious education.
Thus, with the approval of the elderly, some of the young ones went there.*

The Pankisi Gorge was isolated from the other regions of Georgia, both in the Soviet
and post-Soviet periods. Therefore, the Kist community had no significant relations

with the other Muslim communities in Georgia. This was another reason why they

81 Interview, Thilisi (Georgia), June 11, 2018.
62 Interview, Thilisi (Georgia), June 14, 2018. The absence of religious fanaticism and the existence of
religious tolerance among the Kists were mentioned in several contemporary sources (Kurtsikidze &

Chikovani, 2002: 26; Tsutkiridze, 2012: 374).

%3 Interview, Tbilisi (Georgia), June 13, 2018.
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were not able to acquire any religious knowledge from the neighboring areas.®*
According to a Kist interviewee, going to study abroad originated from the lack of

such an opportunity elsewhere in Georgia. She said:

Arabs have no direct influence on us. Only our young people receive religious
education in Arab countries. Unfortunately, the problems we encounter in religious
education cannot be solved within the country. Therefore, it is crucial to study in
Arab countries. They learn Arabic, and then they learn the Sharia.®

The eclectic religious understanding which also included Christian beliefs and
practices correlates malleable characteristic of religious collective consciousness of
the Kist community. This caused the Kist solidarity to weaken, and it also brought
about assimilation. The young Kists’ fear of assimilation into Georgian society with
their lack of religious knowledge heightened the demand for religious education.
This chain of events was pointed out by a Georgian scholar from Ilia State University

during an interview. He said:

The beginning of Arab activity was in the late 1990s. They had a lot of money. They
started the construction of a Salafi mosque. Some youngsters had the chance to go to
Saudi Arabia to have education in theological universities. Their number was not
significant, but when they returned, they became very active. [...] Traditionalists do
not know the Arabic language. The young ones know Arabic and how to pray.®

After receiving education, the young Kists converted to Salafi Islam. When they
returned, they started to spread their religious understanding among the Kist
community members. The young Salafi Kists began to challenge the traditional
religious understanding and customs of the Kist community by referring to their
extensive religious knowledge. This provoked confrontations in the community. The

next theme focuses on these problems.
4.3 Challenges to the Traditional Kist Way of Life

The religious practices of Kists are composed of a synthesis of pagan, Christian, and

Islamic beliefs and rituals (Kopecek, 2011: 158; Kurtsikidze & Chikovani, 2002: 26;

%4 Interview, Tbilisi (Georgia), June 11, 2018.
%5 Interview, Tbilisi (Georgia), April 5, 2016.

% Interview, Tbilisi (Georgia), June 13, 2018.
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Sanikidze, 2007: 266). The traditions of the Kist community are intertwined with
their religious beliefs and practices. It is difficult to distinguish one from the other. In
stark contrast, Salafism may be seen as a text-based puritan interpretation of Islam.
According to the Salafis, the exclusion of culture is “a way of salvaging the purity of
their faith” (Roy, 2014: 137). This difference made Salafi Kists question their
existing religious beliefs and practices related to Sufi forms of Islam, namely the
branches of the Nagshbandi and Qadiri tarigats of the gorge. This questioning led to
several challenges. The young Salafi Kists explained the difficulties of introducing a
new religious discourse in a communal structure that was under the hegemony of the
elders. In their perspective, involvement in the dawat (Islamic preaching) activities
required great courage because it meant that these young people would question the

traditional religious structure.®’

The various factors mentioned above prepared the ground for Salafism gaining
prominence among young Kists. Even those Kists who were engaged in criminal
activities ended such involvement after adopting Salafism. This fact, as put forward
by many interviewees, became the reason why the Salafi movement gained so much
respect within the Kist community.®® On the other hand, the adoption of Salafism
caused tension between young Kists and the elders in the community. This tension
was caused by the main contradictions between the Salafi and Sufi forms of Islam in
the gorge. Salafis denied the inner link with God, as opposed to the followers of Sufi
understanding (Sanikidze, 2007: 276). In addition, the Salafis’ attempt to reach the
pure form of Islam necessitated the elimination of externally originated traditions and
customs from religious beliefs and practices because such elements are perceived as
shirk (divergence from monotheism, or polytheism) (Gould, 2011: 348). A Turkish
religious expert stated the approach of Salafi understanding towards Sufism and the

traditional Kist Islam by referring madhhabs:

Search for meaning, education... There was a division within the community. The
tradition was weakened as a result of the split that had taken place between the
elderly and the youth. Hanbalis are stricter. The background of Wahhabism is

57 Interviews conducted within the scope of the project of “Muslim Minorities in Georgia— Minority
Rights, Identity and Politics” headed by Aysegiil Aydingiin.

%8 Interview, Tbilisi (Georgia), April 4, 2016.
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Hanbali madhhab. An understanding that explains religious texts more literally is
more stringent. Shafiis are more textual than Hanafis but softer than Hanbalis.
Wahhabism rejects the Sufism brought by tradition, as it is more textual with a
Wahhabi understanding. Social controversy creates conflict against the Sufi culture.
If the traditionalists do not take a position against this, they predict that the situation
will pose a public danger. This understanding feeds the discussion.®
The reason behind the reaction of the traditionalists may be understood by
considering the attitudes of the young Salafi Kists towards the traditional structure of
the community. In the gorge, Salafi understanding challenged the traditional
structure of the Kist community. Adat, the customary law of the Vainakhs based on
the principle of the authority of the elders, requires respect for the senior members of
the community and provides absolute authority to the Council of Elders of the Kist
community. The Council of Elders had maintained the order in the community
without being questioned or challenged directly over many decades (Tsulaia, 2011:
136-138; Devdariani ve Hancilova, 2002: 2). During and after the spread of Salafism
in Pankisi, however, some young Salafi Kists had the opportunity to go to Arab
countries and to Turkey to receive theological education (Prasad, 2012: 13). When
they came back to the region, this education was based on a Salafi understanding and
allowed them to challenge their elders, as they had become more knowledgeable in
Islamic matters. The knowledge of the elders of the community, who were followers
of traditional Islam, had no chance of competing with the theological knowledge of

the Salafis. The advanced religious knowledge of Salafi Kists was expressed in detail

by a Turkish expert in Tbilisi, 2016:

Older people do not have sufficient religious knowledge, but young people do. This
controversy affects social attitudes toward the elderly. This situation has its
consequences. The advantage of the educated youth is that they speak Arabic in
Pankisi and are able to read the Qur’an without falter. Hence, Salafists can make
their arguments clear. They can say that something is not true and give reference to
it from the Qur’an. The elders, on the other hand, fall into ignorance, and their
authorities are shaken. In the old tradition, old values were accepted as precious. In
the current state, young people seem to be very knowledgeable, and at the same
time, they rebelliously say they are not listening to the elderly. One step further, and
they can demand the elderly to follow them. The elders feel psychologically
worthless. They have withdrawn into their shells, thinking that their existence does
not make sense. This conflict is not healthy. There is no transaction between the
older generation and the younger generation.”

% Interview, Tbilisi (Georgia), June 11, 2018.

70 Interview, Tbilisi (Georgia), March 31, 2016.
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The conflict of generations originated from the religious aspect of life. Soon, this
conflict became pervasive in other areas due to the requirement of Salafism that
Islam should rule every aspect of life. The elders’ authority was challenged mainly
because of their lack of religious knowledge. In addition, this situation reflected on
the way social problems are solved in the gorge. Social disputes are solved by tribal
law within the traditional structure. Tribal law also regulates other aspects of life.
The application of tribal law represents the authority of the Council of Elders.
However, the religious conflict further manifested itself as a conflict between tribal
law and Sharia law’' to a certain degree (Siprashvili, 2014: 50-51). Accordingly,
there was a power struggle between the two authorities: the Council of Elders and the
Sharia Court.”? A senior expert from Caucasian House explained how the authority

of the Council of Elders weakened following the expansion of Salafism in Pankisi:

There is a decrease in the power of the Council of Elders. Because people who have
minor problems like land issues find that consulting the Salafi leaders to solve their
problems is beneficial. They go to Salafi imams or religious leaders to seek solutions
about different issues. According to Salafi, any restriction related to heritage ..."

The challenges to the traditional Kist way of life can be categorized under religious
beliefs and practices, and customs and traditions. The conflicting issues were mostly
about religious and spiritual beliefs and practices (cult of saints and ancestors, cult of
holy places and zikrs), life events which are also carried out according to religious
beliefs (wedding and funeral ceremonies), family matters (marriage, divorce,
custody and inheritance), and about the customs and traditions (respect for elderly,
blood feud, avoidance practice, dance and music). These challenges to the traditional
way of Kist life led to strife in many areas of the lives of community members.
Tsulaia (2011) classified them as the generation gap, the conflict of Kist and
Chechen identity, the conflict of adat and religion.

"' The Sharia law started to be practiced in the first half of 2010s (Siprashvili, 2014: 59).

72 The Sharia Court of Pankisi consists of the active followers of Salafism who got Islamic religious
education in abroad started (Siprashvili, 2014: 50).

73 Interview, Thilisi (Georgia), April 4, 2016. In terms of the inheritance issue, women are mainly not
permitted to inherit wealth in Chechen society (Jasutis, 2015: 132).
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One can trace social change by benefiting from the conceptualization of collective
consciousness referring to its connection with solidarity. By rephrasing Durkheim’s
term of collective consciousness as multiple, hierarchical and dynamic, relations
between different types of solidarities among the Kists may be examined. The
different types of solidarities disagreed with each other in the domains of religion,

ethnicity and modern-traditional dichotomy.

In this study, the concept of collective consciousness is operationalized through its
external indexes, which are laws, customs, religious beliefs and practices. By tracing
changes in collective consciousnesses through those indexes, the examination of
solidarities become possible. It should be noted that the differentiation among
different types of solidarities are analytical. In their natural form they show complex
and intricate characteristics. In Durkheimian sense, they are average types.
Challenges related with those indexes provide an understanding for reaffirmation or

ruptures in the relationships of collective consciousnesses.

After converting to Salafi Islam, the young Kists started to challenge traditional
religious beliefs and practices, tribal law and the customs of the community. This
was mostly because the elderly, who represented the sole authority in the structure of
the Kist community, lacked sufficient Islamic religious knowledge. These challenges
were seen in many aspects of the lives of the Kists and led to conflicts in the
community, namely between the followers of traditional Islam and Salafi Islam,
between Kist and Chechen solidarity, and between tribal law and Sharia law. It can
be noted that, the Council of Elders and Sharia Court are symbols of different
solidarities which became self-conscious about themselves. Examining the changes
in the external indexes, provides a way to understand whether the solidarity of the

Kist community regained its strength or was weakened.

At the beginning of this period, young Salafi Kists rejected the traditional way of life
of the community. They started to question existing beliefs and practices. As a result,
different solidarity productions emerged by internalizing new understanding of
religion and renouncing the existing traditions and religious beliefs. At the
beginning, the groups belonging to different solidarities were hostile towards each

other and refused any interaction. Excluding others seemed to be the result of a break
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in Kist solidarity in the Pankisi Gorge by gravitating towards other solidarities like

Chechen solidarity and Muslim solidarity, referring to Muslim ummah.

Salafis mainly reject Sufism. They are against the mystical relation between murshid
and murid’* because of their rejection of the inner link with God. Salafis do not
accept the role of saints and sheikhs™ as mediators between Muslims and Allah.
Excessive praise for Islamic saints is seen as a shirk. Moreover, Salafis do not
recognize mystical knowledge which can only be acquired by sheikhs. For this
reason, they object to the practice of praying to the saints for help. Salafis also reject
the baraka blessing, which can be transferred through saints, sheikhs and objects
related to them, like shrines. Thus, Salafis are against the cult of saints and holy
places (ziyaret), reading the Qur’an at cemeteries, and mawlid’®. Salafis demand the
strict observance of the Qur’an and Sunnah concerning religious ritual and the
virtuous social practices of Muslims (Yemelianova, 2002: 187-188).”” They perceive
Sufism as a distorted form of Islam. Likewise, zikrs, ziyaret, and burial ceremonies
are strictly rejected by Salafis. They are also against the practice of sacrifice on the
evening before the burial in the traditional funeral ceremony (The Initiative Group of
the Kist Elders, 2018: 149).7® Salafis declare themselves to be the Ahlus Sunnah,
which is supported by the Qur’an and Sunnah. They state that people’s religious
knowledge was inadequate in the past. Nowadays, the increasing number of Kists
who receive formal religious education allows them to reject traditions which were
hitherto seen as a part of their religion, but are actually not accepted by Salafi Islam.
Some of the religious practices that are called historical contain many elements as

bid’ah.”

* An adept of a Sufi order.

5 A leader in a Muslim community or Sufi order.

76 The annual celebration of the birthday of the Prophet Muhammad.

""Yemelianova gives that information while explaining the approach of Dagestani Salafis. However,
that information can be used to describe the general approach of Salafis among the Kists by referring
the data collected during the fieldwork.

78 Interview, Tbilisi (Georgia), April 1, 2016.

" Interviews conducted within the scope of the project of “Muslim Minorities in Georgia— Minority
Rights, Identity and Politics” headed by Aysegiil Aydingiin.
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The conflicting approaches of the two solidarities are seen in various aspects of
everyday living. Foremost among these are related to life events like wedding and
funeral ceremonies (Jasutis, 2015: 131-133). When a marriage is to take place, first,
the families of the bride and groom reach an agreement, then the two sides start
planning for the wedding. It is possible for a wedding to take place without any
celebration. However, if there are to be celebrations, then a certain procedure is
followed. The groom visits the bride’s family home with his close relatives and
brings a sacrificial animal and other treats as presents. The wedding feast is prepared
in the bride’s family home and the relatives of the groom also attend. Later, the bride
is taken to the groom’s family home, where the celebration continues. The groom’s
family holds the right to decide whether the bride’s family and her relatives are
invited to the continued celebrations (The Initiative Group of the Kist Elders, 2018:
134-135). The traditional wedding ceremony is influenced by the Georgian culture.
For example, the tamada (toastmaster) makes the toast in Georgian (Kurtsikidze &
Chikovani, 2002: 19). In contrast, Salafis observe Arabic customs and make use of

Arabic symbols in wedding ceremonies (Jasutis, 2015: 131-132).

As for funerals, the traditional ceremony is conducted by men. They practice “a loud
zikr while carrying the body to the cemetery” (The Initiative Group of the Kist
Elders, 2018: 148). Women do not accompany them. Praying also takes place during
the ceremony. In the traditional Kist Islam, the ritual of offering condolences is very
common (Sanikidze, 2007: 276). The traditional funeral meal, which consists of
bread and meat, is served to the men of the family and the guests after their return
from the cemetery. The Kists prepare a different table, which includes wine, for their
Christian guests. The dead are often buried on the third or fourth day, after the arrival
of their relatives (Kurtsikidze & Chikovani, 2002: 20-21; Sarjveladze et al., 2009:
35). Making a financial contribution to the family of the deceased is a common
practice and is considered a kind of charity (The Initiative Group of the Kist Elders,
2018: 148).

The followers of traditional Kist Islam do not consider their rituals and other
religious practices to be against Islam. The funeral ceremonies are conducted within

the framework of Islamic rules, which have been carried out for many years. During
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the ceremony, dervishes perform zikr in the home where the funeral is taking place.
In return, a funeral meal is served for the dervishes. There are also remembrances,
prayers, and readings from the Qur’an during the burial part of the funeral.®® In total
contrast with that, the young Salafi Kists oppose praying, the practice of loud zikr,
sacrifices and funeral meals. The ritual of offering condolences is perceived as
needless. Salafi Kists believe that the traditional funeral ceremony is against religion.
According to them, the Qur’an was sent to those who are alive. Thus, the practice of
reading the Qur’an during a funeral is not right. Besides, the tradition of serving
funeral meals, and causing a frenzy in the family home of a deceased person is
entirely contrary to religion. Instead, Muslims should help the families of the

deceased.®!

