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ABSTRACT

RECONSTRUCTION OF TURKISH NATIONAL IDENTITY THROUGH
SHIFTING PERCEPTIONS OF THREAT

OGUZ, Alaattin
Ph.D., Department of Sociology
Supervisor: Prof. Dr. Ceylan TOKLUOGLU

February 2022, 238 pages

The nation-state is undergoing a major identity crisis, and Turkey is not exempted from
this conventional disarray such that various ethnic groups tend to create mixed and
complex loyalty positions before the state's national policy. Many are locating
themselves with different ethnic origins depending on the political, economic, and
social involvement/interaction with others. According to various regional and ethnic
dispersal positions, the inclusion of these groups to form national unity indicates the
emergent era of a national identity crisis as the nationalist Turks are experiencing new
kinds of challenges stemming both from these cases and from mutually exclusive
historical narratives. This study aims to analyze several competing Turkish national
identities where each has a different conception of external threat feeding and shaping
the lines/boundaries between themselves and the groups with whom they may have

intense or indirect social or economic interaction.

Keywords: National identity, ethnic-core, perception of threat



oz

TURK MILLI KIMLIGININ DEGISEN TEHDIT ALGILARI YOLUYLA
YENIDEN INSASI

OGUZ, Alaattin
Doktora, Sosyoloji Bolumi
Tez Yéneticisi: Prof. Dr. Ceylan TOKLUOGLU

Subat 2022, 238 sayfa

Ulus-devlet esasl bir kimlik krizi i¢erisindedir ve Tiirkiye de, farkli etnik gruplarin
ulus-devlet siyasetleri karsisinda cesitli ve karmasik aidiyet pozisyonlar gelistirdikleri
bu genel karigikligin disinda diisiiniilemez. Farkli etnik gruplarin kendilerini Gtekiyle
siyasi, ekonomik ve toplumsal iliskiler lizerinden konumladiklar1 bir¢ok ornek so6z
konusu. Etnik ve bolgesel konumlanmalar géz oniine alindiginda bir¢ok grubun milli
birlige dahil edilmesi milli kimlik krizini isaret etmekte ve milliyet¢i Tiirklerin de bu
ornekler ve tarihi anlatilar karsisinda yeni bir tiir meydan okumay: yasadiklari
goriilmektedir. Bu ¢alisma, ¢esitli Tirk milli kimligi 6znelerinin, kendileriyle yogun
ya da dolayli, sosyal ve ekonomik iliskide olduklar1 gruplar iizerinden, korku algilarini
besleyen ve onun smirlarint sekillendiren farkli kavramlari analiz etmeyi

amagclamaktadir.

Anahtar Kelimeler: Milli kimlik, etnik-¢ekirdek, tehdit algisi
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CHAPTER 1

INTRODUCTION

Eric Kaufmann argues that the narrative of the traditional nation-state has been shaken
by the rise in identity politics since the second half of the twentieth century and by the
globalization discourse since the 2000s. As traditional nations define their name based
on a certain privileged group, threats against them also arise in the direction of pulling
this group definition to a more civic level (Kaufmann, 2004: 1-2). The liberal
multiculturalist tendency leads to an even larger gap between Western powers and
other nation-states who insist on the persistence of the dominance of the core nation
and its official discourse. With the end of the Cold War, parallel to the weakening of
the mainstream national narratives, there were many ruptures at ethnic levels,

especially in the former Communist states.

In this process, which keeps the definition of nationality away from the national core,
a political situation emerges where the dominant (not necessarily the majority) national
groups become the focus points more than ever. As Calhoun stresses, these dominant
national groups are engaged to adapt their identity and existence to new emerging
global challenges (2003: 170). Because of the sense of legitimacy, they attribute to
themselves, such groups are in a strongly proactive position in self-assertion. That is
why we must strive to understand the effect of the main ethnic elements in the

mainstream national ideology.

For exploring the dominant ethnic groups or core ethnies of national identity, the
reproduction of nationhood not only in politics but also in its response to the activities
at the bottom should be examined. This means a change not only in subject matter but

also in the way in which the subject is covered. The structuralist theoretical attitudes



are gradually replaced by constructivist approaches. There emerges a form of analysis
in which the role of actors is emphasized instead of a formal and historical discussion.
This theoretical shift takes place also with the help of postmodernist tendencies in
which big narratives on the emergence of nationalism are being replaced by the
microanalysis of nationalism and national identity in the setting of unsettled and
flexible boundaries of the nation. This is not the conveyance of the political ideology
of nationalism but exploring the reproduction of national identity at the micro-level
with the reciprocal relationship of political discourse. It also covers the legitimation

process of local society in parallel with the dominant national discourse at the time.

As for the methodology in nationalism studies, the real breaking point takes place on
the stable and fixed image of the nation; and alternatively, much more subjective,
cognitive, everyday, fluctuating character of the nation is laid stress upon. As Brubaker
put forth, due to the contributions of network theory, methodological individualism,
"constructivist theoretical stances"”, and postmodern theory, the stable and formal
definitions of the social groups in the unit of analysis are substituted for more
individualist, operational, reflexive, and flexible boundaries (Brubaker, 1996: 13).
Even though this theoretical shift seems to the disadvantage of the dominant/core
national groups, it focuses both on how the nation functions in everyday life and also
on how the dominant groups defend their traditional stance through covering the sense-
making processes. So maybe for the first time, the reproduction of national identity in
everyday life is currently being researched in all respects and analyzed in a much more

reflexive way.

In this dissertation, my main research question is: Why do Turkish nationalists feel
under threat? Then follows the subsequent questions: How do they cope with the
threats? What are the coping strategies and mechanisms against the threats? These
main questions lead me to the current and historical formation and reproduction
process of Turkish national identity. For this, | focus on the condition of Turks —as a
nation— in the context of newly emerging political situations, which are the Democratic
Opening Policy and the Syrian refugee problem, to evaluate from the viewpoint of the

ordinary people who are living in Turkish towns known to have a strong sense of



national unity and social harmony. The ordinary people and towns focused on here
have a strong belief in Turkishness as a supra-identity over all of the other ethnic
identities in Turkey. My study focuses on the daily life experiences of the nationalists
from below who are involved in the reproduction of national identity in practice.
National identity is positioned as a frame of reference for local realities, which are
sometimes parallel to the political agenda. Experiencing a high level of political
tension at the local level increases the sensitivity toward national identity and its given
privileges, and people often emphasize the importance of social cohesion for that
reason. The ubiquitous nature and power of Turkish nationalism, both politically and
socially, make a nationalist narrative taken for granted among ordinary people in
Turkish nationalist towns. Hereby, Hatay-Belen, Ankara-Polatli, and Sakarya-Akyazi
districts in Turkey have been chosen for their nationalist characters, having strong

ancestral narratives and political/historical ties with the Turkish state.

There are three reasons to choose the topic as it is. The first is its subject matter, the
Turks, or those who accept the Turkish supra-identity, which is the constituting and
dominant entity in society/nation. Most of the time, it has been the non-Turkish ethnic
elements that are on the focus of the research agenda when the identity problems are a
topical issue. | focused on the major constituent element just in the town areas, instead.
The locus emphasizes the ethnic, interactive, and from below perspectives of the locals
in different geographical locations. The second reason is about the everyday
interaction of the people itself in the cyclical process of reproduction of the national
identity. This dimension tries to pass beyond the big historical and structural narratives
of nationalism and focuses on the subjects at the micro-level. This is a shift from grand
narrative questions like "when and how does nationalism arise" to grassroots questions
like "how does nationalism work in everyday life among ordinary people”. The third
dimension is the continual character of national identity in its own ancestral and
political ties with the past. This dimension mostly calls for ethno-symbolism for the
analysis of the nation in terms of both its theoretical literature and also the specific

character of the Turkish nation itself.



My main aim is to shed light on the current situation of different local town people in
their relationship to the ethnic/national policy of the Turkish state. These people can
be classified as nationalist, conservative, and sometimes religious. Regarding the
research subjects, two historical factors were behind the formation of the (Sunni-
based) Muslim-Turkish identity. The first is the Islam-based Ottoman millet system;
the second is the Muslim-Turkish geography that emerged with the intense Muslim
immigration to Anatolia in the nineteenth century. These two factors provided a basis
for the formation of the modern Turkish national identity. By the end of the nineteenth
century, Muslim-Turkish subjects had become both the constituent elements and the
majority. Until the second half of the nineteenth century, when modern Turkish
nationalism emerged, Islam was the most fundamental ideological component of the
state-society relationship. Together with intense Muslim migration and the
demographic changes in favor of Muslim communities in the nineteenth century,
Turkishness and Islam evolved into a modern national identity. Thus, biopolitics
operating in the former millet system was modernized, and the central status of
Muslims was registered under the name of Turkishness. The research subject of this
study is those who believe in the coexistence and continuity of the state, Turkishness,
and Islam. These people do not have to be called Turkish in terms of ethnic origin.
However, they mostly believe in the necessity of a Turkish-Muslim supra-identity.
Therefore, by nationalism, | mean a comprehensive conceptualization based on the
majority and dominance of the (Muslim-Turkish) ethnic core, rather than the fervent
and ideological nationalism of electoral politics. Although the content of Turkish
nationalism seems to shift in time, what is constant is a conceptualization where the
ethnic origin and Islam are not separate from each other but also combined with a
mighty state to ensure continuity. Existing versions of nationalism operate on this
primary motive. The struggle of the Turkish-Muslim majority in the micro-area today
is about refilling the content of Turkish nationalism with the effort to sustain the

coexistence mentioned above and the current social configurations.

For this purpose, | selected Hatay-Belen, Ankara-Polatli and Sakarya-Akyazi towns
for my field work. Known to have close relations with state apparatuses, these social

groups are mostly ignored concerning their reflexive relationship with the state. The



problem of the real condition of structure and agency is necessarily at issue here. First,
the Belen district of Hatay differs from Akyazi and Polatl for their isolated Turkish
nationalist and religious population. Located in a mountain-pass district between
Antakya and Iskenderun, Belen had been populated by Oghuz!-Yuruk? families
introduced by Suleyman the Lawgiver and is still known for its nationalist-religious
characteristics. The second is the Polath town of Ankara known for its resistance to
the Greek army and strong tie with the independence of the Turkish will. At present,
grain production and agricultural activity in Polath, particularly the time of onion
harvest, which occurs in the spring season, witnesses a Kurdish labor migration. The
last district is Sakarya, Akyazi. Having both highly industrialized and agricultural
production, Akyazi also hosts Kurdish immigrants. Historically, Akyazi had strong
political ties with the Ottoman state, providing a barrier against non-Muslim elements.
Since Akyazi experienced Balkan and Caucasus migration, its people have feelings of
gratitude for saving their life against non-Muslims. All these three regions have a
parallel tendency of loyalty to their strong Turkish nationalist discourse and obedience
to the Islamic rituals against different threat perceptions in relation to their history and

demographic composition.

Throughout the venture of Turkey from the Turkification policy of the Union and
Progress period onward, Turkish identity and Islam have always been constituent
elements of the process of the new identity formation. The Republican bureaucrats also
followed the same path, applying the Turkish nationalist canons —both to "uncover"
the culture of Anatolian Turks and preserve the Turkish-Muslim majority in the
geography (Dundar, 2008: 30-38). Regarding my fields, Belen, Polatli, and Akyazi
were all chosen for their relevance to the state policy of Turkification and their strong
loyalty to the nationalist discourse and mainstream Islamic values. In other words,
although these three settlements are from different regions of Turkey, they are similar

in this sense. Thus, it has become possible to keep the generalization level of this study

1 A clan of Southwest Asian Turkic people.

2 A sub-division of the Oghuz Turks, some of whom are nomadic, mainly living in the Anatolian
mountains and partly in the Balkans.



wider. The question here is that while state policy of ethnicity has changed throughout
the periods, especially during the Democratic Opening Process and migration of the
Syrians, how the Turkish constituent elements observe their identification and status
in the face of such a turning point. Deciphering the reproduction process of national
identity, the relationship with state apparatus and ideology will engender the new path
of the identity relations of Turks, where the agents sometimes seem not to pay much

regard.

The historical process that determines the content and dominance of Turkish identity
reveals the social closure of the modern Turkish nation. The intertwined relationship
between religion and the state in the wake of the Turkish Republic, including the
integration of the institutional legacy from the Ottoman Empire and the Muslim
migrations to Anatolia following the big wars, are all directly linked to the rise of
Turkish nationalism on a strong Islamic background. These three settlements as my
case study, which is the subject of the research, contain crystallized versions of this
above-mentioned idea. Even though the first Republican elites approached religion
from a modernist-enlightened point of view, the operative power in the state apparatus
and also among the ordinary people was, and still is, mainstream Sunni Islam. Also,
major demographic changes led to the Islamization of Anatolia since the late
eighteenth century (Stola, 1992: 328; Ziircher, 2004: 11-13). The privileged areas of
Turkish nationalism have taken shape due to the Muslim population fleeing from wars
and the practices of the Ottoman elites to suppress other nationalists and non-Muslim
uprisings and threats in Anatolia. The Turkish national forces and local militias all
over Anatolia, who were Muslims as well, paved the way for Islam and Turkishness
as fundamental determinants during the emergence of a modern nation. This was
already an inevitable result of the local struggles with other non-Muslim elements in
the country. Thus, Islam and Turkish identity had strong mutual relations in the face
of the state's modernization policies (Sakallioglu, 1998: 7). Ironically, people in the
fields who strongly emphasize the significance of Islam have Ottoman leadership to
the Muslim world (ummah) on their minds. Since there is a symbiotic tie with other

Muslim regions outside Turkey, the nationalists (I met in the field) believe in the



transformative role of Turks in the Islamic world and also the inevitability of Islam
because of the common fate in history.

By utilizing and also controlling Islam, the Turkish Republic, inheriting the
modernizing character of the late Ottoman period, protects its secular institutions from
interference by religious authority. Thus, because the state considers itself to be in a
central position to speak on religion, it inaugurated strict arrangements towards
unofficial Islamic representations in the public (Davison, 2003: 340-341). As a result,
the secular state in Turkey has created mainstream Islamic precedents and put its stamp
of legality. By creating an official Sunni orthodoxy, the Turkish state directs mosques
and appoints imams (religious preachers) to pray. These institutional controls make
Islam a systematic religion and make it a tool for controlling power. De facto
secularization of Islam occurred within state institutions, and indigenous Sunni
Muslims found their belief system officially tolerated (Mardin, 1971: 208-209), while
other heterodox elements stayed free but unarmored. So, while the state tried to divide
religion and politics in a secular way, national identity and Turkish nationalism are
suffused with the color of Islam both in the bureaucratic practices and everyday life at

the grassroots level.

Conversely, in daily practices, what is within national boundaries also means who is
outside that line. According to Andreas Wimmer, in a modern nation, two critical
necessities must be fulfilled. One of these is cultural compromise consisting of habitus
(learning process, universal human competence) and compromising of collective
representations (socialization, adopting attitudes, negotiability, and transformability of

cultural forms). He argues that:

(Nationalism) is to be interpreted as the outcome of a successful compromise
of interest between different social groups: an exchange of the guarantee of
political loyalty for the promise of participation and security. The new state
elite can enlarge their power domain in the name of the nation and the well-
being of citizen. The population of nationalized states can appeal to the ideal
of the national community of solidarity and equality in order to enforce their
claims for political participation, free education and finally the provisions of
the welfare state. In the nationalistic language, many interests can be put
forward. (Wimmer, 2004: 32)



The second necessity is the nation-state as a form of social closure in which basic
cultural integration of society and its formation as a process of social closure resulted
from and interacts with the unity and general recognition of this consensus. Wimmer
argues that "the national idea has become the central principle according to which
modern society structures inclusion and exclusion, not only in the sphere of culture
and identity but also in the legal, political, military and social domains™ (2004: 57).
The formation of the nation-state fails if one side of the population takes over the state
privileges and ethnicizes the bureaucracy. In weak states, modern privileges and goods
are not evenly distributed to all populations. This is because either there are not enough
sources to share, or there is no strong apparatus to prevent the clientelist networks
(Wimmer, 2004: 92-93). What naturally follows is that the majority group who thinks
that it owns the country develops a discourse against those who are not considered an
essential element of the nation, such as refugees or the groups who threaten the
sovereignty of the nation. As Kaufmann puts it:

Global narratives of liberal multiculturalism, embedded in both global and
national institutions, are driving an ever-greater wedge between modern
nations and their dominant ethnic groups... Yet there has been virtually no
consideration of the living, breathing ethnic communities which gave birth to,
but are by no means coterminous with, the nation-state. These dominant
ethnies—no less than their minority counterparts—are engaged in a process of
reviving, constructing and adapting their identities and political strategies to
the evolving context of late modernity. Due to their indigenous legitimacy and
emotive power, such groups are arguably more central to explaining cultural
and political developments than either subaltern minorities or professional state
elites. We must therefore make every effort to improve our understanding of
dominant ethnicity... As with ethnic majorities, evolving global norms pose a
challenge to dominant minorities. In this instance, our post-colonial, post-
communist era has generated renewed legitimacy for the idea of democratic
self-determination. Notions of suzerainty and hegemonic control have been de-
legitimated, and dominant minorities have been forced on the defensive.
(Kaufmann, 2004: 1-2)

Perception of threat in the eyes of majority/dominant groups is strongly related to the
political ideology of the same identity and the level of cultural integration (Fenton,
2004: 189; Skey, 2011: 108). Tracing the connotations of this feeling gives a clue not
only about the inner group behavioral mechanism but also about the relationship the
group establishes with political ideology. Thus, this feeling should not be considered



independent of the political variables of the current agenda, due to which people
assume an alarm position and back up their self-worth, pride, achievements, and inner

integrity.