The conflicts between the two solidarities are seen in many other areas of life, too,
notably in issues related to marriage, divorce, custody and inheritance (Jasutis, 2015:
131-133; Siprashvili, 2014: 64). According to Kist tradition, marriage between close
relatives like cousins and their children is not permitted. In addition, one cannot
marry a member of her or his feip because members of the same teip are considered
to be brothers and sisters, according to the traditional structure of the Kist
community (“Teipan-Vezharii-Yezharii”’) (Kurtsikidze & Chikovani, 2002: 15; The
Initiative Group of the Kist Elders, 2018: 134). In Islamic understanding, on the
other hand, marriage to first-cousins is allowed. In the Salafi Kist understanding,
however, consanguineous marriages have not been permitted for centuries. The
failure of this tradition is not against the Sharia. They believe that this tradition can
continue to be practiced if it does not disrupt social peace.®? According to the tribal
law, the marriage of under-aged girls is strictly forbidden, regardless of the consent
of the girl and her parents, as stated by the Kists’ Law Code. On the contrary, Islam

does not prohibit the marriage of under-aged girls. Religious rituals for this type of

80 Interviews conducted within the scope of the project of “Muslim Minorities in Georgia— Minority
Rights, Identity and Politics” headed by Aysegiil Aydingiin.

8! Interviews conducted within the scope of the project of “Muslim Minorities in Georgia— Minority
Rights, Identity and Politics” headed by Aysegiil Aydingiin.

82 Interviews conducted within the scope of the project of “Muslim Minorities in Georgia— Minority
Rights, Identity and Politics” headed by Aysegiil Aydingiin.
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marriage are not carried out by the imams who follow the traditional Kist Islam.
These religious leaders are held responsible for the execution of this prohibition by
the code. The code calls the Salafi imams to take this as an example to follow (The

Initiative Group of the Kist Elders, 2018: 138).

Divorce is another family issue which creates conflict between the two solidarities in
the region. It is generally deemed undesirable among the community members,
especially if the woman wants the divorce. Adat favors a consensual divorce. Islam,
on the other hand, gives the right to seek divorce to both the man and the woman.
Following the divorce, under-aged children are put in the custody of their mothers,
and their fathers are responsible for their upbringing (The Initiative Group of the Kist
Elders, 2018: 138-140). If their mothers remarry, however, fathers are given custody
of their under-aged children (Siprashvili, 2014: 64). As Salafism spread in the Kist
community, the young Salafi Kists started to change their approaches to the above-
mentioned practices. A senior expert from Caucasian House provided a general
picture of the issues related to women, with an example about the practices of the

young Salafi Kist:

Covering the body is decorative and not obligatory in the traditional Kist
community. In the Salafi case, on the other hand, it is mandatory. Another issue
related to family is that Salafi husbands provide for the care of children, and this is
also different from traditionalists. As for the education of girls ... Salafis marry well-
educated and prestigious girls and convert them to Salafi Islam. The traditional ones
do not even touch their child. In the traditional way of life, the mother has no right to
seek divorce. In the event that a divorce does take place, she has no right to raise her
child.®

During the Soviet times, after a divorce had taken place, claiming the custody of her
children was a practice that led to the social exclusion of the woman in the Kist
community. Looking for a solution from the Soviet law was also unacceptable
(Siprashvili, 2014: 64). Today, adat does not allow women to appeal to law
enforcement agencies directly if there is a violation by the husband. Adat demands
that the problem be solved with the help of the husband’s relatives. If they fail to
solve the problem, the woman can inform her parents and brothers. If the abuse

continues despite the warnings of the relatives, she can return to her father’s family

8 Interview, Tbilisi (Georgia), April 4, 2016.
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home. If the woman then makes a legal claim, the husband can avoid possible legal
consequences by negotiating with the law enforcement agencies. In the case that the
differences are still not resolved, then the clans of the husband and wife become
enemies. Moreover, the woman is excluded from the Kist community (The Initiative

Group of the Kist Elders, 2018: 141).%

According to the law, daughters cannot inherit wealth from their parents, but the
parents are responsible for providing a dowry for their daughter. In the absence of
parents, these daughters are dependent on the brothers, nephews, uncles and cousins
respectively. On the other hand, women have a right to their share of the inheritance
from their husbands, parents and relatives, according to the Sharia law. It is
important to note that, while solving disputes, the Sharia Court takes current
economic changes into consideration. These are some of the reasons why significant
number of Kists prefer to ask for the application of the Sharia law on issues related to

inheritance (Siprashvili, 2014: 59).

Among the peoples of the North Caucasus, the traditions of avoidance and seniority
are the building blocks of the traditional structure which is prescribed by adat.
Smirnova (1986) defines four types of avoidance customs among the peoples of the
North Caucasus. These are avoidance between spouses, between children and
parents, between a wife and her husband’s relatives, between a husband and his
wife’s relatives. In addition to that, Smirnova also talks about the nuptial
concealment, which is avoidance between the bride and groom in arranged
marriages. The custom of avoidance which takes place between parents and children,
especially the relation between father and child should be considered with regard to
the case of the Kists’. In the presence of an elder, a father cannot express paternal
feeling such as touching his child, calling the child by name, speaking about his child

or showing signs of sorrow after a child’s death. A father can only express such

8 If the involvement of law enforcement can realize without the complaint of the woman, she is not
be the subject of exclusion (The Initiative Group of the Kist Elders, 2018: 142). In collaboration with
the Council of Elders, The Committee of Women tries to solve issues related to the rights of woman
especially after divorce. The committee is secular and modern oriented. Its members are the women
who educated in the Soviet times. Moreover, their view about the young Salafi Kists (Siprashvili,
2014: 66). The functions of this committee can be seen as an external index of modern-secular
solidarity among the Kists.
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feelings and show signs of care in the narrow circles which consist of his wife and
children, or just him and his child. Vainakh people also embrace this code of
conduct. Likewise, children are expected to be silent in the presence of their father.
In the same line of reasoning, obedience to seniors is compulsory. Elders always
have the right to speak first and without any interruption. Talking back to elders, or
smoking and drinking in the presence of an elder are considered inadmissible
behavior. If an elderly person enters a room, the younger ones stand up immediately
and continue to wait in that position until the elderly responds with a gesture or sign
that tells them to relax (Smirnova, 1986: 1-2, 10-12; Jaimoukha, 2005: 136; Layton,
2014:76-77). Subordination of the younger to the older is maintained by adat.®> Such
subordination is considered to be a sign of respect. It is believed to lay the foundation
for renewing the existing social interaction, for increasing socialization and for
strengthening the bond between generations. As Smirnova quotes from Chomaev, a
cult of seniority and customs of avoidance which indicate patriarchal structure is a
manifestation of undeveloped social relations.®® These traditional “... clan and
kinship relations produce the hegemony of an authoritarian power of elders, which
was reinforced by a moral law of respecting seniority which developed under these
circumstances” (Smirnova, 1986: 25). The traditions of respect for elders and of
avoidance between father and child among the Kists are also challenged by some of
the young Salafi Kists. This originated from the challenge of the religious authority
of the Council of Elders. In 2016, a Turkish expert emphasized the difficulty of

maintaining a connection between the generations in the community by saying that:

We receive information about the psychological situation of the old and young.
Disrespecting all the authority of the elders is not right for human nature. When they
are in the same situation tomorrow, the chain will break. An existing perspective in
Islam ... Young people believe that living in accordance with the Islam that they
know is a solution. However, the solution can be found by following the traditional
methods and making use of the wisdom of those methods.*’

8 The Sharia law, religious rituals and the code of behavior also have influence on the maintenance of
that traditional structure (Smirnova, 1986: 25).

8 One should note that this view appears ethnocentric.

87 Interview, Tbilisi (Georgia), March 31, 2016.
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The social change related to the traditions of respect for elders and avoidance were

mentioned by a Kist woman:

For instance, the relationship between father and son is changing. [...] I can give an
example from my brother and my father. My brother does not even talk to my father,
nor keep his head up while talking. How was such a sheltered and strict social
structure damaged? [...] I will give another example, but it may sound brutal. My
brother could not show love to his child while with my father or even take him into
his lap ... Once his little boy fell to the ground, and instead of taking him into his lap,
he pushed him with his foot so that it would not be seen as a disgraceful behavior. In
other words, in such a society, the relationship between father and son is
complicated.®®

Another widespread tradition among the peoples of the North Caucasus is that of
blood feud. It differs, though, according to the social conditions of the communities.
To illustrate, the Chechen practice of blood feud may take place inside the circle of
the same feip. Kists do not have blood feud within the same feip. If murder takes
place among people in the same family, teip or kin, it is resolved through
negotiations. In such cases, payment as a substitute for blood revenge is prohibited.
Among the Chechens, retribution for murder can only be paid by blood. By contrast,
Kists make use of financial payments during negotiations for reconciliation, without
any act of revenge. The blood price for the murder of a man is generally 60 cows.
Although it is prohibited to murder a woman, if it happens, the blood price is 30
cows. Revenge can only be taken after blood hostility has been declared through the
mediation of an impartial family. In response to this, the family of the accused can
accept or deny the accusation. In case of a denial, the traditional tribal court gathers
at the request of the accused person’s family to discuss the accusation. If the tribal
court supports the accusation, the family of the victim can seek revenge. Generally,
both sides of the dispute agree to taking only the blood of the killer (meeri). In the
case of the death of the murderer, the responsibility is traditionally transferred to the
close relatives of the murderer (brothers, father, father’s brothers, father’s nephews,
cousin’s sons) (Kurtsikidze & Chikovani, 2002: 23-24; The Initiative Group of the
Kist Elders, 2018: 112). This type of collective punishment is rejected by the young
Salafi Kists. They emphasize that such punishment should only be inflicted on the

8 Interview, Tbilisi (Georgia), April 5, 2016.
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individual who actually committed the murder.® According to the tradition, the
murderer is either killed or a reconciliation is reached with a ritual of oath-taking.
During the course of this time, the murderer cannot leave the village or the gorge.
Actually, Kists avoid taking an oath, even if it is based on truth. They swear on the
Qur’an. In order to establish the innocence of the suspect, sixty people are required
to take an oath (Kurtsikidze & Chikovani, 2002: 23-24; The Initiative Group of the
Kist Elders, 2018: 116). The ritual of reconciliation and the custom of blood feud are
followed by adat, under the supervision of the Council of Elders. The ritual of
reconciliation aims to restore order by lowering the existing tension and avoiding

future conflicts among the members of the community (Siprashvili, 2014: 55-57).

In the Vainakh culture, traditional music and dance have integral roles. They express
their understanding of community, namely the essence of Vainakh existence. The
traditional folk dances of the people of the North Caucasus are performed without
any physical contact between men and women. Salafis, however, do not take part in
the gatherings where there is singing and dancing, such as traditional dance parties.
Their understanding of haram®’ forbids music, dancing and singing in addition to
alcohol and tobacco consumption (Barkaia & Janelidze, 2018: 57-59; Jaimoukha,

2005: 176, 187-189; Siprashvili, 2014: 69; Souleimanov, 2015).

Although there is a dispute of authority concerning the various disagreements among
the community members, cooperation between the young Salafis and the followers of
traditional Islam seems likely. The followers of the traditional Kist Islam perceive
that not all traditions are religious. They are in favor of continuing traditions that do
not contradict religion. To illustrate, loving and protecting minors, respecting elders,
hosting guests, endangering one’s own life, if necessary, to defend someone who has
taken refuge in them are considered to be the particularly important Caucasian

traditions. In their view, these traditions are not against religion. Therefore, they

8 Interview, Tbilisi (Georgia), June 13, 2018.

% Forbidden by the Sharia.
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should be preserved.”’ A Kist described the overall impact of the Salafi

understanding of the traditional way of Kist life:

The fact is that they did not prevail. As a result, we cannot say that it has destroyed
the traditions of the family. Respect for the elders and customs ... In Georgian
society, it is possible to see a case where a child shouts at his father, but we do not
have such issues. Rare. Again, if his father says something to him, he will not make
a sound. But still, he does what is in his own mind. However, if he does not listen to
what his father says, he will be excluded from the community.*?

The relationship between these two groups in the Kist community changes under the
influence of external circumstances like international politics related to the Syrian
Civil War and the community’s relationship with the Georgian state. The following
theme describes the changes among the approaches of young Salafi Kists concerning
the issue of foreign fighting. In addition, existing organization of the Kist community

and reconfiguration within the community are presented.

4.4 The Kist Community’s Organization and Reconfiguration within the

Community

The participation of Kists in the armed conflicts in Syria and Iraq as members of
numerous jihadist organizations became a regional and global issue in media,
politics, and academic spheres. The reason behind this social and political attention is
that the majority of Georgian citizens who participated in those wars were Kist
people. Some of them became high ranked emirs (commanders) in different
organizations (Amashukeli, 2018: 21). While evaluating this issue, one should take
into account the post-Soviet settings in general. The participation of Muslim ex-
Soviet citizens in armed jihad took place as a result of both external and internal
factors. The dissolution of the Soviet solidarity led to the process called
demodernization and this brought traditional organizations to the forefront, with
emphasis on customary and religious norms. In addition to that, both governmental
and non-governmental organizations of Muslim countries supported the Islamic

revival in the post-Soviet Muslim regions by providing ideological and financial

%! Interviews conducted within the scope of the project of “Muslim Minorities in Georgia— Minority
Rights, Identity and Politics” headed by Aysegiil Aydingiin.

%2 Interview, Tbilisi (Georgia), April 4, 2016.
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assistance. During this period, foreign imams were actively involved in religious
activities in mosques, madrasahs, and other Islamic institutions. In such an
atmosphere, Salafism spread because it was welcomed as the solution for the
ideological and political vacuum, socio-economic difficulties, and lack of religious
knowledge. In the beginning, the reactions of the post-Soviet government were
shaped by a lack of concern or indistinct approval, as in the cases of Russia and the
Central Asian states, respectively. These attitudes changed after Salafi organizations
started to gain power, especially in the second half of the 1990s. And especially after
the tragedy of September 11, most of the post-Soviet states that have a Muslim
majority changed their attitudes towards Salafi organizations and adopted new laws
related to Salafism (Yemelianova, 2010: 26-29). Contrary to the situation in the
Ukraine and Georgia, Salafi organizations began to experience direct adverse
reactions from states. To illustrate, Uzbekistan and Tajikistan banned the activities of
Salafi organizations after the incidents in the Ferghana valley and the civil war in
Tajikistan between 1992 and 1997. In Russia, the followers of Salafism became the
subjects of persecution as they were seen to be sources of potential security threats
(Falkowski & Lang, 2015: 17). It is important to note that, during this time, the
Russians went further and encouraged conflicts among Chechens by differentiating
traditional Islam and Salafism as harmless and harmful, respectively. This approach

contributed to the spread of Salafism (Barkaia & Janelidze, 2018: 48).

The external impact of the Chechen-Russian conflict had a decisive effect on the
social change in the Kist community. The transformation of the nature of the
Chechen independence movement had influences on the Chechen refugees and
militants who came to the Pankisi Gorge. In the beginning, the Chechen struggle for
independence was secular and nationalistic. Islam was used instrumentally as a
supportive dimension to urge Chechens into motion. Between 1996 and 1999,
though, the gradual Islamization of the Chechen movement took place because of
their need for international support and because there was deterioration into disorder
in the territory of Chechnya. At the end of this period, the struggle for independence
of a secular Chechnya was replaced by the idea of the establishment of a caliphate in
the Caucasus (Falkowki & Lang, 2015: 20-21). The dual radicalization of the

Russian and Chechen approach accelerated and resulted in the initiation of a war by
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Russia, sparked off with the assault of Chechen militants in Dagestan (Hughes, 2007:
94-97). A Georgian scholar from Ilia State University explained the radicalization

process in Chechnya in the following way:

The struggle for Chechnya ... Dudayev was a hero for Chechens and a Soviet
General. He did not know anything about Islam. He even said Muslims must pray
four times a day, but economic problems occurred. After that, Arab volunteers and
missionaries became involved in the struggle for independence from Russia. The
struggle started to contain Islamism. Thus, Islam was utilized. Salafism became
popular at the end because Russians are perceived as infidels. They are not only
Russians but also infidels. The Assad regime became a part of their struggle against
Russia.”

This transformation in Chechnya also affected the religious affiliation of the Chechen
refugees and militants who came to Pankisi after the outbreak of the Second Chechen
War. Thus, the religious affiliation of the Chechen militants, of the mujahids who
supported them and that of the refugees, whose majority internalized Salafism,
altogether influenced the Kist community’s religious sphere of life (Barkaia &
Janelidze, 2018: 48; Amashukeli, 2018: 4; Wakizaka, 2019, 54-55). As mentioned
earlier, the impact of the collective shocks caused by the refugees, militants, Islamic
humanitarian organizations and with the external effects of the Georgian, Chechen
and Russian states’ power play all combined to give rise to the spread of Salafism

among the Kists.

The common religion in the region led people from the North Caucasus to participate
in the wars that took place in Syria and Iraq. Especially in the Syrian civil war,
several militants of Caucasian origin became high ranked commanders in various
Jjihadist organizations. Foreign fighting in these wars was categorized under two
waves. The first wave was between 2011 and 2013. In this wave, the majority of the
foreign fighters consisted of mostly ordinary Chechens from Europe and some
commanders who were associated with the Imarat Kavkaz (Caucasus

)94

Emirate)”, based in the Pankisi Gorge.?® The profile of the foreign fighters is often

% Interview, Thilisi (Georgia), June 13, 2018.

% An Islamic state which is an underground network organization that operates in the Caucasus
region. It was established in 2007 (Falkowski & Lang, 2015: 22).

% After the 2012 incident between Russia and Georgia they forced to leave Georgia.
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depicted as ones who were previous war veterans, but who were not able to continue
in the armed combat in the North Caucasus, especially in Chechnya. There were
several reasons why these foreign fighters joined the battles in the region. First, they
saw fighting in Syria as a means to gain experience for future battles. Helping the
oppressed Muslim community under Assad’s regime in Syria was another reason
why they were recruited to participate in these conflicts. The final and most
important reason was to fight against Russia in the Caucasus. Among these fighters
were high ranked commanders of Kist origin or with a background story related to
the Pankisi Gorge.”® These foreign fighters from the Caucasus concentrated in two
major groups, namely Junud as-Sham and Jaish al-Muhajireen wal-Ansar (JMA).
Three Kist commanders joined the side of ISIS. In this first wave, the foreign fighters
from Georgia were mostly men who were over thirty years old and associated with
Al-Qaeda related non-ISIS groups (Amaushkeli, 2018: 21; Barkaia & Janelidze,
2018: 100-101; Canadian Security Intelligence Service, 2015: 69-71; Cecire, 2016:
286-287).

The second wave of the foreign fighting escalated due to the expansion of ISIS over
the Iraqi region, especially after 2014 (Canadian Security Intelligence Service, 2015:
71-72). The people who joined the second wave consisted of young Salafis from
various parts of the Northwestern Caucasus. The number of Georgian citizens who
participated in the Syrian War in 2015 was 50 and in 2017, it was 30 (Amaushkeli,
2019: 6). Most of them were young men who were around 25 years of age
(Amaushkeli, 2018: 21). These were idealistic young men who were eager to live
under the banner of the Caliphate and the Sharia law. In this second wave of foreign
fighting, participation in ISIS was a way to join the ummah, in their perspective
(Canadian Security Intelligence Service, 2015: 71-72). It is believed that the first
wave had a stronger ethnonationalist orientation compared to the second wave,

whose participants were primarily motivated by the opportunity to join the

% Nearly eight Kist foreign fighters became high ranked commanders in the different jihadist
organizations. Some of them are ISIL, Jeish al-Muhajirinwal-Ansar, Junud al-Sham, Jabhat al-Nusra,
Ajnad al Kavkaz (Amaushkeli, 2019: 6; Clifford, 2017: 5). Tarkhan Batirashvili (Omar al-Shishani)
was in the Islamic State of Iraq and al-Sham (ISIS). Ruslan Machalikashvili (Seyfullah al-Shishani)
has participated in the Jabhat al-Nusra. Murad Margoshvili (Muslim al-Shishani) was in the Jund al-
Sham. Giorgi Kushtanashvili/Feyzulla Margoshvili (Salahuddin al-Shishani) participated in the Jaish
al-Usro. Al Bara Pankiski was in the ISIS (Cecire, 2016: 285).
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transnational Muslim community. In the case of Pankisi, another difference between
these two is the reactions of the family members and relatives of the participants. In
the first wave, the families and relatives were aware that the fighters would be
traveling to Syria to fight. Some of them even supported this. In contrast, the families
of the youth who joined the second wave were upset by the participation of their sons
in the foreign fighting without first asking for the approval of their families. Some of

these families even reacted with anger (Cecire, 2016: 287-288).

There are various factors that led young Kists to become involved in foreign fighting.
An admixture of ideological affinity, ethnonationalist views, religious understanding,
socio-economic hardships, the frustration of young Kists, and generational clashes
probably all pushed them to become involved in the armed conflicts in Syria and Iraq
(Falkowski & Lang, 2015: 35). In addition to these, there were other significant
reasons that were mentioned during the interviews. A combination of these factors,
in varying degrees, may provide a perspective to comprehend the issue. A Georgian
expert from the Center for Social Sciences explained the process of participation of

Kists in the foreign fighting, during an in-depth interview:

In Georgia, two waves of foreign fighting occurred. Some of those who joined were
professionals. These professionals also participated in the Georgian-Abkhazian and
the Russian-Ukrainian wars. When ISIS became a hot topic, they went to Syria, but
some religious people did not even go there. Before 2014 there was propaganda that
drew attention to a Georgian foreign fighter, Batirashvili, who went to Syria. He was
like a bright star. It was perceived as a good opportunity for a better life. Young
people did not want to feel guilty by not doing anything while staying in Pankisi.
Most of those who went were killed very quickly. They were mainly made to fight
on the frontline. The narrative or the idea of young people joining ISIS has never
been supported by Salafis or non-Salafis. When they found out what was going on
there. Not a holy war. When they realized there was a US-Russian conflict, they
spoke out loudly. It was not easy for them.’

In the first wave, participants consisted of professionals who perceive the war as a
way of life. They likely saw the fighting in Syria as a survival option.’® Others,

however, were inspired by ideological factors, namely, ethnonationalist sentiments

°7 Interview, Thbilisi (Georgia), June 11, 2018.

%8 Enclosing Russian-Georgian border and 2012 border incidents should be noted as an elimination of
continuing armed struggle in Chechnya (Canadian Security Intelligence Service, 2015: 70; Cecire,
2016: 286; Falkowski & Lang, 2015: 35).
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and Islamic faith. Ethno-nationalistic solidarity, which also involves Islam, is a
dimension of the Vainakh character, and most likely encouraged some fighters to get
involved. Religious factors did play a crucial role in the participation of many young
Salafis. The spread of Salafism is a vital development that paved the way for the
participation of young Kists in jihad. Still, it is not a sufficient motive by itself
because there is a diversity among Salafism, as mentioned by the interviewees. Many
Salafi groups have similar understandings in terms of religious beliefs and practices,
yet, they differ in their approaches towards politics and armed jihad. Thus, although
there are some Salafi understandings that maintain that armed jihad is the
responsibility of the members of the ummah, Salafism cannot be equated with
militancy (Barkaia & Janelidze, 2018: 52-54; Falkowski & Lang, 2015: 9, 16). As
the narrative above illustrates, one of the reasons that propelled young people to join
armed groups was effective propaganda. This propaganda utilized the solidarity
based on ethnonationalist and religious collective consciousness and manipulated
young people into feeling responsible for its preservation and guilty if they did not
join forces. A Kist expert explained what fighting in Syria meant to the community

with the following words:

A Chechen teenager cannot go to war without his mother’s permission. Families had
previously allowed their sons to go to Chechnya. There were Chechens in Syria
before the war. They migrated during the Tsarist period. For a Chechen here,
fighting in Syria means fighting against Assad, fighting Russia. If you fight there,
you fight against Russia. I have been to Syria several times. The attitude of the
Russians is not only to destroy ISIS, but also to eliminate threats such as Chechens,
Dagestanis, and FSA (Free Syrian Army), which they see as a potential threat. Ten
thousand Chechens live in Ras al-Ayn near Aleppo. They speak Chechen and keep
their traditions. What matters to a Chechen is that he or she can be anything, an Arab
or something similar, but the most important thing is not to turn into a Russian.
Russians should not win. This is what matters to a Chechen. Considering the
connection between Wahhabism and terrorist approaches, the most significant
damage to Islam comes from radical movements. Furthermore, actors like Russia,
without any distinction, launch campaigns that declare Islam and Wahhabism as
one.”

The approval of families is an important issue related to the traditional social

structure of Vainakhs.'” Individuals participating in the war may be categorized

% Interview, Tbilisi (Georgia), April 5, 2016.

100 This issue is sometimes addressed by referring to Islam (Amashukeli, 2019: 23).
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according to whether they have their family’s approval or not. Despite the tradition
of seniority, which demands obedience to one’s elders, choosing to join the foreign
fighting without the permission of family elders may show a tendency to seek
liberation from the existing social structure. In addition, wanting to avoid
generational confrontation, which developed from religious confrontation, may be
considered an additional factor to made some of the young Kists take action
(Falkowski & Lang, 2015: 35). The historical conflict between Chechens and
Russians is stated as another factor. Fighting the Russia-backed Assad regime meant
the continuation of the Chechens’ historical independence for struggle against
Russian dominance. In addition to that, the link between Caucasians
and muhajirs (Caucasian emigrants who were exiled by Russia during the 19th
century) in Syria and Iraq was a driving force for getting involved with the armed
conflict in that region. Thus, fighting in Syria meant being against global and
regional injustice, in particular, the disadvantageous conditions experienced by all
Muslims and Chechens, respectively (Barkaia & Janelidze, 2018: 100-101;
Falkowski & Lang, 2015: 30-313). Among the Kist community, the fear of
Russification is greater than the fear of assimilation into Georgian or Arab
solidarities because of historical, ethnonational, and religious reasons. The old
generation has a fear of Arabization. On the contrary, the young generation’s fear is
the assimilation into Georgian society (Jasutis, 2015:131; Kurtsikidze & Chikovani,
2002: 38).'°' The effectiveness of the combination of Vainakh and Muslim
solidarities emphasized in an interview with a Salafi Kist. He explained their position
related to the Syrian civil war. Some of the young Salafis think that they are fighting
in Syria today. Then, they will fight in Chechnya tomorrow. In their perspective,
Chechnya is the homeland, but the administration of today’s Chechnya is an

infidel. %

There are several factors that have led people to enlist in the war in Syria. First, the

role of propaganda is crucial. Both online and offline propaganda techniques were

10 Tnterview, Thilisi (Georgia), April 5, 2016.

192 Interviews conducted within the scope of the project of “Muslim Minorities in Georgia— Minority
Rights, Identity and Politics” headed by Aysegiil Aydingiin.
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influential on the young Kists (Amashukeli, 2018: 22). A Turkish religious expert
mentioned this issue by referring to the influence of Batirashvili on the young Kists

who participated in foreign fighting said:

I do not believe they have a business with Russia. Salafists did not have such
statements. Russia is not their primary concern. I think they went to Syria under the
influence of that Chechen figure rather than ethnicity.'®

Second, recruitment through one’s social groups or family networks to join in armed
Jjihad is another important factor (Barkaia & Janelidze, 2018: 102). Third, there were
personal factors that led the Kists and Chechens to participate in foreign fighting. In
the literature, these are the desire to gain glory and the need to show one’s courage.
One should note here that bravery is one of the keystones of the Vainakh code of
chivalry. The notion of self-sacrifice provides the maintenance of communal
solidarity and ideologies (Jaimoukha, 2015: 138). The issue of a role model should
also be considered in relation to the notion of bravery. As stated by a Georgian
scholar from Ilia State University, the impact of a charismatic figure on the young

Salafi Kists was significant:

I cannot say how many people support a radical interpretation of Salafism. Nearly a
hundred people went to Syria from Georgia. Most of it was from the gorge. Shishani
[Batirashvili] was a former soldier, an officer in the Georgian military. Then, he
became very popular among young Kists. !

The foremost reason that drove the young Kists to participate in foreign fighting,
though, was most probably economic difficulties. The unemployment rate is high

among the young Kist in the Pankisi Gorge.

A lack of education might also be an influential factor that led them to join extremist
organizations (Amashukeli, 2019: 11; Amashukeli, 2018: 22; Barkaia & Janelidze,
2018: 71-72). In fact, superimposing religious issues over socio-economic difficulties
should be avoided in order to reach more accurate conclusions. However, according
to a Kist expert, the influence of economic reasons in engaging in the foreign fight

was not of primary importance:

103 Interview, Tbilisi (Georgia), June 11, 2018.

104 Interview, Tbilisi (Georgia), June 13, 2018.

67



Young people participated in the Syrian War and saw the truth. Those who came
back and those who want to return had a hard time economically. Those in the upper
rank always had money in their pockets. Therefore, I say, the economic situation is
not that important for Chechens. The money accumulated is somehow distributed by
the commanders in the upper group up to a certain amount.'%

Economic difficulties may have been compelling, but it is important to note that the
abovementioned statement interprets the situation from a point where the
participation actually took place. By evaluating periods prior to the participations,

one can state socio-economic conditions as driving factors.

Before 2013, JMA was the main combatant group among the North Caucasian
participants. In 2013, tensions rose among various extremist organizations in Syria
due to increased competition. The ideological and theological conflict between ISIS
and JMA emanated from such competition. This led to an important division among
the North Caucasian participators. After one of the JMA leaders (Omar al-Shishani)
sided with ISIS, Salahuddin al-Shishani remained a leader of JIMA and claimed his
allegiance with the Imarat Kavkaz. Following this, takfirist and more extremist
groups joined ISIS. In this conflict, ISIS accused the commanders who allied
with Imarat Kavkaz of being Chechen nationalists. Instead of supporting the idea of
being a member of the transnational Sunni Islamic community or ummah, ISIS
claimed that these commanders and their followers highlighted the ethnonationalist

path. (Canadian Security Intelligence Service, 2015: 70-71; Cecire, 2016: 287).