This directs the perception of threat and feeds the fear of invasion by foreigners and
alienation from their own culture. Negative attitudes towards immigrants are mostly
the generalized fears of social status and identity loss. As Wimmer puts it, this attitude
is more common among people who are dependent on solidarity mechanisms. A clear
correlation must be seen between the anti-immigrant discourse and the degree of loss
of status and penetration into public goods. Which social group is perceived as a danger
to the national community depends on the social cohesion network on which the

nationalist cultural consensus is based (Wimmer, 2004: 218-219).

As for common psychology, all the people in the three fields know that they represent
the majority; they are the real home-owner. The main justification for being righteous
Is based on their quietness and victimhood. They fortify this standing by emphasizing
the old-time positions such as the golden age, historical and current betrayal, unity of
the foreign powers against them, and the betrayal of other Muslim elements. Turkish
exceptionalism is historically the status in which Turks put their Muslim identity in a
high honorary position as a defender and holder of Islamic belief and Muslims as well.

In this dissertation, | argue that since Turkish nationalism strongly emphasizes the
social congruity on the narratives of Turkish nationalism based on history, values, and
symbols, it eventually creates an objection to ethnic demands even if coming from
Muslim elements. Thus, when the Democratic Opening Policy brought forward the
demands of Kurds or Alawites, people rejected it by applying to the existing national
unity and congruity. The justification mechanism differs as well. Another argument is
on the attitudes of the Syrian refugees. Even though the refugees are not in a
demanding position on a national identity level, Turkish nationalism feels a threat on
the population rate of refugees and automatically wants to show who is actually
dominant and the real home-owner in the area. They try to prove who deserves real

dignity and honor in the area. So, they feel challenged when they see the Arabic



signboards on the refugees' shops in Hatay, which nobody normally does care about.
National honor is the real determining factor here. Even though the government
declares an Islamic discourse for managing the issue by finding a commonality for
Turkish citizens, Turks mostly try to overcome the issue by neutralizing the possible
threat against their sovereignty. Both arguments (embodied in the Democratic Opening
Policy and the refugees) actually refer to the social closure in the local town areas;
however, people react to the potential threat by reintroducing it like a harmful issue

for their social harmony and peace.

Social harmony refers to the insistence on the durableness of the national identity. So,
this means that these three towns have common and also unique continuity

mechanisms that assure the group's existence forever:

1) Strong emphasis on self (we) and home-ownership,

2) Applying to common history (myth)

3) Maintaining the current social stratum (identity definition with no ethnic demand)

The terms that characteristically define these three towns are as follows. "Pride and
dominance provided by ethnic dignity" is the expression that defines Belen. Since
Belen is located at a mountain-pass on Amanos Mountain, people here frequently
emphasize and feel proud of their historical guardianship role between Anatolia and
Aleppo route. Belen is alarmist against Kurds, Alawites, and currently Syrians,
emphasizing the Muslim Turkish identity with pride. So, the boundary mechanism
functions very effectively. For that reason, the phrase "hitting the Turk's nerve"
(Tiirk'tin damarima basmak) is used for defining the red line. That line defines the
moment when their sovereign role becomes disputable. There are some examples of
that red line cases. For instance, long ago (in the 1990s), when Kurdish political party
members were passing through Belen with excessive joy, the people of Belen
eventually gathered to punish them. Once again, Syrian youth was making a lot of

noises, as if Belen is a Syrian town, then people again gathered for knocking them

10



about. Last of all, the military coup attempt of 15" July is a recent example. All
examples indicate how helpful and patient Turks are, but if one "hits the Turk's nerve™,

that is the point where you have crossed the line.

“Ongoing negotiations" is the term that defines Polatli, since Polatli has sensitive and
balanced local ethnic populations. Even so, most of the population is nationalists.
There is no ethnic violence, at least among the indigenous elements. Memories of the
Turkish War of Independence among the people and the vividness of the economy all
over the sectors invigorate the life energy in an encompassing way. Although the town
has a strong nationalist and statist character, the desire to protect social peace through
negotiation is perceived. Everybody is aware that the Kurdish politics began to stir,

but it seems that neither local Kurds nor Turks are promoting strict rhetoric in public.

"Ensuring loyalty towards the state” is a phrase of gratitude that suits mostly to people
of Akyazi. To be a part of social integration and to protect the current identity stratum,
Akyazi always refers to the old exile time. Since they grasp the idea of loyalty to the
state, they never make concessions to ethnic or sectarian demands. There is no
negotiation whatsoever. So, they are always in an alarmist position. Like Belen,
Akyazi has a high level of threat perception because of embracing the land with a high
sense of Islamic values and gratitude to the state. Even though there was a controversy
in the foundation years of the Republic (such as ethnic demand of some Caucasus
militias), Adapazari and Akyazi made themselves an integral part of the modern

Turkish state by converging their high Islamic values with loyalty to the state.

Within the framework of previous anthropological and sociological studies on Turkey,
many scholars investigated Turkish town life, national feelings, and religious life
mainly in terms of modernist, Marxist, and sometimes Weberian approaches. For
instance, Lloyd Fallers conducted field research on Balikesir-Edremit town on its
functioning within the frame of modern nation-state implementations. First of all,
Fallers put his methodological position in accordance with Schutz, who made a
synthesis between Weber's discussion of action orientation and scheme of institutional

ideal types, which make up the latter's macro sociology. According to him, man has
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lived in sociocultural microcosms until very recently. He has lived in large-scale
organizations and mass societies for only the past two hundred years. For this reason,
Fallers witnesses the irreconcilable tension between two ideologized conceptions of
Turkish identity; one Islamic and traditional and the other secular and progressive.
Also, Fallers argued that nationalism becomes more civil when it is less self-conscious
(Fallers, 1974: 93-104).

As an example of modernist approaches, Paul Magnarella focused on Balikesir-
Susurluk town and analyzed the technological, agricultural, industrial, and urban
developments with respect to the modernist theory of Smelser. The town was
converted from a subsistence economy to an industrial and commercial economy, and
this development pulled the rural population into the town. It led to heterogeneous
town life. Education became widespread, and religious references lagged behind
(Magnarella, 1981). Likewise, Miibeccel Kiray studied Eregli in terms of four
characteristics that shaped the social structure: ecological community, population,
social organization, and value system. Changing features of the family was seen as a
reaction to the structural developments in the land property. It seems that all
sociocultural changes depend on economic transformations. Religion and family are
inevitably subjected to such structural developments (Kiray 1964: 113-123, 183-188).
Another modernist, {brahim Yasa, sees structural and cultural transformations as a
response to material/economic causes. According to Yasa, in all social research, we
should first focus on the relations between humans and nature. This gives us the natural
characteristics of the human community such as social behavior, demography, and
ethnic and cultural structure. As a structure, he refers to the operational instruments
for both small groups and big societies. Without specifying land property and classes,

social structure cannot be understood (Yasa, 1970: 13).

Contrary to these evolutionist/modernist views, Nur Vergin argues that an economic
transformation does not necessarily impose the rationalization and disappearance of
religiosity. In her study on Zonguldak-Eregli between 1970 and 1972, she witnessed
that economic developments created social anxiety in people about their lives in the

future. This is strongly related to the people turning their faces to religion so as to take
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refuge against the Western materialist world (Vergin 1985: 12, 28). These findings
lead us to pay attention to ideas about modernization that are taken for granted when
defining and correlating structural characteristics of a given society. The studies by
Kiray, Yasa, and Vergin suggest that the theories of Marx and Weber were common
in the consecutive periods from the 1950s onward. This was an effect of American
sociology and anthropology of the interwar period. In anthropology, the imperative of
empirical data —instead of the speculative philosophy of the nineteenth century— was
at the scene in the interwar period, same as what sociology experienced at the

beginning of the twentieth century.