Outcomes of the abovementioned division had reflections on the young Salafi Kists
in the Pankisi Gorge. It led to a transition among them, and a decline of participation
in foreign fighting.!% This originated from the belief that jikad is a duty of members
of the ummah. Some Salafi groups define refusing to join jikad as a sin for Muslims.
In this context, declaring armed combat a jihad becomes an important issue
(Falkowski & Lang, 2015: 31-32). According to the Report of the State Security
Service of Georgia published in 2018, there was no new incident of Georgian

citizens traveling to Syria and Iraq (Amushkeli, 2019: 6). This drop in the

195 Interview, Thilisi (Georgia), April 5, 2016.

196 Diminishing ISIS power in Syria and Iraq and its damaged recruitment network in Georgia were
some of the reasons behind the decline of participation in foreign fight especially after 2015 (Barkaia
& Janelidze, 2018: 91).
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participation of young Salafi Kists in foreign fighting was explained by an expert
from the Georgian Foundation for Strategic and International Studies in the

following way:

They do not go to Syria anymore. There was fitna’"” between ISIS and the other
groups. Then, participation in foreign fighting stopped. Some Salafis came to believe
that they [Islamic groups in Syria] are not fighting against Assad, but are killing each
other instead. The Salafi group was divided into two, saying that this is not
true jihad. There remain 30 people or something. The brother of Batirashvili and
others have become takfiri and do not support ISIS. %8

Concerning the Salafi perspectives on armed jihad, the Kist community members can
be categorized according to their various understandings of unity. The concept of
jihad as a duty of the believer and the practice of fakfir make it possible to bring
together different solidarities as one single moral community that isolates itself from
other religious solidarities and the wider Kist solidarity. Categorizing people as
believers and non-believers tries to eliminate other forms of solidarities. Moreover,
with such categorization, these believers manifest themselves to be a distinct entity
by defining other Islamic understandings as non-legitimate. Although Salafis were
perceived and presented as a monolithic entity in the media and other sources, the
data from the fieldwork revealed that they are not homogenous. A senior expert from

Caucasian House stated a diversity among Salafis in 2016 by saying:

Among those Salafis, there are radicals and combiners of Salafism and traditional
Islam. There are only 300 pure Salafis among them. Those are the ones who are
sending their children to Syria. The Salafi community declares that it is not their
war.'?”

A Georgian scholar from Ilia State University drew attention to the deviation among
the Salafi Kists concerning the issues of foreign fighting and the Islamic State.
“Some Salafis, a small group, are very peaceful. In one village, Salafis reject the
Islamic State, and in another they support it. ... It is tough to understand what they
think.”''® Among the Kist residents of the Pankisi Gorge, a certain Salafi group

107 Unrest or rebellion in Islamic understanding.
108 Interview, Tbilisi (Georgia), June 14, 2018.
199 Interview, Thilisi (Georgia), April 4, 2016.

110 Interview, Tbilisi (Georgia), June 13, 2018.
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known as takfirist support the idea of the Islamic state. This group is called marginal
(Barkaia & Janelidze, 2018: 56). A follower of the traditional Kist Islam mentioned a
transformation of the young Salafi Kists. She pointed out a shift among them as

follows:

Now they are not Salafist, but Muslim. That is the case. They first started with
Wahhabism. Now they are neither Wahhabi nor Salafi. They say that they are
Muslims. The majority of them are like that. Nobody goes to Syria. Fortunately, no
one among our young people goes to Syria. There is a shift, even some disunity
among the Salafi wing, due to their approaches to the Syrian War.'!!

It should be noted that Salafi Kists always declared themselves to be Muslims. The
terms Wahhabi and Salafi are not their self-definitions. They are external
designations commonly used to associate them with terrorism in the Russian
narrative, which also emerged in the world of academia and in the media (Barkaia &
Janelidze, 2018: 52). They call themselves Muslims who are followers of the Ahlus
Sunnah. In addition to that, the claim that there was no significant return to the
traditional Islamic path among the young Kists was pointed out by experts during the
interviews. After the major shift in foreign fighting, the religious affiliation of young
Kists and their attitudes towards the traditions is noted by an expert from the

Georgian Foundation for Strategic and International Studies as follows:

60-70 % of the young Kists go to Salafi mosques. There are no Sufis among young
people. Besides, there are non-religious young Kists. Young Salafi Kists say that
traditions are important to them if they do not contradict the Sharia. If an elderly
person comes, they stand up. They continue to do it because it is not against the
Sharia.!!?

A Georgian expert from the Center for Social Sciences commented on the issue of

labeling among the Salafis in the following way:

We have the impression that they want to distance themselves from Wahhabis.
Wahhabis was a name used in the North Caucasus countries. Sometimes they do not
call themselves Salafis. They call themselves Muslims. They do not want to have a
stigmatized identity. Ethnoreligious minority, and an additional Vainakh...'"®

I Interview, Tbilisi (Georgia), June 13, 2018.
112 Interview, Tbilisi (Georgia), June 14, 2018.

113 Interview, Tbilisi (Georgia), June 11, 2018.
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The same expert emphasized that there was no radicalization among the Kists.
Converting to Salafism originated from lack of religious knowledge in the Kist
community. According to the same expert, the situation in the gorge was
manipulated by several NGOs in order to obtain research funds for their

organizations:

The situation in the Pankisi Gorge is not related to religious radicalization. There is
no evidence for this. A massive conversion to Salafism arose from the need to gain
in-depth knowledge of religion. The situation is dramatized by NGOs to conduct
projects and earn money. '

According to the research conducted by Amashukeli (2019: 12), 80 percent of Kists
who prefer to go to the Salafi mosques explain that they do so because they want an
opportunity to learn Islamic theology and 57 percent to acquire a knowledge of
following Islamic rules in their lives as the primary reasons for their preference. On
the whole, the transition brought about by jikad led to a permanent division among
the Salafi Kists. This division is can be seen in different concepts of jihad. A case in
point is a marginal takfiri group who refuses to practice religious rituals with other
Kists who have adopted Salafi understanding, demonstrating that a distinct Salafi
solidarity likely exists. In addition to that, there are many young Salafi Kists who
maintain the main pillars of traditional customs that do not contradict the Sharia law.
The collaboration between the Council of Elders and Salafi imams in this issue

strengthens a wider Kist solidarity.

In the time of political and social turmoil, the Kist community was severely hurt by
the collective shocks, as previously mentioned. Under the impact of these shocks,
search for selthood, security, and order began, on both individual and collective
levels. In the meantime, the weakness of state authority and negligence of the
government caused an increase in criminal activities. The traditional structure of the
community could not provide order and security, despite all the efforts of the Council
of Elders. This shattered the sense of unity and paved the way for the spread of
Salafism among the young Kists. After the adoption of Salafism, the young Salafi

Kists started to question the religious beliefs and practices of the older generation.

114 Interview, Tbilisi (Georgia), June 11, 2018.
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This produced generational conflicts among the Kists. The religious conflicts
previously mentioned added to the challenges in the traditional Kist way of life. The
tradition of seniority was questioned through the questioning of religious beliefs and
practices. The lack of Islamic knowledge of the elderly was challenged by the young
Salafi Kists. Accordingly, the authority of the elderly weakened. After the
establishment of the Sharia Court, clashes over moral and religious authority took
place between the Council of Elders and the Sharia Court. These events led to the
emergence of another dispute, that between the tribal law and Sharia law. These

conflicts created tension in the community.

The growing number of Kists who adopted Salafi understanding and the pragmatic
approach of the Sharia Court directed the Council of Elders to collaborate with Salafi
imams to solve some disputes among the community (Siprashvili, 2014: 60). The
degree of tension between the elderly and the young Salafis changed due to the
emergence of a marginal takfiri group following the decline of foreign fighting. The
tension between the followers of traditional Kist Islam and Salafi Kists was reduced.
A Kist who follows the traditional Islam pointed out the change in the degree of

tension between Salafis and the elderly:

There have been improvements in this tension. Without the elderly, young Salafist
Kists cannot make crucial decisions. The government and the majority work with
elders. That made problems for Salafis, but now there is cooperation with them.!'

In the past, conflicts in the Kist community were resolved through the traditional
structure, the village council (mehqg khiel). This procedure was performed by the
village council based on tribal law. The council, which was responsible for making
decisions about the issues of war and peace, and of trade, enforced the tribal law by
imposing sanctions (Siprashivli, 2014: 51). The Council of Elders was the political
authority in the past (Kurtsikidze & Chikovani, 2002: 22). This council was revived
and officially registered under the name the Council of Elders in 2004 (Barkaia &
Janelidze, 2018: 76-77).!'® However, the authority of the Council of Elders is not

115 Interview, Thilisi (Georgia), June 13, 2018.
116 The Council of Women and the Council of Elders are non-profit organizations that are registered
by the Georgian state. The Council of Elders aims to conserve and promote Kist traditions and culture

(Caucasian House, 2016: 57-58). The Council of Women aims to defend the rights of women related
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perceived as equal to the authority of the traditional mehq khiel by the young Salafi
Kists (Siprashvili, 2014: 55). The reasons behind those abovementioned conflicts
were the relations between the Council of Elders with the Georgian state and the
status of the council as a registered organization rather than elected one, as was mehq

khiel (Barkaia & Janelidze, 2018: 76-77).

The tribal regulations are named the Codex of the Kist community (The Kist” Law
Code — Mekhk Bart) and have been in use for nearly 200 years. In 1965, the Kists
changed some of their customs following a meeting in the gorge. After the
dissolution of the Soviet Union, the elders of the community gathered and adopted
new laws in the times of political and social turmoil to prevent criminal activity
within the community. The attempt of the Council of Elders failed due to the
restrictions of the laws of the Georgian state. Later, the issue of crime in the Pankisi
Gorge ended. However, “an internal process that violates socially established
practices in the Kist society for centuries, which leads to the Kist ethnic unity
collapse, the confrontation between the older generation and the younger generation
about the religion and customs” (Khangoshvili, 2018: 108-109). As an illustrative
example of Kist solidarity, the Council of Elders initiated a process that brought
revisions and modifications of some Kist customs so that they would conform to the
Sharia law. In addition to the previously mentioned collaborations between the
Council of the Elders and the Salafi imams, the young Salafi Kists stated their
eagerness to preserve traditions and customs which do not contradict the Sharia law.
In this context, the Council of Elders made announcements and distributed draft
amendments to the heads of the families and clans. They asked for opinions,
remarks, and objections to the draft. This process took four months. Then, a public
discussion took place. The revised amendments were added to the proposal after the
discussion. Seventy-one representatives from all villages gathered and voted for the
amendments on October 13th in 2017. The new version of the Kist Law Code, which
is declared as mandatory for all Kists, was approved. Changes in the Codex consisted

of the issues related to murder, blood feud, property damage, drug use, marriage,

to social problems and domestic violence, tries to generate responses to everyday problems of the
women of Pankisi (Jasutis, 2015: 132).
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divorce, inheritance, funerals, and the duties of the traditional union of judges (The
Initiative Group of the Kist Elders, 2018). A notable Kist commented on the change
in the Codex which was made by the Council of Elders so as not to contradict with

the Sharia law:

The Codex is used only by Kists, not by Chechens or any others. The elders
conducted a significant study, and thereby decided to make some modifications in
the Codex. They asked for the opinions of the whole community. The elders then
regulated the changes with the approval of the community, including the Salafis,
who had some objections but no rejections. The Codex is basically about the
regulations related to daily living (e.g., money, marriage). Various factors had
brought about the need for change. With regard to the blood feud ... For instance, if
someone kills somebody, the relatives of the murdered kill not only the murderer but
also members of the murderer’s family, or even the members of the feip. With the
new Codex, only the murderer pays the price. These changes are also related to
increased clarity in Islamic knowledge. It made them necessary.!!’

The interviewee also explained the use of the Codex in this way:

Most people go to the elderly, at first, individually. From early in the morning into
the night, everyone consults them on various matters. In general, problems are
solved through counseling, but if a problem is severe, then the local code gathers the
Council of the Elders, and they decide. Before the elders make a decision, the Codex
is applied directly. The last three incidents were resolved in 4 years. The elderly
have succeeded in preserving the peace.!''®

The collective punishment prescribed by the tribal law was changed into individual
punishment, in accordance with the Sharia law (The Initiative Group of the Kist
Elders, 2018: 112-113). In the issue of consanguineous marriage, the prohibition is
sustained. Thus, the young Salafis believe that this prohibition does not contradict
with the Sharia law. In the issue of divorce, the Kist Law Code states the need for
revisions on the rights of the husband. The Codex also refers to the necessity of
adopting amendments to resolve the issue of the lack of inheritance rights of the
daughters to be consistent with the contemporary social conditions. According to
Sharia law, a woman has the right to share the inheritance of the parents and the
husband. Based on that, the Codex proposed the election of a commission to
determine the share of inheritance. In the Codex, the challenges related to the

funeral are resolved by referring to both the religious approach and by to the

17 Interview, Tbilisi (Georgia), June 13, 2018.

118 Interview, Tbilisi (Georgia), June 13, 2018.
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outcomes of previous generational conflicts. Cooperation with the elderly and the
Salafis is also mentioned by an expert from the Georgian Foundation for Strategic

and International Studies:

Nobody returns to the traditional path, but there was an interesting development
when they were studying the Codex, they asked three Salafi imams about it.!"®

In addition to this, it should be noted that the protests against the construction of a
hydropower station and the incident in which a young Kist was killed by Georgian
law enforcement made the community respond collectively (Mutoshvili, 2019;
Pankisi Times, 2018). A Kist stated the impact of the latter incident with the

following words:

The tragedy of the killing of the young boy brought the entire community together.
Young people are together with the elderly. My perception of the issue is negative.
There is still no proof that he had involvement in any activity. Even if he had, the
way, the operation was wrong. To go there in the middle of the night, kill him
instead of taking him into custody. Not only Pankisi, but the entire country does not
believe he had a grenade or something. No one believes it. The family and neighbors
were there. We knew Temirlan. He was a kind, gentle guy, and we still cannot
believe this happened to him.!?

The reestablishment of harmonious relations and cooperation between the
traditionalists and the Salafis can be explained by several reinforcing factors. These
are the need for Islamic knowledge in the Kist community, the need of Salafis’ desire
to be relieved from their stigmatized identity and their stereotypes, the changes in the
Georgian State’s approach towards the community, and international political
dynamics. The community’s need for religious knowledge is based on their wanting
to preserve their selthood and prevent assimilation into Georgian culture. Due to the
Islamic dimension of Vainakh solidarity, change in religious affiliation has a direct
effect on the people’s selthood. To illustrate, the Kists who adopted Christianity
define themselves as Georgian. In addition to that, people who have different ethnic
origins in the Pankisi Gorge have defined themselves as Kists throughout history.

Changes in self-definition among the Kists is explained by an expert from the

119 Interview, Tbilisi (Georgia), June 13, 2018.

120 Interview, Thilisi (Georgia), June 13, 2018. For detailed information about the issue, see (Radio
Free Europe Radio Liberty, 2018).
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Georgian Foundation for Strategic and International Studies with the following

words:

They call themselves Kists in Georgia, but outside of it, they call themselves
Chechens. Due to their Georgian surnames and their fluency in Georgian, some
people in Georgia think that Kists are Georgian.'?!

It should be noted that the young Kists define themselves as Chechens. The reason
behind this can be evaluated by referring to the relation between Chechen and Salafi
solidarities that were faced by the Pankisi Kist after the second half of the 1990s.
Interaction with a certain combination of Chechen and Salafi solidarities was due to
the religious composition of Chechen refugees. As a result of all of these, the Kist
community fills the gap generated by a lack of Islamic knowledge by consulting
Salafi members. The young Salafis and, in fact, the whole community wants to
remove the stigma of the extremists. This stigma and stereotypes about the
community are widespread among the public and academic spheres owing to the

media.