Paul Stirling was one of the main figures of this change. This new tendency ignored
history and religious factors; it instead covered industry-based structural

transformations. As Chris Hann puts it:

Stirling made little effort to investigate the past of the communities he studied,
neither attempting archival work nor taking much trouble to collect life-
histories from the villagers, many of whom, at the time of the original
fieldwork would presumably have been able to give him valuable insights into
the late Ottoman period and the early impact of Kemalism. This defect can
hardly be laid at the door of Stirling alone. It was characteristic of the
generation of anthropologists shaped decisively by Malinowski in the inter-war
decades that they offered detailed accounts of how societies functioned in the
present, i.e. at the time of the fieldwork. This synchronic ‘functionalism’, as
Malinowski labeled his theoretical perspective, was a reaction against the
conjectural history’ that underpinned so much nineteenth-century
anthropology. Indeed for tribal societies that lacked any historical sources, this
was no doubt good advice to give to anthropologists in the late colonial period,
and it was highly productive. In the second half of the twentieth century,
however, the inadequacies of a purely synchronic, ‘snapshot’ approach, were
increasingly recognized; and not only for regions such as Anatolia, where a
relative abundance of historical sources was potentially available. (Hann, 2003:
4,5)

For studies that care about historical ties, we should refer to anthropologist Michael
Meeker. He argues that the Gellnerian view of the nation as a production, rather than
a cause, of the nation-state has coherency with the Ottoman case. The modernity of
Turkey should be searched back to the classical age of the Ottoman Empire and its

wealthy and powerful families, local notables of different regions. These same
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notables dominated the area and were a kind of representative of the state itself.
Meeker follows the trace, particularly in the Black Sea areas, until the 1970s. In every
economic turn, these families accord themselves and keep on occupying their positions
(Meeker, 2005a, 2005h, 2007). Meeker's works have a capacity for analysis of nation
formation from the continuity perspective with which different levels of state
apparatuses, especially state and Islam, are discussed. This focus is particularly related
to the empire's Muslim subjects. Even though people had various languages and
groups, the main determinant was religion, and no ethnic issue was in the air, like the

one we understand in the current world.

As a matter of course, Stirling, regarding nation-formation, also considers the Islamic
characteristics of nationalism and how it tries to be the replacement of Islam by
inheriting its functions such as myth, dogmas or, symbols. This implementation forces
Islam into a kind of Protestanization and nationalization process. Stirling emphasizes
that "Human beings can readily hold to and operate on inconsistent beliefs and
principles, not least when a society is rapidly absorbing ideas from outside itself.

Turkey contains plenty of contradictions” (Stirling, 1958: 400).

Without rejecting the modernist and materialist connotations, my research mostly
focuses on the issue in terms of the interpretative approach of Weberian tradition in
that big structural and ideological factors are being analyzed from the perspective of
subjects in a reflexive way. All the keywords such as historical tie, reproduction of
identity, nation formation, daily life, and symbols will be discussed following two
methodological/theoretical approaches: everyday nationalism and ethno-symbolism.
These two theoretical tools have symbiotic relations with each other and imply that
nationalism should not be considered an exceptionally hot topic, but rather the
exploration of common historical narratives, values, and symbols that serve for the
formation of national identity. This short statement calls out the main theoreticians
such as Anthony Smith in ethno-symbolism and Rogers Brubaker in the everyday
workings of nationhood. Their main works and joint studies with other academics
strengthen the interactional and everyday perspective amid modernist and grand

narrative voices on nationalism studies. Everyday and ethno-symbolic perspective
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emphasize popular power as a main contributor to the construction of ideology. As
Malesevic put it:

(E)ven though identity talk relies on individualist terms such as selfhood,
personality or individual autonomy, its ideological power is rooted in its
implicit collectivist clarion-call to group solidarity. The omnipotence of
nationalism in modernity, whether as ethnic, civic or banal, owes a great deal
to this popular solidaristic appeal to collective morality. (Malesevic, 2006: 10)

Exploring the agency-oriented national identity process, the reproduction of identity,
the myth of national/ethnic past, and loyalty to the ideology of the nation are critical
topics for analysis. National identity is not a stable and clear-cut concept. Contrary to
common definitions, national identity will be considered here as a constantly changing
entity through which people accord their position. Brubaker covers the issue in terms
of the constructivist and ethno-symbolist debate and then says:

The problem with this substantialist treatment of nations as real entities is that
it adopts categories of practice as categories of analysis. It takes a conception
inherent in the practice of nationalism in the workings of the modern state and
state-system — namely the realist, reifying conception of nations as real
communities — and it makes this conception central to the theory of
nationalism. Reification is a social process, not only an intellectual practice.
As such, it is central to the phenomenon of nationalism, as we have seen all too
clearly in the last few years. As analysts of nationalism, we should certainly
try to account for this social process of reification — this process through which
the political fiction of the nation becomes momentarily yet powerfully realized
in practice. This may be one of the most important tasks of the theory of
nationalism. But we should avoid unintentionally reproducing or reinforcing
this reification of nations in theory. (Brubaker, 1996: 15-16)

Thus, reproduction of identity is mainly related to the term nation as a recreation,
redefinition, and reproduction of identity and necessitates the existence of signs and

representations in the daily life experiences that are mostly unnoticed.

Similarly, Anthony Smith puts ethno-symbolism as an alternative tool for analyzing
"modern” nations. Ethno-symbolism relates the past to the inner narration of an ethnic
group in order to legitimize its own existence both in the past and the present, provides

to understanding the self-definition of individuals in their inside world, and also leads
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to realizing the inner convincing process of group existence. For Smith, ethnies'
relationship with the nation is not straightforward. Distinctive language, concepts, and
culture of nationalism require us to adopt a method of analysis that attempts to place
modern nations within the sequence of historical forms of the cultural community.
Ethnie, with which the modern nation shares a few elements, notably myths and
historical memories, and a link with a historic territory, is ethno-symbolism (Smith,
1991: 4).

1.1 Methodology and Entering the Fields

I wrote my M.A. thesis on the interplay between Hungarian Pan-Turanism and
Ottoman Pan Turkism. The motive for writing such a thesis was my early process of
the premise, that is to say, "my academic area should have multifarious dimensions
and alternating approaches so that | can have a sociological imagination.” That naive
but helpful thinking gave me a chance to study renewing literature and concepts. My
M.A. thesis definitely satisfied the need for historical and political dimensions. After
finishing it and feeling to reach the next level, | felt obliged to focus on the issue of
"nationalism™ in a much more agency/field-oriented and reflexive way. Then I turned
my face to the untouched —if so— issue in identity debates, just the same way | focused
on Hungarian Pan-Turanism when once looking at an innovative topic in Turkish
nationalism. The first thing I realized when reading on identity problems was that most
of the researchers cover the minor sects/ethnic groups —like the Kurds, Alawites,
Armenians, among others. The second point | noticed was that political debates and
literature are mostly exposed as an evaluation and analysis when Turkish identity is
discussed. Therefore, studying the "Turks" in the field in an agency-oriented approach

was the decisive point of departure for me.

In 2009, when | was trying to specify some towns recognized as having a nationalist
character for doing participant observation and in-depth interviews for my future Ph.D.
dissertation, the book titled A Nation of Empire by Michael Meeker (2002) opened my
mind to the issue of nationalism profoundly. Up to that time, | had constantly been

feeling close to the modernist approach to nationalism. It seemed fair enough to think
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that way since | am a sociology scholar and the society | am reading about is a modern
phenomenon, let alone nations. As a matter of course, reading Gellner, Hobsbawm,
and Anderson convinced me much more than other “traditionalistss. However,
Meeker's trailblazing study broke the path that | depended on. He stayed long in
Trabzon and did both ethnography and scanning of the historical documents in order
to show power and ideology relations between ethnic groups, local masters, and the
Ottoman Empire. This specified two determining factors on my outlook. First is
looking to the issue in everyday relations, and secondly, exploring the ethno-political
ties of the nation. Hence, | decided to choose three nationalist towns that have their
unique national identity narratives. In those days, the Democratic Opening Policy and
its debates aroused my curiosity about the possible reactions of the Turkish nationalist
towns. Choosing towns instead of cities is much more eligible since towns have a
concrete, definable, and unilateral history of identity, as well as traces of mutual
interaction with politics. Contrarily, cities are uncontrollable, complex, and difficult to

specify the unit of analysis on the nationalism issues.

As | outlined above, my main objective is to analyze how Turks respond to the context
of the emergent political situation in Turkey following the Kurdish Opening Process.
With response/reflection, 1 mean the feeling of disappointment and identity crisis of
Turks who think of themselves as ethnic core of the nation-state. Before the fieldwork,
I had two hypotheses, and they are similar to the ones | mentioned above. The first is
about the delicate issue of nation and politics. | presuppose that staying close to the
state does not mean —for a community— to comply with everything that a nation-state
implements. As national culture has deep signs, values, and practices, there can be a

different time processing and disharmony with the politics.

Secondly, identity still shapes popular politics. Religious-nationalist-conservative
Turks did not hesitate to support the ruling government despite the "negative™
implications of the Democratic Opening Policy. If people feel safe and at ease in their
everyday routines, some critical political issues are assigned to the central government.
This assignment does not mean indifference but rather having confidence in politicians

having affinity to themselves. In Turkey, everyday and public politics still operate
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through group identity having intimate feelings. Nationalist feeling creates its strong
ties with the state and sustainability of the current social order. If either of them
undergoes a critical assault, they will be in an alarmist position. After the failure of the
Democratic Opening Policy, for instance, the nationalist agenda felt secure and self-

assured in its rightful position.

This study used qualitative research techniques. While participatory observation
provides close participation in daily life practices and combines various observations
with a holistic view, the context-sensitivity directs the researcher to analyze an
observation through concepts appropriate to the specific context. Also, the socio-
cultural definition is concerned with the detailed description of the field. These frames
allow the researcher to penetrate the subjects' perspective and establish a theoretical
connection, enabling him/her to decide how to reconsider existing theoretical concepts

to create a new conceptual framework in existing theories (Stewart, 1998: 3-8).

Qualitative research is a commitment to field activities. According to Kirk & Miller,
it does not imply a commitment to innumeracy: "Qualitative research is an empirical,
socially located phenomenon, defined by its history, not simply a residual grab-bag
comprising all things that are not quantitative” (Kirk & Miller, 1986: 10). The
qualitative research methodology was developed to overcome some shortcomings in
guantitative methodology. A social phenomenon is different from physical phenomena
and cannot be explained by causal relationships and universal laws of nature.
Qualitative methodology asserts that for comprehending people's behavior, researchers
need to apply the proper techniques that enable them to access the meaning behind an
object/thing (Denzin & Lincoln, 2000: 10). Therefore, qualitative research tools are
necessary to analyze the identity of the people in the field. For instance, exploring the
feelings of different generations in each setting necessitates conducting in-depth
interviews with both young and old generations to specify changing processes. As |
mentioned above, my source of information consists of national subjects who believe
in Turkish supra-national identity and live in a place where nationalist feelings are

strong. Thus, apart from interviews, "being a part" of everyday life is highly critical.
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In this study, as a matter of course, qualitative research techniques are mutually
supportive.

My primary data in this study consist of in-depth interviews, fieldnotes, and participant
observation. The point of departure for research participants was the nationalist
subjects in the collective spaces of the town. By nationalist subject, operationally, |
mean individuals who declare the supremacy of the Turkish nation, that is, Turkish
supra-identity. It is different from those who declare themselves politically nationalist,
which is a strict political definition for electoral politics and far from giving the
complex meanings of the national identity. Apart from the people’s ethnic origins and
daily political tendencies, target individuals were chosen in daily meetings and
conversations. In regular dialogues, if anybody argued on the Turkish supra-identity,
then s/he was the candidate of the interviews if s/he accepted. If s/he was not suitable
to this basic criterion, then, anyhow, the interview continued for monitoring the
general public opinion in the town. I tried to reach as many different ethnic and social
strata in the field as possible. Pseudonyms were used while mentioning the
interviewees in the text, and definitions that would reveal the identity of the
interviewees were also censored. At the beginning of the study, there was no intention
to exclude women, but since there are always men in the public areas and it is difficult
to enter the houses as a single man alone, only men were interviewed. There were three

exceptions out of seventy-nine in total, one in Belen and two in Polatl.

The main political agenda in the 2010 and 2011 fieldworks was the Democratic
Opening Policy. The Kurdish problem, throughout recent history, has been a sensitive
issue regarding the threat perception of the Turkish national identity. Therefore, the
hot topic of the first fieldworks was the Democratic (Kurdish) Opening, and the
interviews were catalyzed by this main agenda topic. | stayed sixty days in total, twenty
days for each of the fields on the first fieldworks in 2010 and 2011. | conducted a total
of fourteen in-depth interviews in Belen between September 29, 2010, and October
18, 2010. The interviewees were nationalist people who were concerned with Belen's
active politics and had organic ties to Belen. Nine of the interviewees belong to

prominent old-time settler families of Belen and are proud of their historical ties. The
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other five interviewees are people who migrated to Belen from the Hatay-Adana region
but do not see themselves organically separate from Belen. All the interviewees, except
for two people, were actively involved in politics as a member of a political party. As
for Polatli, I conducted twenty-two interviews between April 26, 2011, and May 17,
2011, and a significant portion of these was with retired teachers, who are also engaged
in livestock or crop farming activities. It is seen that Islamist-liberal and Kemalist
orientations were dominant in these interviews. One interviewee was a supporter of
Kurdish politics, but I included her in the interviews to reflect on the emerging Kurdish
politics in Polatli. Apart from this, it is striking that the interviewee profile was more
conscious, literate, and had an idea about group unity. As for the fieldwork in Akyazi
between August 7, 2011, and August 27, 2011, all of the fourteen interviewees were
local old-time settlers of different ethnic origins like Bosnian, Manav, Georgian,
Abkhazian, and Trabzon. The interviewees were active members of their ethnic groups
or people who had practical knowledge of ethnic coexistence. Same as other fields,
their selection was spontaneous based on participatory observations during the

fieldwork.

In the 2020 fieldworks, the migration of Syrians to Turkey was the main agenda item
and facilitated the progress of the interviews. The second fieldworks in 2020 lasted
twenty-one days in total, seven days for each of the fields, respectively. Between
November 14, 2020, and November 20, 2020, | conducted interviews with seven well-
known people in Belen, four of whom were leading figures of political parties, while
the other three were only interested in politics. As 2020 fieldworks focused directly on
the changing political atmosphere and social transformation, attention was paid to the
views of the most notable and influential people. Additionally, taking advantage of my
family visit to Iskenderun, I had five personal conversations between January 26, 2020,
and January 28, 2020, and one phone interview on June 18, 2020, in order to grasp the
atmosphere of Belen within the knowledge of my thesis monitoring committee. These
conversations were vital to understanding the firm position that nationalism had
acquired after ten years. During the 2020 fieldwork of Polatli between August 11 and
August 17, | interviewed seven people with ethnic and professional diversity. These

interviews that allowed observing the perspective of professional differences such as
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property owners, hotel and cooperative managers, accountants, and tradesmen were of
a kind that would give an idea of how to interpret the rising Kurdish politics and Syrian
migration. In the 2020 fieldwork of Akyazi between August 19 and August 25, I
conducted nine interviews with people of different ethnic origins, including Trabzon
origin, Agr origin, Bosnian, Georgian, Abkhazian, and Manav. To observe the
reaction to new social problems in this ethnically coexisting society, it was a necessity

to follow the political divisions through active political and ethnic figures.

Before entering the fields, 1 employed two ways to form key contacts to feel
comfortable. One is the reference of an acquaintance by whom | sent kindest regards.
The second was visiting the mayor, district governorship, or neighborhood unit with
an official introduction of myself. Both pave the way for easy contact with people in
an absolute manner and create a snowball effect. If there was no reference from neither,
then | randomly visited the tea houses, party offices, tradespeople, ethnic/geographic
associations, or notables that | frequently heard the names of. Participants were called
in an interview to explore the roots and practices of their national identity in the shade
of the debated Democratic Opening and the Syrian refugee policies of the government.
In warming up to the daily agenda, | aimed to talk about the daily life practices of the
participants in detail so that the interviewees could take an easy step towards the main
discussion about nationalism in general. The interviews then proceeded with the
national issues such as the subject's affiliation and origins, historical narratives, threat
perception, and loyalty to the state. As a matter of course, the dialogues were not that
easy. There was high tension about the Democratic Opening Policy and clashes with
PKK in those days. | also felt inexperienced, particularly in the first fieldwork to Belen.
After a couple of tape-recording attempts, | got rejected and met with cold faces. So, |
was obliged to take just paper notes against my will for only the first fieldwork to
Belen. However, all other interviews, including all the second interviews, have been
tape-recorded. | assume | can be counted experienced after the first “timid” fieldwork
of Belen in 2010. This fear and anxiety were a big lesson for me. Because the research
topic is so sensitive, in every dialogue, | learned how to soften the ball on my chest,
have a relaxed attitude, and feel safeguarded against psychological uneasiness. The

questions in the list were not asked in order or like a structured questionnaire. It
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sometimes took three hours of talking with a highly detailed narration, but sometimes
broke shortly because of the reluctance of the interviewee. Sometimes | met the same
people a few days later, or we met again on a different occasion and had personal
conversations. These private conversations sometimes provided highly insightful
information that | was not able to gain during the interviews. So even though I tried to
adhere to the formal interview frame, it sometimes went beyond that, which was very
illuminating. Since nationalism, the Kurdish problem, and Syrian refugees are
sensitive issues to talk about, I planned to organize the interview in a quiet, natural
way as much as possible. On some occasions, the interviews were interrupted by the
people who noticed us and joined the interviews without our consent. It sometimes got
so crowded that they turned into unsettled and tense argumentation. Although it breaks
the rule, I sometimes turned this interruption to my favor and handled it like focus
group interviews, considering it a chance to observe the natural debates among the

people on sensitive issues.