International political relations are another factor that brought changes to the
community. A coalition against ISIS, the positions of USA and Russia against the
Jjihadist organizations in Syria and Iraq together gave rise to the decline of ISIS.
Global operations against terrorist organizations and the arrests of key figures
damaged the process of recruitment into these organizations. This strengthened the
perception of the existing stereotypes towards Muslim communities and also
produced social pressure against the groups associated with extremism in the
perception of societies. The transformation of the approach of the Georgian state is
also noted during the interviews. In 2016, a Turkish expert explained the situation by

referring to the issue of reculturation in Georgian Orthodox faith:

Georgia itself needs to strengthen the traditional understanding [of the Kists]. As an
independent state, it has done this in Orthodoxy. As opposed to the world trend,
Georgia has achieved this. It can renew and strengthen the understanding of religion
by reviving its own culture. It is a way to solve the problem of the religious
radicalization crisis in the world. However, the Georgian state leaves minority
religions to the initiative of global powers. ... They want to turn the crisis into an
opportunity. It is correct and natural to develop a culture in their own basin.

121 Interview, Tbilisi (Georgia), June 13, 2018.
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Emotional togetherness for the establishment of social peace ... After a massive
influx of refugees, uneasiness, distrust towards the environment, internal social
conflict ... The US wants to secure itself against potential threats of Al-Qaeda.'?

The change in the Georgian governments’ approach towards the Kist community was
also a decisive factor that led to an increase in collaboration with the Kists. Until
2008, the Georgian government had declared the Salafis in the Kist community anti-
Georgian. In 2012, operations were conducted against Salafi groups. The new
government adopted a different policy and started to cooperate with the followers of
the traditional Kist Islam in the Pankisi Gorge (Barkaia & Janelidze, 2018:73-76). It
was after the war between Russia and Georgia that the Saakashvili government
started to collaborate with them (Caucasian House, 2016: 19). The Council of Elders
became the only legitimate mediator between the Georgian state and the Kist
community. In 2018, an expert from the Georgian Foundation for Strategic and
International Studies depicted the general picture of the community’s transformation
by saying:
The power of the elderly had weakened. In the Shevardnadze period, there were
arms and drug trafficking, and kidnapping was widespread. Between 2012 and 2013,
an operation was carried out. As a result, some Arab men were arrested. One of them
was sent to Guantanamo. The state had two choices: to join forces with drug
traffickers or with Salafis. Saakashvili chose to work together with Salafis. The
Salafis said that they could make Pankisi a crime-free area, but they would be
grateful if the State did not interfere with their religion. They promised not to spread
Salafism to any other place. Indeed, drugs and other criminal activities have

disappeared. When Ivanishvili came to power, he needed a new group and chose the
elderly. He has started to support them.!?

Another critical element that led to the transformation of the traditional Kist
solidarity can be traced to the changes in the Codex. In addition to that, the existence
of a marginal takfiri group that isolated itself from the wider community shows that
there are no mutually exclusive collective consciousnesses concerning the
traditionalist-Salafi conflict. An expert from the Georgian Foundation for Strategic
and International Studies depicted the general picture of the transformation of the

internal dispute in the community with these words:

122 Interview, Thilisi (Georgia), March 31, 2016.

123 Interview, Tbilisi (Georgia), June 14, 2018.
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Nobody had controlled Salafis in the gorge. Then, the radicalization process began.
They began to participate in the Syrian civil war. There were two waves to Syria.
First, people who had gained experience in Chechnya were related to /marat Kavkaz.
They went to Syria during Saakashvili’s period. Second, people associated with the
Caliphate and ISIS between the years 2014 and 2015. Many young people went
there in the second wave. Now the government is against Salafis. Machalikashvili
was killed. Then, Salafis and the elderly united.'?*

All of these factors together led the Kist community to establish an inner dialogue.
The changes in the Kist Law Code, which covers the issues of religious beliefs and
practices, customs, and traditions, enabled the transformation of the Kist collective
consciousness. As an external index, modifying the Codex in accordance with the
Sharia law indicates the existence of a wider Kist solidarity, which surpasses the

collective consciousness represented by the Council of Elders.

124 Interview, Tbilisi (Georgia), June 14, 2018.
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CHAPTER 5

CONCLUSION

This thesis aims to examine social change in the Kist community in the years
following the dissolution of the Soviet Union. As mentioned in the introduction, it
employed a Durkheimian perspective to trace the changes through the social
solidarity production process. Reformulating the concept of collective consciousness
to produce a complex structure of collective consciousnesses with hierarchal,
layered, and distributional aspects made it possible to examine changes in the
patterns of social cohesion among the Kists. The changes in the conditions of the
social existence of the Kist community demonstrate the social transformation
experienced by the Kists and are exemplified with respect to regional and global
dynamics. The impact of the transformation of the Kist community’s social existence
is witnessed through the collective shocks which produced states of collective
effervescence. Borrowing from other scholars, creative and re-creative
conceptualizations of collective effervescence as a complex notion made it possible
to observe the social solidarity production processes. This allowed for a way to grasp
the quality of the social occurrence being studied. At the beginning of the thesis, it
was argued that the collective shocks that laid the foundations for moments of
collective effervescence with undesirable emotions led to the formation of different
types of solidarity production. Afterwards, however, the solidarity production
processes changed their direction towards the reconfiguration of the community. By
utilizing traditional and religious beliefs and practices, laws, and actions of the
governing authorities as external indexes, tracing the changes of the pattern of
solidarities in the community supported the main argument, thanks to a reevaluation

of Durkheim’s concepts.

The dissolution of the Soviet Union caused the decline of Soviet sovereignty.
Consequently, the modern and completely secularized Soviet collective

consciousness, which was highlighted in the Soviet authority structure and laws,
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faded away. Economic hardship became much more severe all over the post-Soviet
territories. In addition to that, wars and ethnic strife escalated in the Caucasus region.
In line with these developments, Georgia’s state authority was lost and crime became
widespread, especially in the border regions. The emergence of Pankisi as an illegal
trade route and militant activity in the gorge produced a state of deregulation. In this
state of deregulation, the effectiveness of traditional and religious social solidarities
and their corresponding organizations was enhanced. This process is defined as
demodernization. Latent versions of collective consciousnesses came to the forefront
in the hierarchical aspect of collective consciousnesses. As the research data reveals,
the ideological vacuum generated by the collapse of the Soviet worldview was tried
to be filled by traditional and religious substitutes in both Chechnya and Pankisi. In
Georgia, ethno-religious nationalism rose. Its path of reculturation in the religious
sphere excluded minority groups from the state structure. The Georgian state is
considered to be a symbol of Georgian collective consciousness, in line with the
conceptualization of its governing authority throughout the thesis. These
demodernization processes in both the Georgian and Kist sides fed each other as two

sides of the same phenomenon.

The research findings reveal that the Kist community, living in the relatively isolated
Pankisi Gorge, was disturbed by the outcomes of the Chechen Wars. The conditions
of the social existence of the Kist community were re-shaped by numerous factors,
most notably : the decline of the Georgian state authority which had previously been
under the influence of the overarching Soviet authority, the wars between Chechnya
and Russia, the militant activity in the gorge, the increase in crime among many
ethnic groups and the mass flow of Chechen refugees. What is more, many

humanitarian and religious organizations started to conduct activities in the region.

The arrival of the refugees had a profound impact on the Kist community because the
Kists shared their limited sources by hosting refugees in their houses, thereby nearly
doubling the household populations. The outcomes of this can be grasped by
adhering to the Durkheimian view on the relationship between the frequency of
interaction and solidarity. The interaction between these two Vainakh groups was

greater than ever before. Both the abovementioned circumstances and the Vainakhs’
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greater involvement with each other gave rise to, first, collective shocks, then
collective effervescence, in which the Kist community experienced both
estrangement from the self and heightened self-consciousness. In this state of
collective effervescence, which is a creative period, not a temporary condition, new
social relations were also established. For example, many other groups and agents,
like Arabs, militants and jihadists, directly or indirectly contacted the Kist
community members. In accordance with the Vainakh collective consciousness, the
Chechens and Kists interacted with each other. In these chains of interactions, both
similarities and differences became clarified by the members of these two groups.
The common historical and cultural characteristics, including a common language,
allowed both the Chechen and Kist collective consciousnesses to converge under the
extensive Vainakh solidarity. In this period, the members of the two groups became
aware of the differences between the observance of traditions and religion. They
could perceive the variations of the impacts of the Soviet rule and its modernization

project on Chechnya and Pankisi.

A significant number of Chechen refugees were followers of the Salafi understanding
of Islam. The traditional Kist Islam, however, was oriented to Sufi Islam through
the Nagshabandi and Qadiri tariqats. Besides, the traditional Kist Islam included
pagan and Christian elements. The differences in the observance of the religious
beliefs and practices, together with impact of collective effervescence gave rise to
discussions and even conflicts. Based on the data obtain in the fieldwork and
utilizing conceptual relations, one can argue that social and political struggles
developed through the emergence of different collective consciousness within the
Kist community. This collective consciousness firstly developed in the religious
domain. Consistent with the Muslim collective consciousness, both Salafi refugees
and Arabs interacted with the Kists. Since the Kists who converted to Christianity
define themselves as Georgian due to the absence of a language barrier between
Georgians and Kists, the fear of assimilation in Georgian society was heightened.
This was another outcome of collective effervescence, which leads to estrangement
from the self and becoming conscious of the self through deregulation and
assembling, respectively. The fear of Russification was also an important factor

because of the ongoing war between Chechnya and Russia, but this fear was more
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influential in the ethnic domain of social solidarity. In this sense, the search for self
and security pushed the young Kists to become involved with religion. It should be

noted that moral and economic needs were crucial in shaping this tendency.

The answer to the question of why the young Kists mostly adopted the Salafi
understanding of Islam as opposed to the traditional understanding of the elderly can
be found in the high-ranking position of the elderly in the community. This position
refers to both the distributional characteristics of society and the Council of Elders as
a symbol of the traditional Kist collective consciousness. Moral empowerment could
not be provided through the rituals of traditional Kist Islam because Kist Islam’s
collective consciousness was insufficient. Although Sufi rituals, namely zikrs, are
capable of providing a direct way of attachment to the group through the collective
effervescence generated, the dimension of meaning in the rituals was low in
intensity. It can be argued that reaching these answers may indicate a high potential
of the conceptual framework. The research findings demonstrated that the young
Salafis and Salafi experts highly emphasized the lack of religious knowledge among
the followers of the traditional Kist Islam. This situation clearly indicates the
relationship between the strength of collective consciousness and the degree of
determinateness. Less clear-cut moral and religious beliefs and practices mean less
articulation of the structure. It should be noted that this lower intensity is more
peculiar to religious collective consciousness than the ethnonational or traditional
ones. Besides, in the late 1990s, the criminal environment of the gorge damaged the
collective sentiments and led to insecurity. Furthermore, the legitimacy of the
traditional governing authority degraded in terms of both morality and religion
during this period. Under these circumstances, the Salafi understanding easily

spread.

According to the research findings, the effect of collective effervescence on the
solidarity of the community was twofold. On the one hand, the creative aspect of
collective effervescence made it possible to adopt new moral and religious
understandings through the newly established social relations with Chechen refugees,
militants, jihadists, and Arabs. On the other hand, the existing traditional and

religious beliefs and practices were reproduced. These two developments took place
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because under the state of collective effervescence, it became possible for the sacred

concepts of the community to be open to discussion.

The emergence of a new collective consciousness, which was named the Salafi
collective consciousness among young Kists, became possible through the religious
education of some young Kists. As a vessel of socialization, education had a critical
role in the morality of the young Kists who went abroad to receive religious
education. By adopting a new moral and religious understanding, they became the
means to communicate this collective consciousness to add to the extensive Kist
collective consciousness. The observance of new religious beliefs and practices may
also have contributed to their psychological well-being, primarily through
performing religious rituals. The high degree of determinateness of the Salafi
collective consciousness strengthened with ever-increasing moral empowerment and
generated more and open resistance to the traditional Kist collective consciousness.
This resulted in conflicts in the community and the young Kists’ challenging the

traditional way of life.

At first, religious beliefs and practices were challenged due to the contradictions
between Sufi and Salafi understandings of Islam. Salafism’s rejection of the inner
link with God and of transferring of blessings led to disagreements by the cult of
saints and ancestors, and the cult of holy places, in addition to zikrs. Moreover,
ceremonies of life cycle events also became challenging. Some of the important
customs and traditions of the Kist community (respect for elders, avoidance practice,

dance, and music) became sources of conflicts.

Based on research data, one can argue that new social relations developed following
the incarnation of Salafi collective consciousness through the establishment of the
Sharia court among the Kists. The Sharia court’s claims of moral and religious
authority challenged that of the Council of Elders and manifested itself in the moral
and religious dimension, namely in the dispute between the Sharia law and the tribal
law. Such disputes between them were observed in the subjects of blood feud,
marriage, custody, and inheritance. For a certain period, these disagreements

continued in the Kist community without any resolution.
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At first, the Salafi collective consciousness was a divergence from the general Kist
collective consciousness, but later, the growing number of young Salafi Kists and the
rising authority of the Sharia court as a symbol of Salafi collective consciousness
prompted the Council of Elders to take action to revitalize the traditional Kist
collective consciousness. The increase in the intensity of Salafi collective
consciousness led the Sharia court to claim its authority all over the community. The
demands of Salafi understanding generated a fear of Arabization among the elderly
generation of the Kists. Political developments were also a significant source of

friction between these collective consciousnesses.

The increase in the extent and intensity of the Salafi collective consciousness might
have caused some young Kists to search for an ideal Muslim society in Syria and
Iraq.'® In its purest form, Salafism demands the eradication of solidarities other than
the ummah. In the first wave of foreign fighting, ethnonational sentiments and
religious sentiments were connected much more, or at least there was no clear
demarcation line between them. However, the development of fitna among the armed
groups in Syria separated the ethnonational collective consciousness and religious
consciousness by distinct boundaries. This can be seen in ISIS accusing Imarat
Kavkaz commanders of being nationalists. By referring to the field data, one can
argue that the fears of assimilation (Georgianization, Arabization, Russification) play
a significant role in the boundaries of social solidarity processes among the Kists.
Islam has a crucial role in defining both Vainakh and Kist collective consciousnesses.
Being Muslim allows people from different ethnic origins to unite. In this sense,
Kists converting to Christianity from Islam undergo dissociation from the Kist

collective consciousness and define themselves as Georgian.

Dividing people into two categories, believers and non-believers, can be seen in the
Salafi understanding of Islam. The level of collective consciousness determines the
intensity of the manifestation of this categorization. The
abovementioned fitna illustrates the exclusionist Salafi collective consciousness that

had reflections on the Caucasian people and the Kists. In the Pankisi Gorge, the

125 One can argue that the impact of collective effervescence in producing acts of heroism might be the
case for some young Kists to participate in the foreign fighting in Syria and Iraq regions.
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emergence of a fakfiri group isolated itself from both the followers of the traditional
Kist Islam and the other Salafi Kists by declaring them to be non-believers. This
development is a domain in which the collective consciousnesses of the Salafi and
the traditional Kist Islam interact and communicate. This relationality indicates the
layered structure of the extensive Kist collective consciousness. The separation of the
takfiri group can be seen as one single moral community rather than a small
community under the vaster banner of Islam by referring to Durkheim’s definition of
religion. Due to its exclusionist attitude, this collectivity cannot be categorized as a

‘chapel” under the vaster ‘Church’.