In the second fieldworks in 2020, | was more experienced than the first, and the
questions in my mind were clearer. First of all, I wanted to observe what kind of
psychology the abandonment of the Democratic Opening Process created on people.
Secondly, | wanted to understand the effects of the complicated Syrian and Afghan
migrations on the regions. It was apparent that general psychology changed a lot, as it
had been so long since the first fieldworks. Few people remembered me during the
second fieldworks. However, there were many people whom I remembered. I even had
second meetings with some of them. | also learned that some of the older people whom
I had interviewed during the first fieldwork were no longer alive. Although not many
remembered me, | stated that | came there for the second time. Pointing this out was a
factor that increased the feeling of trust. In fact, they often asked me how | evaluated
their town. When | asked about ethnic and national identity issues, some people were
eager to express how their town could hold different ethnicities together in peace. In
multi-ethnic places, it was stated that the national sensitivity of the town was positively
high, and accordingly, people coming from outside were taken care of within the
framework of patriotism and human affection. In the early stages of the dialogues,

people were enthusiastic to express how they were living together in the region in
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fraternity and peace and how everyone respected each other. The first dialogues always
moved along a positive, yet politically neutral line.

Conducting fieldwork in two separate periods is exceptionally beneficial in terms of
monitoring the transformation of threat perceptions felt by nationalist subjects. First
of all, it has been instructive in terms of determining the adaptation patterns of
individuals in the field to the position change undertaken by political/state actors
regarding ethnic politics. There would be uncertainties about the nature of these
patterns if there was field data only for a single period. Secondly, this dual-period
perspective contributes to seeing which political discourses trigger or diminish the
fundamental fear of national division, aside from intra-group reasons. People can put
up defense mechanisms against the perspectives imposed by the political climate or
try to make their national reflexes heard by the upper political ground. Having data on
two different periods provides to see the limits and direction of the reflexes more
clearly. The most obvious fact is that while people developed anger and objection due
to the uncertainty created by the Democratic Opening Process during the 2010 and
2011 fieldwork period, they adopted a more self-confident manner about protecting
national identity during the 2020 fieldwork due to the changing political alliances. The
stress on national honor and superiority against Syrian immigrants and other “threats”

was more clearly expressed by virtue of this self-confident position.

Apart from the interviews, | participated in people's daily routines in the town where |
established intimacy. | attended a funeral, participated in countless tea meetings in a
coffeehouse, was a guest for dinners, had many long daily conversations in Teachers'
House garden, walked somewhere together for work or idly, accompanied the
preparation of grape molasses, and listened to old persons' emotional memories. As is
known, the qualitative method is a type of social research that focuses on the way
people interpret and make sense of the world they live in and their life experiences. It
depends on the interpretivist paradigm, which argues that reality does not have a single
meaning. The researcher must be careful about how people construct their reality and
give meaning to their actions in real life. Thus, being in the field is not just one-

dimensional scientific practice that you go there and pull the clear facts out. It also
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changes the researcher in many ways. One start seeing the geography according to the
people living there. No matter how stressed and restless a person may feel, it eventually
teaches them to respect ideas that contradict their own point of view. Every field
imposes its unique importance against the World. So, while trying to reach some facts,

it also puts you on a different stand, which is a highly effective challenge.
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CHAPTER 2

THEORIES OF NATIONALISM AND NATIONAL IDENTITY

2.1 Conceptual Framework

Nation-state undergoes substantial identity crisis in its nature, and Turkey is not
exempted from this conventional disarray such that various ethnic groups tend to create
mixed and complex loyalty positions before the state's national policy. Having distinct
configurations, many ethnic groups locate their positions depending on their political,
economic, and social involvement with other ethnic groups. According to the regional
and ethnic dispersal position, the inclusion of these groups into the national unity
indicates the newly emerging era of a national identity crisis. Regarding both the
theoretical and empirical discussions, ethnic studies and controversies are outstanding
subjects and have influenced the nature of social science research. Through these
studies, the political condition of the ethnic issues and diversification of ethnicity has
become current topics in both political and academic arenas (Fenton & Bradley, 2002:
1).

In classical sociology, Marxist and Weberian paradigms include the fundamental split
between structure and culture on which ethnic debates are structured. In Marxist
sociology, the cultural arena is the outcome of production and class relations. On the
other hand, the Weberian paradigm has varied the mode of discussions on historical
and materialist methods of Marxism. Weber sees human action, which according to
him should be evaluated in flux, as patterned meanings. Poststructuralism has
renounced the structure-based explanation of modernist views. Even though the one-

dimensional concept of sociological certainty is difficult to identify for modernism and
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postmodernism, it seems plausible that postmodernist approaches are keen on turning
their face toward the cultural turn in sociology (Fenton & Bradley, 2002: 25-26).

Among the theoretical approaches on the origins of ethnicity and nation, primordialism
is the first and naturalist position. Primordialism has three principal theoretical
standings: naturalist, sociobiological, and culturalist (Smith, 1995: 12-14). Naturalists
argue that modern nations are just residuals of the ancient ethnic groups. An individual
typically has a particular state of belonging to his/her group and its practices. On the
other hand, cultural primordialists, such as Clifford Geertz and Edward Shils (who was
the first to use the term primordialism in 1957), argue that the primordial features of
an ethnic group have no relation with the innate characteristics of the group but with
the belief of the same group members. It is primordial because the members believe in

such a way. Geertz emphasizes that:

The general strength of such primordial bonds, and the types of them are
important, differ from person to person, from society to society, and from time
to time. But for virtually every person, in every society, at all times, some
attachments seem to flow more from a sense of natural — some would say
spiritual — affinity than from social interaction. (Geertz, 1973: 259-260)

Cultural primordialists articulate the perceptions of the individuals and their feelings
in the givens of social existence. Last of all, sociobiologists stress the ethnic and
national network in the instinct of kinship and ancestry. For instance, Van den Berghe
argues that people have a natural inclination to choose kinship. Nepotism is the
rationale for ethnocentrism because people are biologically related. This inclination
cannot be specified by the construction itself but by searching for human nature
(Berghe, 1987: 18-19). Berghe also articulates that people should be investigated on
three levels: genetic, ecological, and cultural. Genetic and ecological characteristics
are familiar with other animal communities, while the cultural one gives unique
characteristics to them. Culture lets them be superior to biological existence (Berghe,
1987: 5-6). Berghe also insists that today's most industrialized societies have a kind of
continuity with their ancient ethnic descent (Berghe, 1987: 27, 35). It means that

human societies are still a part of nature enclosing us.
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Another grand approach is the modernist one that achieved prevalence from the 1960s
onward. The modernist approach regards nations as historically formed constructs. It
assumes a connection between culture and nation and between nation and state.
Development in technics and industry pave the way to a high level of mobilization and
communication. This leads to the central states standing on a standardized culture and
education system. As in capitalism and modern institutions, nations and nationalism
are the products of modern developments in the economy, society, and political arena.
Since the modernist approach has various aspects, it puts nationalism in the politics of

power relations. In this context, Breuilly argues:

To focus upon culture, ideology, identity, class or modernization is to neglect
the fundamental point that nationalism is, above and beyond all else, about
politics, and that politics is about power. Power, in the modern world, is
principally about control of the state. The central task is to relate nationalism
to the objectives of obtaining and using the state power. We need to understand
why nationalism has played a major role in the pursuit of those objectives. To
understand that we need to examine closely how nationalism operates as
politics and what it is about modern politics that makes nationalism so
important. Only then should we go on to consider the contributions of culture,
ideology and class and much else. (Breuilly, 1993: 1-2)

Paul Brass emphasizes the instrumental role of ethnicity in the nationalist risings of
the nineteenth century onwards. According to him, the study of ethnicity and
nationalism means the study of politically induced cultural change. For the emergence
of ethnic developments, the presence of some symbols for communicating with other
social classes, a mobile population that carries these symbols, and immensity between
social groups are all needed. The development of this communication necessitates the
emergence of new groups who have more communication and more demands in the

economic world (Brass, 1991: 75).

Eric Hobsbawm's statement of nationalism is an outcome of the political and industrial
revolutions of the last two centuries. According to Hobsbawm, both nations and
nationalism are the results of a social engineering project, as a process of invented
traditions, where it supposedly has a continuity with the past. For him, this persistence

or invented traditions are the answers to the current situations having reference to the
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ancient past. Hobsbawm makes a distinction between revisioning of the past and the
invention of the new tradition (Hobsbawm & Ranger, 1983: 1-4).