Based on the interviews, it is possible to argue that, the Council of Elders’ call to
change the Kist’ Law Code (Mekhk Bart) can be seen as an attempt to resolve the
ongoing conflicts and disagreements in the community. The successful negotiations
between the Salafi Kists and the followers of traditional Kist Islam were best evident
when Salafi imams were consulted while preparing the drafts of the codex. Changing
the Kist Law Code, which is an index of traditional Kist collective consciousness,
signifies the revitalization of the traditional Kist solidarity. The process of reforming
the codex with a high rate of participation demonstrated the need for legitimacy.
Because of its purpose of resolving disputes in the Kist community and assembling
people in the community for them to contribute, this process may be interpreted as a
ritual of reconciliation. Although the religious and moral authority of the Council of
Elders has weakened in the community, the strength of the traditional Kist collective

consciousness reflected itself in the modifications undergone.

The research data reveals that some beliefs and practices have changed. However, an
important number of practices and rules of conduct were preserved. Moreover, some
alternatives were recognized as legitimate while, at the same time, traditional ones
were maintained. The main intention was to ensure that the tribal law was in accord
with the requirements of the Sharia law. It should also be noted that both laws were
not in conformity with the Georgian state law. The codex changes also indicate an
attempt to make the tribal law compatible with the state laws of Georgia. The Kist
Law Code addresses the traditions of the Kist community while resolving disputes in

the community and declares the Sharia court as undesirable. The Council of Elders
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tried to manage an alliance with the young Salafi Kists and the Georgian state by
taking advantage of national and international developments. The Council of Elders,
as the only legitimate governing authority in the Kist community according to the

Georgian state, is the instigator of this alliance.

The Salafi collective consciousness emerged as a result of the loss of the overarching
Soviet authority as well as the collective effervescence produced by the collective
shocks experienced in the Kist community. This collective consciousness started to
show the features of a rupture from the extensive Kist solidarity through the
manifestations of the abovementioned conflicts and disagreements in the community.
However, the strength of the traditional or ethnonational collective consciousness
among the Vainakhs and Kists reflected itself through the appearance of a shift in the
Salafi solidarity under the influence of regional and global developments. In the
community, the Council of Elders were able to carry out a reconfiguration, which
revivifies both the traditional Kist collective consciousness and the extensive Kist
solidarity by reforming the Kist Law Code, which is a scripted form of the Kist adat.
The research question ‘How did the impact of ‘collective shocks’ experienced by the
Kists affect the ‘solidarity’ of the Kist community?’ is answered. Collective shocks
led to a reaffirmation of the solidarity of the Kist community instead of producing a
destruction. The moments of collective effervescence with undesirable emotions
brought about different solidarity productions and caused divergences at the
beginning. However, eventually, the solidarity production processes developed in the

direction towards the reorganization of the community.
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APPENDICES

A. TURKCE OZET / TURKISH SUMMARY

Bu calisma, Giircistan’in Pankisi Vadisi’nde yasayan Kist toplulugunda toplumsal
degismeyi incelemektedir. Bu incelemede degisim kavramini diizen kavramina
onceleyen Durkheimci bir yaklasimin kullanilmasi hedeflenmistir. Toplumsal
degismeyi, toplumsal baghlik (Ing. social cohesion) oriintiilerindeki degisme
lizerinden analiz etmeyi amaglamis olan bu tezde Durkheim’in kavramlarinin
yeniden yorumlanarak ele alinmasiyla ortaya c¢ikan kavramsal bir cergeve
kullanilmistir. Bu tez, Kist toplulugundaki toplumsal degisimi, “Kistlerin yasadigi
‘kolektif soklar’in etkisi, Kistlerin ‘dayanismasini’ nasil etkiledi?” sorusunu
cevaplamaya calisarak anlamlandirmay1 amaglamaktadir. Bahse konu gelismelerin
yapisint belirlemek, kolektif soklarin etkisiyle ortaya c¢ikan durumun, Kistlerin
dayanismasinin yeniden iiretilmesine veya bu dayanismada kopmaya neden olup
olmadigin1 anlamaya yardimci olmustur. Arastirmanin iddiasi, istenmeyen
duygularla ortaya ¢ikan ve kolektif coskunluk anlari i¢in temel olusturan kolektif
soklarin baslangicta farkli tipte sosyal dayanisma bigimleri ortaya cikardigidir.
Ancak bu gelismeler daha sonra toplumun yeniden Orgiitlenmesine dogru yoniinii
degistirmigtir. Bu vakada kolektif sok terimi, Sovyetler Birligi'nin dagilmasinin
neden oldugu siyasi ve ideolojik bosluk, altyapinin ¢okiisii, ekonomik zorluklar,
Pankisi Vadisi’nde ve ¢evresinde sug faaliyetleri, komsu bolgelerdeki savaslar ve

etnik catigmalar ile biiylik capli miilteci akin1 seklinde ifade edilmektedir.

Bu calismada, derinlemesine goriismelerin yapildigi belge arastirmasi ve saha
caligmas1t gibi nitel arastirma yontemleri kullanilmistir. Belge arastirmasi
baglaminda, literatiir taramasinin yani sira, Kist toplulugunun karar alma siireclerine
iliskin kodeksin analizi de yapilmistir. Ornegin, Kist toplulugunun &rfi hukukunun
yazili hali olan Mekhk Bart, Kist toplulugunun hem mevcut hem de gecmis
geleneklerini ve davranis kurallarimi anlamlandirmak i¢in incelenmistir. Devlet

yetkilileri, akademisyenler, STK'lar ve Kist toplulugunun {iyeleri ile derinlemesine
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miilakatlar yapilmistir. Bu arastirma iki farkli saha ¢alismasma dayanmaktadir. ilk
saha caligmas1 2016 yilinda “Giircistan'daki Miisliiman Azinliklar- Azinlik Haklari,
Kimlik ve Siyaset” adli projenin bir pargasi olarak gerceklestirilmistir. Bu ¢calismada
devlet yetkilileri, akademisyenler, STK'lar ve Kist toplulugunun tiyeleriyle Tiflis’ te
2016 yilinda on dért derinlemesine miilakat yapilmustir. Ikinci saha galigmasi, Kistler
lizerine bir diger projenin bir pargasi olarak gerceklestirilmistir. Bu ikinci saha
caligmasinda 2017 ve 2018 yillarinda Tiflis'te devlet yetkilileri, akademisyenler,
STK uzmanlar1 ve Kist toplulugunun iiyeleri ile on ii¢ derinlemesine miilakat
gerceklestirilmistir. Toplamda, yirmi yedi derinlemesine miilakat yapilmistir. Yari
yapilandirilmis derinlemesine goriismeler, katilimcilarin algilart hakkinda bilgi
edinme firsat1 saglamistir. Saha ¢alismasinda, yar1 yapilandirilmis goriismelerin kesif
0zelligi yeni verilerin tespit edilmesine olanak saglamistir. Ayrica, Kist toplulugunun
tiyelerinin belirli inanglara ve uygulamalara atfettigi toplumsal anlam da anlasilabilir

hale gelmistir.

Bu tez bes boliimden olusmaktadir. Bunlar; Giris, Tarihsel Arka Plan, Teorik ve
Kavramsal Cerceve, Bulgular ve Analiz ile Sonug¢ kismidir. Tarihsel Arka Plan
boliimiinde, Kist toplulugunun tarihi ve Pankisi Vadisi’ndeki yerlesimleri, Kist
Toplulugunun kokeni ve {yelerinin yasadigi sosyo-politik degisimler kisaca
aciklanmaktadir. Kuramsal ve Kavramsal Cergeve boliimiinde, yeniden ele alinan
Durkheimei bir yaklagimla vaka ve kavramsal iligkiler sunulmaktadir. Toplumsal
dayanisma {iretim siireclerindeki degisiklikleri tasvir etmek icin dayanisma (ing.
solidarity), kolektif biling (Ing. collective consciousness), kolektif sok (Ing.
collective shock) ve kolektif coskunluk (Ing. collective effervescence) kavramlar
incelenmistir. Bulgular ve Analiz boliimiinde arastirma bulgular agik¢a sunulmustur
ve bulgularin analizi uygulanan metodoloji kapsaminda gerceklestirilmistir. Bu
boliim, derinlemesine goriismeler sirasinda goriismeciler tarafindan ifade edilen dort
tema i¢ermektedir. Bunlar; Siyasal ve Sosyal Karisiklik, Selefilige Gegis, Geleneksel
Kist Yasam Bigimine Kars1 Cikislar, Kist Toplulugunun Organizasyonu ve Topluluk
Icinde Yeniden Yapilanma seklindedir. Son olarak, Sonu¢ béliimiinde vaka
caligmasinin genel degerlendirmesi, vaka hakkinda ek ¢ikarimlarla birlikte teorik ve

kavramsal ¢ergeveye atifta bulunarak sunulmustur.
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Kist topluluguyla ilgili mevcut ¢aligmalarin ¢ogu kuramsal bir temele sahip olmayan
ve genel olarak tanimlayic1 yaklasimlara sahip calismalardir. Bu alandaki kuramsal
temellere sahip olan caligmalar ise kimlik konusuna odaklanmaktadir. Bu tezde,
kavramsal agiklik eksikligi nedeniyle Kist toplulugu vakasi toplumsal kimlik teorisi
ile incelenmemistir. Bunun nedeni, Brubaker ve Cooper'm (2000) analiz
kategorilerine ve uygulama kategorilerine ayirdiklar1 kimlik teriminin belirsizligidir.
Terimin giinliik kullanimi, uygulama kategorisi ve bilimsel kavramsallagtirmasi,
analiz kategorisi arasindaki bulanik ¢izgi, incelenen toplumsal olgularin yanlis
yorumlanmasina yol agabilir. Bunu kavramsal ¢er¢eveyi kullanmamanin bir baska
nedeni ise kimlik politikasinin sosyal kimlik kurami {izerindeki baskinligindan
kacinmak ve boylece Kist toplulugu ve Selefileri radikallesme ve terdrizmle
iliskilendirmek de dahil olmak iizere Kist topluluguyla ilgili mevcut kliselere katkida
bulunabilecek kimliksel cagrisimlardan kaginmaktir. Bu kliseler, medyada ve
bilimsel alanda da yaygin olan Rus anlatisinin bir pargasidir. Bu konu, Kist
toplulugunun organizasyonu ve topluluk icindeki yeniden yapilandirma temasi
altinda Bulgular ve Analiz béliimiinde daha ayrintili olarak ele alinmaktadir. Konuyu
toplumsal kimlik cercevesinde bir perspektifle incelemek yerine, bu ¢aligma Kist
toplulugunda, dayanisma, kolektif biling ve kolektif eylemlerle kendini gosteren
aynilik olgusuna odaklanmistir. Tez, Sovyet sonrast Kafkasya bdlgesindeki
toplumsal degisimin kristallesmesi olarak goriilebilen Kist toplulugunun toplumsal
doniisiimiinii netlestirmek icin etnik, geleneksel ve dini dayanigsmalarin dinamik,

hiyerarsik ve rekabet eden iliskiselligini tasvir etmeyi amaglamaktadir.

20. yilizyilin ikinci yarisinda diinya ¢apinda 6nemli sosyal ve politik degisiklikler
meydana gelmistir. Bu degisikliklerin basinda sekiilerlesmenin karsiti egilimlerin
etkileri, dinlerin yiikselisi ve Sovyetler Birligi'min dagilmasi yer almaktadir.
Aydimlanma ve modernlesmenin iiriinii olan sekiilerlesme tezi, Islam’in ve Protestan
Hristiyanligin yeniden canlanmasi ve dolayisiyla dinin kamusal alana doniisiiyle bir
oOl¢iide basarisiz olmustur. Buna ek olarak, Sovyetler Birligi laikligi ‘bilimsel ateizm’
(Ing. Scientific Atheism) ad1 altinda bir ideoloji olarak benimsemistir. Bu durum,
Sovyet doneminde ve sonrasinda Sovyetler Birligi vatandaslarinin yasamlarinda

degisikliklere neden olmustur.
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Bu c¢aligma, yukarida da belirtildigi gibi, Giircistan’in Pankisi Vadisi’nde yasayan
Kist toplulugunda sosyal degismeyi incelemektedir. Giircistan'in kuzeydogu
kesiminde ve Giircistan-Cegenistan sinirinin giineyinde yer alan Pankisi Vadisi,
sosyal ve tarihi Ozellikleri nedeniyle bir¢ok 0Ozellige sahiptir. Neredeyse tiim
sakinleri, Kists adi verilen aynmi etnik-dini kokene sahip grubun {iyeleridir. Kist
toplulugunun etnik kokeni Vaynahlar olarak kabul edilmektedir. Vaynah terimi
Cecenler, Inguslar, Kistler ve Tsova-Tush (Bats) i¢in ortak etnonimdir. Bu gruplar
arasindaki ayrim esas olarak dil farkliliklarina dayanmaktadir. Kistler, Kist ve
Gilirclice olmak tizere iki dilli bir topluluktur. 19. ylizyilin ilk yarisinda, Kistler
Cecenistan’dan Pankisi Vadisi’ne go¢ etmeye baslamislardir. Bu donemde vadiye

go¢ etmelerinde ekonomik, kiiltiirel ve dini faktorler 6nemli rol oynamaistir.

Daha &nce, Kistlerin inanci pagan, Hristiyan ve Islami inan¢ ve uygulamalarin bir
sentezi olmustur. Bazi cagdas kaynaklar, dini fanatizmin yokluguna ve Kistler
arasinda dini hosgoriinlin varligina atifta bulunmaktadir. Sovyet yonetimi boyunca,
gayri resmi Ozelligi nedeniyle paralel Islam olarak bilinen Islam uygulamasi,
camilerin disinda ve Sovyet yetkililerinin gdzetiminden uzakta siirmiistiir. Kistlerin
Islam anlayis1, Islam'in tasavvufi yorumlarina dayanmaktaydi. Naksibendi ve Kadiri
tarikatlarinin, bu donemde Kistler arasinda Islam’m korunmasi ve giiglendirilmesi
tizerinde dikkate deger etkileri olmustur. Topluluktaki dini ¢esitliligin varligina
ragmen Kistler cogunlukla Miisliimandir. Bugiin, Kistler Giircistan’daki etnik-dini

azinlik gruplarindan biridir.

Kist toplulugu, 1990’larin ikinci yarisinda Sovyetler Birligi’nin dagilmasi, Cegen-
Rus Savaslari’'n1 takiben Cecenistan'dan Pankisi’ye Cecen miiltecilerin gogii,
Giircistan devlet yapisinin basarisizligiyla tetiklenen yapisal degisiklikler sonucu
artan sosyo-politik istikrarsizlik ve Selefi hareketinin bdlgedeki yayilmasi gibi
olaylarin sonucunda yapisal degisim yasamaya baglamistir. Geleneklerine siki
bagliliklar1 ile bilinen Kistlerin 6nemli bir kismi, Selefi Islam anlayigim
benimsemistir. Bu durumun hem Kist toplulugu hem de Giircistan tizerinde énemli

yansimalar1 olmustur.

Selefiligin Kur’an ve Siinnet’te yer alan dinl inan¢ ve uygulamalara harfiyen

uyulmasini gerektiren piiriten Islam anlayis1 nedeniyle Selefi Kistler, toplulugun
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mevcut geleneksel orf ve adetleri ile dini inang ve pratiklerine karsi ¢ikmaya
baslamistir. Ayrica, toplulugun yash tiiyelerine saygi gosterilmesini talep eden ve
Yaslilar Konseyi’nin (Ing. the Council of Elders) mutlak otoritesini kabul eden
yashilarin otoritesi ilkesine dayanan toplulugun geleneksel yasasina da itiraz
gelistirmislerdir. Toplulugun geleneksel hukukuna (4def) meydan okumanin nedeni
Selefi anlayisin milli kiiltiirleri, Islam’in yerel bi¢imlerini ve kabile, etnik kdken,
ulus ya da irka dayali 6zdeslesmeleri reddedisidir. Selefilik, Seriat yasasinin siki bir
sekilde uygulanmasin1 ve Kur’an ile Siinnet’in disindan kaynaklanan geleneksel ya

da dinsel inang¢ ve uygulamalarin ortadan kaldirilmasini 6ngérmektedir.

Cecen-Rus Savaslar1 ve 11 Eyliil terorist saldirilarinin ardindan ve Rusya
Federasyonu ve ABD’nin kiiresel terdre kars1 ylriittikleri operasyonlar ile
Giircistan’in egemenligine miidahaleleri, Kist toplulugu vakasina kiiresel bir boyut
kazandirmistir. Buna ek olarak, baz1 Kistlerin ¢esitli cihat¢1 orgiitlerin biinyesinde
yer alarak Irak ve Suriye’deki silahli catigmalara karigmasi, Kist topluluguna ve

gecirdigi sosyal ve dini doniisiime hem ulusal hem de kiiresel ilgiyi arttirmistir.

Sovyetler Birligi’nin dagilmasindan 2010’larin sonuna kadar Kist topluluguna
odaklanan bu arastirmanin birincil odak noktasi, Sovyet sonrasi donemin Cegen-Rus
Savaglar1 ve sonrasidir. Bu siire zarfinda toplulugun tecriibe ettigi sosyal degisimler
hizlanmistir. Sovyetler Birligi’nin dagilmasinin ardindan, siyasi istikrarsizlik bolgede
bir otorite boslugu yaratmistir, ancak en biiyiik kargasa 1994 yilinda Birinci Cegen
Savasi ile baglamistir. Bu donemde 6zellikle uyusturucu ve Sovyet askeri techizatinin
kagake¢iliginin yani sira yayginlasan insan kagirma vakalari gibi yasadis1 faaliyetlerde
onemli bir artis olmustur. Bolgedeki kosullar 1999 yilinda ikinci Cegen Savasi’nin
baslangicinda 6nemli dl¢iide degismistir. ikinci savasin Pankisi Vadisi iizerindeki
etkisi ¢ok daha siddetli olmustur, ¢iinkii binlerce Ce¢en miilteci Cecenistan’dan
Pankisi’ye go¢ etmistir. Go¢ akinindan sonra Cecen miiltecilerin ¢cogu Kistler ile
birlikte yasamaya baslamistir. Bu goc¢ dalgasi beraberinde biiyiik insani sorunlar
getirmistir.  Cecenlerin  biiyiik ¢apli  gocliniin  ve Pankisi’deki Kistlerle
karsilagsmalarinin Kist toplulugu iizerinde derin sonuglar1 olmustur. Ayrica, Pankisi
Vadisi ¢evresinde ortaya ¢ikan militan faaliyetler, bolge aktorleri agisindan jeopolitik
giivenlik sorunlar1 yaratmustir. Selefi Islam anlayisinin, 6zellikle de geng Kistler

arasinda yayilmasi bu donemde gerceklesmis ve 2000’11 yillar boyunca da stirmiistiir.
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Ulusal ve bolgesel giivenlik meselesi, Kistlerin 2010’larda Irak ve Suriye’de
ylriitiilen savasa Onemli oranda katilimlarinin ardindan giindeme gelmistir. Kist
toplulugunun yasadigi bu degisiklikleri agiklamak i¢in bdlgeye ve Kist topluluguna
atfedilen dini radikallesme tanimlamasimin cesitli ¢evrelerce kullanildig1r da ifade
edilmelidir. Bu geligsmeler, topluluk {yeleri arasindaki cesitli gerilimlere ve

toplumsal yarilmaya (Ing. social cleavage) da yol agmistr.

Kistlerin durumu gii¢, din, etnisite, toplumsal diizen ve degisim ile ilgili bir¢cok
sosyolojik olguyu somutlagtirmaktadir. Bunlar, toplumdaki kitlesel dini inang
dontistimleri, kiltiiriin etkilerinden siyrilma ve sosyal yarilma gibi toplumsal
dontisiim ve degisimlerdir. Sovyetler Birligi’nin dagilmasi mevcut gii¢ yapilarinda
degisikliklere neden olmustur. Bu durum, tiim Sovyet sonrasi devletleri sahip
olduklar1 sosyo-tarihsel dinamiklerine bagli olarak farkli sekillerde etkilemistir. Bu
donilistim siireci giiclin yeniden dagitilmasina isaret etmektedir. Sovyet devlet
otoritelerinin lagvedilmesi, bu kaotik durumdan yeni siyasi yapilar ¢ikmasina ve

yeniden insa siireglerine yol agmustir.

Bu c¢ergevede, Kistler, Sovyet sonras1 donemdeki gii¢ iliskilerindeki degisiklikler ile
diinya siyasetinin mevcut dinamiklerini hem makro hem de mikro diizeylerde analiz
etmek i¢in uygun bir ornektir. Bu degisiklikleri dolayli olarak izlemek i¢in bu
calisma, toplumun dayanigma, diizen, otorite, din ve etnisite ile ilgili kolektif

yonlerine odaklanmistir

Bu calismada, toplumsal baghlik Oriintiisiindeki degisiklikleri izlemek ig¢in
dayanisma kavrami kullamilmistir. Durkheim’e gore bir toplumsal olgu (ing. social
fact) olarak toplumsal dayanisma (ing. social solidarity) kendisinin dogrudan
gozlemle anlagilmasina miisaade etmez. Bu nedenle toplumsal dayanisma dissal
endeksler kullanilarak incelenebilir, ancak bu arastirmada toplumsal anlami
yakalamanin bir yolu olarak eklektik bir yaklasim kullanilmistir. Incelenen topluluk
tarafindan 6nemli oldugu diisiiniilen nesneleri belirlemek, sosyal olgular1 anlamada
yardimel olmustur. Dayanisma, ¢okluk kavramiyla yeniden degerlendirilen kolektif
biling terimi iizerinden incelenmistir, ancak toplumsal dayanismanin niteligi, sinir
vakalart olan mekanik ve organik dayamsmalarin (Ing. mechanical solidarity,

organic solidarity) arasinda karmasik bir fenomen olarak agiklanmistir. Bu yeniden
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degerlendirme sonucunda, kolektif bilinglerin hiyerarsik, katmanli ve dagilimsal
yapisi, bireylerin farkli kolektivitelere (Ing. collectivity) ve hatta farkli toplumlara
tiyeliklerine atifta bulunarak sunulmustur. Buna ek olarak, yukarida bahsedilen
karmagik iligkide kolektif bilinglerin kapsam ve derecesindeki degisimler de

tanimlanmaktadir.

Yoénetici otorite (Ing. governing authority) ile kolektif biling arasindaki iliski,
dayanigma tretim siirecindeki giic boyutunu gostermek i¢in kullanilmistir. Ayrica,
Durkheim tarafindan kolektif bilinglerin sembolii olarak kabul edilen ydnetici
otoriteler, dis endeksler olarak dayanismalardaki degisiklikleri incelemek icin
kullanilmistir. Bir yandan, kolektif bilingte birlik saglamak i¢in benzerlik talepleri ve
sapmalarin caydirilmasi tasvir edilmistir. Ote yandan, geleneksel ve dini inang ve
uygulamalara, ahlaki yasalara (geleneksel veya dini) ve otoritelere mesruiyet

atfetmedeki degisiklikler, kolektif bilincin dis endeksleri olarak tasvir edilmektedir.

Bu endekslerle ilgili olarak farkli kolektif bilingler arasindaki catismalara atifta
bulunarak toplumsal degisim siireci, yeni kolektif bilinglerin gelisimi ve onlarin
mevcut kolektif bilingler ile olan farkliliklar1 yoluyla izlenmistir. Yeni kolektif
bilinglerin gelisim siirecini anlamak i¢in, incelenen toplulugun toplumsal varolus
kosullarindaki degisiklikler, toplumsal yasamda hizli degisiklikleri gosteren kolektif
sok terimi ile ifade edilmistir. Kolektif sokun, sosyal etkilesim sikliginda hem artig
hem de nizamsizlasma (Ing. deregulation) yaratarak nasil yaratic1 bir donemi iirettigi
incelenmistir. ‘Kolektif coskunluk’ kavrami, olgu durumunu tanimlamak igin
kullanilmistir, ancak bu kavram yaratici ve yeniden yaratict coskunluklarin (ing.
creative and re-creative effervescences) bir kompleksi olarak yeniden
degerlendirilmistir. Dagilim 6zelligi ve bireyler lizerindeki iki yonlii etkisi, kolektif

coskunluk zamanlarinda ritiiellerin roliine deginilerek gosterilmistir.

Bu calismada din, kolektif inan¢ ve uygulamalara (Ing. collective beliefs and
practices), tek bir ahlaki topluluga (Ing. one single moral community) ve kutsal
seylere (Ing. sacred things) atifta bulunan Durkheimci bir perspektif ile
kavramsallastiriimaktadir. Bu anlayis ayn1 zamanda dinlerin ve farkli mezheplerin ya
da yorumlarin bir din igerisinde siniflandirilmasina da izin vermistir. Kolektif

bilincin ve kolektif coskunlugun yeniden degerlendirilmesi, yeni kolektivitelerin
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olusumunun ve dnceden var olanlarin ¢ogaltilmasinin daha ileri analizini miimkiin

kilmustir.

Sovyetler Birligi’nin dagilmasi, Sovyet egemenliginin ¢éziilmesine neden olmustur.
Sonug olarak, Sovyet otorite yapist ve yasalarinda vurgulanan modern ve yliksek
raddede sekiilerlesmis Sovyet kolektif bilinci ortadan kaybolmustur. Ekonomik
zorluk, Sovyet sonrasi bolgelerde cok daha siddetli hale gelmistir. Buna ek olarak,
Kafkasya bolgesinde savaglar ve etnik catigmalar artmistir. Bu gelismelere paralel
olarak, Giircli devlet otoritesi zaafa ugramis ve Ozellikle sinir bolgelerinde sug
yayginlagmistir. Pankisi Vadisi’nin yasadis1 bir ticaret yolu haline gelmesi ve
vadideki militan aktiviteleri bdlgede bir nizamsizlasma yaratmistir. Bu
nizamsizlasma durumunda, geleneksel ve dini sosyal dayanigsmalarin ve bunlarin
karsilik gelen yapilarin etkinliginde artis meydana gelmistir. Bu siire¢ modernlik
disilasma (Ing. demodernization) olarak tanimlanmistir. Kolektif bilinglerin ortiilii

versiyonlari, kolektif bilinglerin hiyerarsik yapilanmasinda 6n plana ¢ikmustir.

Arastirma verilerinin ortaya koydugu gibi, Sovyet diinya goriisiiniin ¢dkiisiiniin
yarattig1 ideolojik bosluk, Cecenistan’da oldugu gibi Pankisi’de de geleneksel ve dini
ikamelerle doldurulmaya ¢alisilmistir. Giircistan’da ise etnik-dini milliyetgilik
yiikselmistir. Dini alanda Giircistan tarafindan takip edilen yeniden kiiltiirlesme (Iing.
reculturation), azinlik gruplarin devlet yapisindan diglanmasi ile sonuglanmistir.
Giircii devleti, tez boyunca yoOnetim otoritesinin kavramsallastirilmasina paralel
olarak Giircii kolektif bilincinin bir sembolii olarak kabul edilmistir. Hem Giircii hem
de Kist taraflarindaki bu modernlik disilagsma, ayni fenomenin iki tarafi olarak

birbirlerini beslemistir.

Aragtirma bulgulari, nispeten izole Pankisi Vadisi’nde yasayan Kistlerin Cegen-Rus
Savaglar’nin  getirdigi sonuglardan etkilendigini ortaya koymaktadir. Kistlerin
toplumsal varlik kosullar1 ¢ok sayida faktor tarafindan yeniden sekillendirilmistir.
Bunlardan en 6nemlisi ise daha once kapsayici Sovyet otoritesinin etkisi altinda olan
Giircii devlet otoritesinin gerilemesi, Cecenistan ile Rusya arasindaki savaslar, vadi
ve ¢evresindeki askerl militan hareketliligi, bir¢ok etnik grubu da icine alan sekilde

bolgede sugun artmasi ve Cegen miiltecilerin bolgeye kitlesel gdciidiir. Bunlara ek
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olarak, bir¢ok insani yardim kurulusu ve dini kurulus bolgede faaliyet gostermeye

baglamistir.

Miiltecilerin geliginin Kist toplumu {izerinde derin bir etkisi olmustur, ¢linkii Kistler
siirli kaynaklarini evlerinde miiltecileri barindirarak paylasmislar ve bdylece hane
halklarim1 neredeyse ikiye katlayarak oOnemli bir siire yasamlarim1 devam
ettirmiglerdir. Bu durumun sonuglari, etkilesim sikligi ve dayanisma arasindaki
iliskinin s6z konusu Durkheimci goriise bagl kalarak kavranabilmektedir. Bu iki
Vaynah grubu arasindaki etkilesim hi¢ olmadig1 kadar biiyiik hale gelmistir. Hem
yukarida belirtilen kosullar hem de Vaynahlarin birbirleriyle daha fazla etkilegsime
gecmeleri, once kolektif soklara, daha sonra kolektif coskunluk haline neden
olmustur. Bu olgu, Kist toplulugu tarafindan hem kendine yabancilasma hem de
kendinin bilincine varma seklinde deneyimlenmistir. Bu vakada bahse konu edilen
esas yapisiyla gecici bir kosul degil, yaratici bir donem olan bu kolektif coskunluk
durumunda yeni toplumsal iliskiler de kurulmustur. Ornegin, Araplar, militanlar ve
cihatgilar gibi diger birgok grup ve aktor, Kist toplulugu tiyeleriyle dogrudan veya
dolayl olarak temasa ge¢mistir. Vaynah kolektif bilinci altinda Cecenler ve Kistler
birbirleriyle etkilesime girmistir. Bu etkilesim zincirlerinde, iki grubun iiyeleri
tarafindan hem benzerlikler hem de farkliliklar belirginlesmistir. Ortak bir dil de
dahil olmak iizere ortak tarih ve kiiltiirel 6zellikler hem Cec¢en hem de Kist kolektif
bilinglerinin genis Vaynah dayanigmasi altinda yakinsamasina izin vermistir. Bu
donemde, iki grubun iiyeleri, geleneklere ve dine uyma arasindaki farkliliklarinin
farkina varmistir. Sovyet yonetiminin ve onun modernlesme projesinin Cegenistan ve
Pankisi Vadisi iizerindeki etkilerinin varyasyonlar1 da bu iki grup tarafindan

algilanabilir hale gelmistir.