There is an approach within the modernist theory that delineates the importance of
social and cultural transformations in understanding national phenomena. Ernest
Gellner and Benedict Anderson are two leading figures in this tradition. First of all,
Gellner makes a fundamental distinction between tradition and modernity and attacks
the primordialist approach for seeing nationalism as a self-evident and self-generating
phenomenon. The Marxists were also subjected to such an attack for their insistence
on false consciousness (Gellner, 1983: 93). For Gellner, "(n)ationalism is primarily a
political principle that holds that the political and the national unit should be
congruent” (1983: 1). It is also an essential characteristic of the modern world since,
for most of human history, political borders were not specified along with nationalist
principles. There were no nations in agricultural societies because of the absence of
cultural homogeneity (1983: 39). Nevertheless, industrialism changed all the relations
and organizations of human societies since the high culture of aristocracy pervades all
society via the bourgeoisie, and it brought people to the level of cultural
standardization. For the first time in history, culture became intrinsically
indispensable. At this critical turning point, nations can emerge when general social
conditions create a standardized, homogeneous, centrally advancing high culture that
permeates the elite and the entire population (1983: 55). Therefore, "it is nationalism
which engenders nations, and not the other way round” (1983: 56), and "nationalism
is not the awakening of nations to self-consciousness: it invents nations where they do
not exist" (Gellner, 1964: 168). Perry Anderson appraises Gellner's approach as

follows:

Modern technology demands occupational mobility. But the more fluid the
social structure, the more unitary is the culture it requires of its agents, as they
shift and intermesh across its positions in an increasingly complex and mutable
division of labour. This is a universal imperative of industrialism. But its
advent is not only historically staggered; it hits a world already ethnically and
linguistically divided. On the one hand, no single culture is yet powerful
enough to encompass the globe; on the other, the later a region comes to
industrialization, the more it risks subjugation to those which arrived earlier,
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and exclusion of its inhabitants from the local fruits of the process. The result
is nationalism. (Anderson, 1992: 204)

In another masterpiece titled Imagined Communities, Benedict Anderson's point of
departure is that nationality and nationalism are cultural artifacts of a particular kind.
He argues that nationality is a cultural artifact that emerged towards the end of the
eighteenth century due to the complex sequence of historical dynamics (Anderson,
2016: 4). According to Anderson, this very imagining does not mean fallacy. He
strongly emphasizes the difference between him and Gellner in that Gellner sees this
imagining as a falsity. Anderson argues that human groups should not be differentiated
by their falsehood but by the way they are imagined (Anderson, 2016: 6). Ironically,

Anderson criticized Gellner in nearly the same way he criticizes Marxists.

For Anderson, the critical threshold was the decline of the religious community at the
beginning of the seventeenth century in consequence of geographical explorations.
The new worlds invoked the Western mind, leading it to see alternative ways of life,
and finally, the decay of the religious perception of time. The new conception of time
made it possible to imagine the nation as a sociological organism that moves
ceaselessly in history (2016: 16-26). Print capitalism came along this new phase and

provided an assembly zone potential for vernaculars. As Anderson puts:

Nothing served to ‘assemble’ related vernaculars more than capitalism which
... created mechanically reproduced print-languages capable of dissemination
through the market ... These print-languages laid the bases for national
consciousness (2016: 44).

Teodor Shanin evaluates the modernist/constructivist view in these words:

Finding an answer to the questions of why and when nationalisms began the
task of "nation-building” becomes the analytical core of the matter. The
universalistic tradition sought a broad link to the rise of industrial capitalism
and such corollaries as the destruction of traditional rural societies, the increase
in social and territorial mobility, mass education, urbanisation, mass society,
the national market, and the making of the modern state. Nation-building thus
spread throughout the world. The crucial aspects of nationalisms/nation-
building would therefore be its historicity and its relation to capitalism. (1989:
411)

29



In Nations and Nationalism in a Global Era (1995), Anthony Smith criticizes the
modernist scholars for their ignorance of the ethnic continuities of the modern nations
in the earlier myths, symbols, values, and memories. The ethno-symbolic approach is
an argument on the reflection of symbolic continuity of modern nations and refusal of
the "invention” of nations. By doing this, ethno-symbolism locates itself in between
primordialism and modernism. According to this view, the emergence of the nation
should be situated in the ethnicity phenomenon. It rejects the naturalist character of
primordialism as well. Anthony Smith insistently emphasizes the effects of pre-
existing ethnic pieces for figuring out the real connection with modern nations (Smith,
1986: 1X-X, 3).

The critical question for Smith is why nationalism still has a continuous impact on
people. The answer for Smith is hidden in the power of nationalism in creating the link
between past and present in a "reasonable” way. Ethnic identity leads people to protect
themselves against the dangers of modern transformations that deploy the traditional
ethnic ties through division of labor and secularization. These ethnic ties provide a
secure asylum to both individuals and ethnic groups themselves. They assure the
continuity and eternity of a given group. Instead of the religious commitment of the
past, nationalism has a way of applying collective worship. In Nationalism, Smith
defines a nation as a sacred communion of citizens and nationalism as a form of
political religion. Being chosen in a sacred way has its origins in the ancient forms of
ethnic election. Nationalism stands on this image of ethnic election and raises its status
to the universal ethnocentric image, which brings about the nation's existence through
the ages (Smith, 2010: 37-38).

The scholars discussed above are associated with the ingredients of ethnicity and the
emergence of nationality. In classical sociology, one of the main problems is whether
there is any place for traditional social groups in the modern, industrialized world.
Except for Weber, the word ethnicity was not in use until the first half of the 20th
century. Although there are no coherent ethnicity theories in the classical period, the

sociological thoughts of Durkheim, Weber, Marx, and Simmel would lead to the
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construction of functionalism, neo-Marxism, symbolic interactionism, and neo-

Weberianism.

One of the most influential contributors of neo-Marxist tradition is Antonio Gramsci,
who emphasizes the determinant characteristics of cultural hegemony and
manipulative ideology. This kind of manipulative tool has a preventive role in the
opposition of the working class. By procuring cultural and ideological unity, ruling
classes overshadow the hegemony relation between themselves and the proletarian
class. In his famous book Prison Notebooks, Gramsci argues that when the proletarian
class does not have a revolutionary power to overcome the bourgeoisie, they can make
an alliance with other oppressed groups, including ethnically suppressed ones. Antonio
Gramsci articulates that peasant and proletarian classes can unite all opposition
through contributing to their own popular culture. This means creating a commonality
together with all civil society that has a chance to cut the interest of capitalism.
Contrary to the Marxist tradition, Gramsci briefly sees the ethnic groups as
contributors and co-partners of the struggle (Gramsci, 2005: 18). This view created a
kind of a tradition around the term cultural Marxism. Stuart Hall, one of the prominent
names of this tradition, believes that ethnicity, in reality, has a unique way of
development besides economic classes. However, this does not mean that class and
ethnicity have a separate formation; they have a reciprocal effect on each other. The
critical point that integrates both is their unequal position against the ruling capitalist
class (Hall, 1980: 339-41). Neo-Marxism has a substantial advantage to put the
traditional Marxist class and ethnicity analysis on the empirical ground. Supremacy of
economic base over other structural institutions is questioned, and the reality of

ethnicity in the current relations is accepted as a unit of analysis.

Another approach that follows the Durkheimian tradition is functionalism which
articulates modernization of social relationships and puts ethnic relations in
accordance with the terms, values, and norms. The functionalist perspective sees
society in constant linear progress such that traditional ties will disappear eventually
because an industrial division of labor system imposes this development. For example,

Talcott Parsons argues that ethnic ties represent a temporary situation that will
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disappear when organic solidarity is established. Nevertheless, the contrary is also
possible. When the complex system is in decline, traditional ethnic ties could be a
functional attachment. According to Parsons, the primary sociological knowledge on
ethnic ties is their existence throughout generations. Although the individual
participant is essential in this adherence, the main feature of ethnicity is its
commonality in language, culture, and values. In the midst of modern industrial
change, ethnic identities can have a status; however, this only occurs in form, not as
the actual content of ethnic ties. Anomie and identity crisis leads people to grasp their

old formal solidarity to take refuge in a secure place (Parsons, 1975: 53-55).

It was Weber who, among classic theories, bequeathed a legacy on the ethnicity issue
without evaluating it as gradually disappearing. In his book Economy and Society,
Weber put forth that ethnic groups "entertain a subjective belief in their common
descent because of similarities of physical types or of customs or both, or because of
memories of colonization and migration; this belief must be important for group
formation; furthermore, it does not matter whether an objective blood relationship
exists" (Weber, 1978: 389). The critical emphasis should be made on common belief.
Prior to all modernist theorists of nationalism such as Gellner and Anderson, Weber
argues that the belief occupies a vital point in determining the group commonality no
matter whether such belief is factually true or not (Weber, 1998: 21). Standing on
Weber's articulation, John Rex argues that ethnicity is not an existence in itself but
depends on the social action in which group continuity persists. The ethnic group
provides a frame for social action circularly. According to him, the basic unit is action,
and it indicates itself in social relations. In creating social exclusion, an ethnic group
puts itself in the sphere of the economy. This means that ethnic groups cannot be
limited in a standard mode of social relations, as did Marxists in compliance with
economic reductionism (Rex 1986: 64-84). Another neo-Weberian theorist Michael
Mann, on the other hand, elaborates on macro-historical dependencies that shape the
current pervasiveness of the ethnicity problems. According to him, ethnicity is
definitely a modern phenomenon in that so many ethnic animosities and conflicts have
been occurring in this age with the objective of ethnic nervosity. Before the emergence

of centralized states, nation-states, and rational modern institutions, no ethnically

32



rationalized political system could legitimize fundamental conflicts. It is in the modern

era that ethnic violence has become pervasive and offensive (Mann 2009: 2-6).