Onemli sayida Cecen miilteci, Selefi Islam anlayisinin takipgileriydi. Ancak
geleneksel Kist Islam anlayis1, Naksibendi ve Kadiri tarikatlar1 araciligiyla tasavvufi
Islam'a yo&nelmisti. Ayrica geleneksel Kist Islam anlayisi, pagan ve Hristiyan
unsurlar1 da icermekteydi. Dini inan¢ ve uygulamalarin gozetilmesindeki farkliliklar,
kolektif coskunlugun etkisi ile birlikte ihtilaflara ve hatta catigmalara yol agmuistir.
Saha c¢alismasinda elde edilen verilere dayanarak ve kavramsal iliskilerden
yararlanilarak, Kist toplulugunda farkli bir kolektif bilincin meydana gelmesiyle

sosyal ve politik miicadelelerin de ortaya ¢iktig1 iddia edilebilir. Bu kolektif biling ilk
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olarak dini alanda geligmistir. Miisliiman kolektif bilingle tutarli olarak hem Selefi
miilteciler hem de Araplar Kistlerle etkilesime girmistir. Giircliler ve Kistler arasinda
bir dil engeli bulunmamasinin da etkisiyle Hristiyanliga gecen Kistlerin kendilerini
Gilircii olarak tanimlamalari, Kist toplulugunun tiyelerinde Giircii toplumuna asimile

olacaklar1 korkusunu arttirmistir.

Bu durum, nizamsizlagsma ve bir araya gelme yoluyla toplulugun kolektif bilincinde
kendinden yabancilasmaya ve kendinin bilincine varmaya yol agan kolektif
coskunlugun bir baska sonucu olmustur. Ruslasma korkusu Cecenistan ile Rusya
arasinda devam eden savas nedeniyle de 6nemli bir faktor olarak 6ne ¢ikmistir, ancak
bu korkunun toplumsal dayanismanin etnik alaninda daha etkili oldugu ifade
edilebilir. Bu anlamda, benlik ve giivenlik arayis1 geng Kistleri dini alanda arayislara
yoneltmistir. Bu egilimin sekillenmesinde ahlaki ve ekonomik ihtiyaglarin ¢ok biiyiik

etkileri oldugu unutulmamalidir.

Geng Kistlerin, neden yashlarin geleneksel Islam anlayisinin yerine Selefi Islam
anlayisint daha c¢ok benimsedigi sorusunun cevabi, yaslilarin toplumun mevcut
yapisint dogrudan temsil eden baskin bir konumda yer almalaridir seklinde ifade
edilebilir. Bu konum, geleneksel Kist kolektif bilincinin bir sembolii olarak hem
toplumun dagilimsal 6zelliklerini hem de Yaglilar Konseyi'ni ifade eder. Geleneksel
Kist Islam anlayisinin ritiielleri araciligiyla ahlaki giiclendirme saglanamamustir,
ciinkii Kist Islam anlayismin kolektif bilinci bu anlamda yetersiz kalmistir. Tasavvuf
ritiielleri, yani zikirler, {iretilen kolektif coskunluk yoluyla gruba dogrudan bir
baglanma saglayabilmesine ragmen, ritliellerdeki anlam boyutu yogunlugu diisiik
olmustur. Bu  yanitlara  ulagabilmenin  tezin  kavramsal c¢ergevesinin
aciklayiciligindaki yiiksek potansiyele isaret ettigi sOylenebilir. Arastirma bulgulari,
geng Selefiler ve Selefi imamlarm geleneksel Kist Islam1’nin takipgileri arasinda dini
bilgi eksikligini biiyiik 6l¢iide vurguladiklarini gostermistir. Bu durum, kolektif
bilincin giicii ile kararlilik derecesi arasindaki iligkiyi agik¢a gostermektedir. Daha az
acik ahlaki ve dini inanglar ve uygulamalar yapinin daha az dile getirilmesi anlamina
gelir. Bu diisiik yogunlugun; etnik, milli veya geleneksel kolektif bilinglere oranla
dini kolektif bilince daha ¢ok mahsus oldugu unutulmamalidir. Ayrica, 1990’larin
sonlarinda, Pankisi Vadisi’ndeki su¢ ortami kolektif duygulara zarar vermistir ve

Kist toplumunun iiyelerinde gilivensizlige yol agmistir. Ayrica, geleneksel yonetim
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otoritesinin mesruiyeti bu donemde hem ahlak hem de din agisindan bozulmustur. Bu

kosullar altinda Selefi anlayisin yayilimi kolay olmustur.

Arastirma bulgularma gore, kolektif cogskunlugun toplulugun dayanigsmasi tizerindeki
etkisi iki yonlii olmustur. Bir yandan, kolektif coskunlugun yaratici yonii Cegen
miilteciler, militanlar, cihatgilar ve Araplar ile yeni kurulan sosyal iliskiler yoluyla
yeni ahlaki ve dini anlayislarin benimsenmesini miimkiin kilmistir. Ote yandan,
mevcut geleneksel ve dini inanglar ile pratikler ¢ogaltilmistir. Bu iki gelisme,
kolektif coskunluk durumu altinda toplumun kutsal kavramlarinin tartismaya

acilmasinin miimkiin olmasi ile ger¢eklesebilmistir.

Geng Kistler arasinda Selefi kolektif biling olarak adlandirilan yeni bir kolektif
bilincin ortaya ¢ikmasi, bazi gen¢ Kistlerin din egitimi yoluyla miimkiin olmustur.
Yurtdigina din egitimi almak i¢in giden geng¢ Kistlerin ahlak anlayislarinda ve
uygulamalarinda bir sosyallesme araci olarak egitim kritik bir rol oynamistir. Yeni
bir ahlaki ve dinl anlayis1 benimseyerek, genis Kist kolektif bilincine katkida
bulunmak i¢in bu kolektif bilincin etkilesim ve iletim araci haline gelmislerdir. Yeni
dini inan¢ ve uygulamalara uyulmasi, oncelikle dini ritiielleri yerine getirerek
psikolojik refahlarina da katkida bulunmustur denilebilir. Selefi kolektif bilincinin
yiiksek derecede kararliligi, giderek artan ahlaki giliclenme ile saglamlasmis ve
geleneksel Kist kolektif bilincine daha fazla ve agik bir diren¢ yaratmistir. Bu,
toplumdaki catismalara ve geng¢ Selefi Kistlerin, geleneksel Kist yasam tarzina

meydan okuyabilmeleri seklinde olmustur.

Baslangicta tasavvuf ve Selefi Islam anlayisi arasindaki celiskiler nedeniyle dini
inang¢ ve uygulamalara itiraz edilmistir. Selefilik tarafindan tasavvufta yer alan Allah
ile igsel baglantiyi, kisi ve nesnelere kutsallik atfini, zikirlere ek olarak dervisler ve
atalar kiiltiinlin yan1 sira kutsal yerler kiiltiiniin de reddedilmesi anlasmazliklara yol
acmistir. Ayrica geleneksel adet ve tdrenlerin birlikte icrasi da zorlagmistir. Kist
toplulugunun 6nemli gelenek ve goreneklerinden bazilar1 (yaslilara saygi, kaginma

pratigi, dans ve miizik) ¢atismalarin kaynagi olmustur.

Arastirma verilerine dayanarak, Selefi kolektif bilincinin Kistler arasinda Seriat
mahkemesinin kurulmasi yoluyla viicut bulmasindan sonra yeni sosyal iliskilerin

gelistigi iddia edilebilir. Seriat mahkemesinin ahlaki ve dini otorite olma iddialar
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Yaslilar Konseyi’nin iddiasina meydan okumustur. Bu durum kendisini ahlaki ve
dini boyutta yani Seriat yasasi ile toplulugun geleneksel yasasi arasindaki
anlasmazlikta da gostermistir. Kan davasi, evlilik, velayet ve miras konularinda
anlagsmazliklar go6zlenmistir. Belli bir siire boyunca, bu anlagsmazliklar Kist

toplumunda herhangi bir ¢6ziim bulunmadan devam etmistir.

Ik basta Selefi kolektif bilinci genel Kist kolektif bilincinden bir ayrisma
halindeyken, daha sonra gen¢ Selefi Kistlerin sayis1 artmis ve Selefi kolektif
bilincinin bir sembolii olarak Seriat mahkemesinin artan otoritesi, Yaslilar
Konseyi’'ni geleneksel Kist kolektif bilincini yeniden canlandirmak igin harekete
gecmeye itmistir.  Selefi  kolektif bilincinin  yogunlugundaki artig, Seriat
mahkemesinin tiim topluluk genelinde otorite talep etmesine yol agcmustir. Selefi
anlayisin talepleri, Kistlerin yashlar1 arasinda Araplagma korkusu yaratmistir. Siyasi

gelismeler de bu kolektif bilingler arasinda 6nemli bir siirtiisme kaynagi olmustur.

Selefi kolektif bilincinin kapsami1 ve yogunlugundaki artig, baz1 geng Kistlerin Suriye
ve Irak'ta ideal bir Miisliiman toplumu aramasina neden olmus olabilir. Ilk smir &tesi
savag dalgasinda, etnik-milliyet¢i duygular ve dini duygular birbiriyle ¢ok daha
bagliydi ya da en azindan aralarinda net bir sinir ¢izgisi yoktu denilebilir. Bununla
birlikte, Suriye’deki silahli gruplar arasindaki kirilmanin gelisimi, etnik-milliyet¢i
kolektif biling ve dini kolektif bilinci farkli sinirlarla ayirmistir. Saha verilerine atifla,
asimilasyon korkusunun (Giirclilesme, Araplasma, Ruslagsma) Kistler arasindaki
toplumsal dayanisma siireglerinin sinirlarinda énemli bir rol oynadig1 sdylenebilir.
Islam, Vaynah ve Kist kolektif bilinglerinin tanimlanmasinda ¢ok 6nemli bir role
sahiptir. Miisliiman olmak, farkli etnik kokenlerden gelen insanlarin birlesmesini
saglamaktadir. Bu anlamda Islam'dan Hristiyanliga gecen Kistler, Kist kolektif

bilincinden kopmus ve kendilerini Giircii olarak tanimlamiglardir.

Selefi Islam anlayiginda insanlarin inananlar ve inanmayanlar olmak {izere iki
kategoriye ayrilmasi so6z konusudur. Kolektif biling diizeyi, bu kategorilendirmenin
tezahiiriiniin yogunlugunu belirlemektedir. Yukarida zikredilen kirilmanin Kafkas
halklar1 ve Kistler {izerinde yansimasi olan diglayici bir Selefi kolektif bilincin
varhgindan soz edilebilir. Pankisi Vadisi’nde hem geleneksel Kist islam anlayisinin

hem de diger Selefi Kistlerin takipgilerinden onlarin Islam dis1 olduklarmni
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sOyleyerek kendisini izole eden ve tekfirci olarak tanimlanan bir Kist grubu ortaya
ctkmistir. Bu gelisme, Selefi ve geleneksel Kist Islam kolektif bilinglerinin
etkilesimde bulundugu ve iletisim kurdugu bir alanin varligina isaret etmektedir. Bu
iligki, genis Kist kolektif bilincinin katmanli yapisint géstermektedir. Tekfirci grubun
ayrilmasi, Durkheim’in din tanimmna atifta bulunarak genis Islam bayrag: altinda

kiiciik bir topluluktan ziyade ayriksi tek bir ahlaki topluluk olarak goriilebilir.

Miilakat verilerine dayanarak, Yaslilar Konseyi’nin, Kistlerin geleneksel yasas1 olan
Mekhk Bart tizerinde degisiklik ¢agrisi yapmasi toplulukta devam eden g¢atigma ve
anlagsmazliklar1 ¢6zme girisimi oldugunu sdéylemek mimkiindiir. Selefi Kistler ve
geleneksel Kist Islam anlayisinin takipgileri arasindaki basarili miizakereler, Selefi
imamlarma degisiklik taslaklar1 hazirlanirken danisilmasi olgusunda belirgin olarak
gozlemlenebilmektedir. Geleneksel Kist kolektif bilincinin bir gdstergesi olan
geleneksel Kist yasasini degistirmek, geleneksel Kist dayanismasinin yeniden
canlandirildigini gostermektedir. Yiiksek bir katilim orani ile gerceklestirilen yeniden
bicimlendirme siireci mesruiyet ihtiyacina isaret etmektedir. Kist toplulugundaki
anlagsmazliklar1 ¢6zme ve katkida bulunmalart i¢in topluluktaki insanlar1 bir araya
getirme amaci nedeniyle bu siireg, bir uzlagma ritiieli olarak yorumlanabilir. Yaglhlar
Konseyi’nin dini ve ahlaki otoritesi toplumda zayiflamis olsa da geleneksel Kist

kolektif bilincinin giicti, yapilan degisikliklere kendini yansitmistir.

Aragtirma verileri baz1 inan¢ ve uygulamalarin degistigini ortaya koymaktadir.
Ancak, onemli sayida uygulama ve davramis kurallari korunmustur. Dahasi, bazi
alternatifler mesru kabul edilirken, ayni zamanda geleneksel alternatifler de
korunmustur. Asil amag, geleneksel Kist yasasinin Seriat yasasinin gereklerine
uygun olmasinm1 saglamak olmustur. Ayrica her iki yasanin Giircistan devlet
yasalarina uygun olmadig1 da belirtilmelidir. Kodeks degisiklikleri, geleneksel yasay1
Giircistan devlet yasalartyla uyumlu hale getirme girisimini de gostermektedir.
Geleneksel Kist yasasi, Kistler arasindaki anlagmazliklar1 ¢ozerken Kist toplumunun
geleneklerini ele almaktadir ve Seriat mahkemesini hos karsilanmayan bir yapi
olarak ilan etmektedir. Yaslilar Konseyi, ulusal ve uluslararasi gelismelerden
yararlanarak genc Selefiler ve Giircistan devletiyle bir ittifak kurmaya caligmistir.
Giircii devletine gore Kist toplulugunda tek mesru idari otoritesi olan Yaglilar

Konseyi bu ittifakin merkezinde konumlanmaktadir.
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Selefi kolektif biling, kapsamli Sovyet otoritesinin ve Kist toplulugunda yasanan
kolektif soklarin iirettigi kolektif coskunlugun bir sonucu olarak ortaya ¢ikmistir. Bu
kolektif biling, genis Kist dayanismasindan kopusun o6zelliklerini, toplulukta
yukarida belirtilen ¢atigmalarin  ve anlagsmazliklarin tezahiirleri araciligiyla
gostermeye baslamistir. Ayrica, Vaynahlar ve Kistler arasindaki geleneksel veya
etnik-milliyet¢i bilincin giicii, bolgesel ve kiiresel gelismelerin etkisi altinda Selefi
dayanigsmasinda bir degisimin ortaya ¢ikmasiyla kendini yansitmistir. Toplulukta,
Yaslilar Konseyi, Kist adetinin yazili bir bi¢cimi olan Mekhk Bart’i yeniden
diizenleyerek hem geleneksel Kist kolektif bilincini hem de genis Kist dayanismasini
canlandiran bir yeniden yapilandirma gerceklestirebilmistir. Kistler tarafindan
yasanan ‘kolektif soklarin’ etkisi Kist toplulugunun ‘dayanigsmasini nasil etkiledi?’
sorusu  bu sekilde yamtlanmistir. Kolektif soklar, genis Kist toplulugu
dayanismasinda bir kopma ya da yikim iiretmek yerine bu dayanisma bigiminin
yeniden dogrulanmasma yol agcmustir. Istenmeyen duygularla kolektif coskunluk
donemi farkli dayanisma {iretimlerini beraberinde getirmis ve baslangicta
ayriksamaya neden olmustur. Ancak, nihayetinde, dayanigsma {iiretim siire¢leri

toplulugun yeniden orgiitlenmesi yoniinde gelismistir.
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