The above-summarized works are the main sociological traditions that delineate the
status of ethnicity and nationality in society. Looking at the issue through a
sociological glass leads us to two narratives. One is the effort that primarily traces the
question of how the nation functions. The second is looking at the emergence of
(nationalism) debate not in terms of political and economic grand narratives but
through continual manifestations of the nation in its history. While the former directs
us to everyday reproduction of identity, the latter is about the explanatory power of
ethno-symbolic analysis.

2.2 Everyday Nationalism

In the everyday dimension, we should consider rejecting major political and economic
narratives with the cultural turn of postmodernism in the 1990s. Brubaker (2006),
Billig (1995), Fox & Miller-Idriss (2008), Edensor (2002) are some of the leading
researchers adopting the everyday gaze. This new style is set against the old school
grand approaches and focused agencies in the field. Everyday nationhood mostly
opposes the debates on "historical origin”, which had been discussed throughout the
twentieth century in nationalism literature. This literature also took nationalism as
taken for granted for ordinary people and did not posit that subject as an object of
analysis. Critics of grand theories argue that ordinary people are not ineffective
elements of national ideologies and that such discourse does not put ordinary people
as a unit of analysis in everyday life (Edensor, 2002: 1-12).

The everyday approach deals with the practices of the individual through a bottom-up
perspective. It also examines how individuals participate in the reproduction of
national feelings and frames. Everyday nationhood is generally related to Billig's
(1995) arguments. Billig articulates his emphasis on the everyday by the top-down
symbolic representatives of the nation-state. He maintains that:
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(T)he term banal nationalism is introduced to cover the ideological habits
which enable the established nations of the West to be reproduced. It is argued
that habits are not removed from everyday life, as some observers have
supposed. Daily, the nation indicated, or ‘flagged’, in the lives of its citizenry.
Nationalism, far from being an intermittent mood in established nations, is the
endemic condition. (Billig, 1995: 6)

This stance stresses banal nationalism in terms of top-down symbolic signifiers of the
nation-state (national flag hanging in a public building). However, my analysis is much
more reflexive than only a top-down perspective. In my study, ideology and subjects
are considered in a cyclical relationship in the arena of everyday practices. This
emphasis on practice is significant because, since the 1990s, some researchers have
questioned whether the nation is a meaningful category due to globalization and its
effects. Brubaker uses practices instead of categories in the analysis of the everyday.

Brubaker & Cooper put it as follows:

By categories of practice ... we mean something akin to what others have called
‘native’ or ‘folk’ or ‘lay’ categories. These are categories of everyday social
experience, developed and deployed by ordinary social actors, as distinguished
from the experience-distant categories used by social analysts. We prefer the
expression ‘category of practice’ to the alternatives, for while the latter imply
a relatively sharp distinction between ‘native’ or ‘folk’ or ‘lay’ categories on
the one hand and ‘scientific’ categories on the other, such concepts as ‘race’,
‘ethnicity, or ‘nation’ are marked by close reciprocal connection and mutual
influence among their practical and analytical uses. (Brubaker & Cooper, 2000:
4)

This excerpt is a natural extension of Brubaker's cognitive-constructivist approach,
which approaches identity issues not as ontological realities but as epistemological
constructions. As he emphasizes, all these identities are not things that really exist but
perspectives on the world (Brubaker, 2004: 4). As we see, everyday nationalism is not

only a new area of nationalism study, but its existence introduced a new methodology.

In a roundtable discussion with Jon Fox, Anthony Smith said that the everyday
nationhood approach is misleading. Responding to criticisms directed at old school
narratives for omitting the ordinary people, Smith emphasizes that many previous

works of nationalism (Gellner, Nairn, Deutsch, Kedourie, Connor) referred to the role
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of ordinary people. According to Smith, even though referral to the role of ordinary
people is not systematic, it is not true that the concern of non-elites is neglected (Smith,
2008: 568). Fox replies that all these studies are not intended to delineate the thoughts
and actions of the masses but rather to locate them in a larger historical/structural
narrative. Besides, everyday nationhood has no assertion on the historical emergence
of nationalism. It focuses more on the functioning of nationalism and the mutual
determination of state and people. So, people should be situated in a more active setting
(Fox, 2008: 574). Even though everyday nationalism has no proposition on a historical
narrative, Fox maintains that this does not mean that it is out of history. Each time, we
need to ascertain the characteristics of everyday nationhood in an empirical way, rather
than seeing it taken for granted (Fox, 2008: 575). The danger of focusing on the
relationship between elites and non-elites is to place the elites at the top of the analysis
since studies of nationalism have not been focused much on the cultural practices of
national identity formation. Everyday nationalism, on the contrary, emphasizes the
need to start an investigation from below before looking at the elite aspects of
nationalism (Fox, 2008: 576).

Regarding national practices, it is critical to look at the elements of national identity
embedded in cultural practices. However, the problem is that individuals are not very
consistent in reproducing nationhood in everyday life, referring to different symbols
and representations at different times. These inconsistencies epitomize the non-fixed
and unstable boundaries of nationhood. As Brubaker put it above, this should lead us
to see nationhood through social practices, not as strict categories, and everyday
experiences contribute to beclouding the boundaries of nationhood. Drawing the
boundaries of national identity in everyday life is vague and full of contradictions.
Stressing these contradictions in practices allows us to challenge the claim that the
borders of nationhood are predetermined. It is evident that the reproduction of
nationhood is definite, but through an everyday perspective, we should focus on the
temporal and spatial dimensions in order to penetrate the logic of practices. Taking the
processual nature of nationhood, we cannot take for granted the preconceived
categorization in a strict sense. All experiences and practices within the common area

serve to reproduce the boundaries of nationhood.
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2.3 Ethno-Symbolism

The second sociological frame of reference of this study is ethno-symbolism. | will
first discuss the critics of the ethno-symbolic approach, namely the constructivists.
John Breuilly argues that there was an institutional problem before nationalism
emerged. Excluding some local areas, it is difficult to speak of an institutional
embodiment of premodern ethnic identities. Almost all the significant institutions that
construct and maintain national identity are modern: "parliaments, popular literature,
courts, schools, labor markets, et cetera ... National identity is essentially modern, and
any useful approach to the subject must begin from this premiss” (Breuilly, 1999: 154).
Technically similar criticisms came from Eric Hobsbawm. Hobsbawm is a robust
political modernist. At the center of his modernism lies the fact that the old religions,
languages, and communities cannot be considered ancestors of modern nationalism
since they had no connection to the national political organizations (Hobsbawm, 1992:
64). For Hobsbawm, nationalism, nation-state, national symbols, and histories are
cultural artifacts. According to him, "(A)Il these rest on exercises in social engineering
which are often deliberate and innovative, since the very concept of territorial states
of the current standard type in their region was barely thought of a century ago, and
hardly became a serious prospect before the end of World War I" (Hobsbawm, 1992:
17-18).

For modernists, nationalism precedes and creates nations, just as Gellner says in his
famous phrase®. For many of their critics, mostly the ethno-symbolists, nations precede
and create their own nationalisms. The reason for this argument of ethno-symbolists is
that they make a different definition of national identity. For modernists, the nation
should be congruent with what the nation-state designates. As they argue, the nation is
a mass phenomenon; it includes and involves the whole population on which
engineering is applied (Hastings, 1997: 26). Ethno-symbolists focus on the nation as

historically constructed, embodied in myths, symbols, and culture. According to

3 “It is nationalism which engenders nations, and not the other way round” (Gellner, 1983: 55).
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Anthony Smith, ethno-symbolism requires us to accept a method that deals with
collective identities through history and seeks to find out modern nations within the
continuity of historical forms. He addresses ethnie as a term with which modern nation
shares myths and historical elements and connects its historical lands (Smith, 1991: 4).
This line consists of not only symbolic representations but also more fundamentally
institutionalized practices that derive from it (Smith, 2001: 23).

Conversely, Smith does not deny that nationalism is a modern phenomenon, that it
brings a new perspective. He claims that ancient ethnic relations were transformed in
the modern era through three major revolutions: modern industry and market economy,
bureaucratic state, and secular mass education. These revolutions gave chances to
ancient ethnic groups to be modern nations (Smith, 1998: 192). Also, in his book
entitled The Ethnic Origins of Nations, Smith made an argument on the longue-durée
approach, which became a full-fledged declaration of ethno-symbolism. Smith
articulates that modern nations are the extensions of ancient ethnies, and some
common symbolic characteristics provide the continuity between them. The strength
of both ethnies and nations comes from their sentimental effects that are a self-
mystification of the groups (Smith, 1986: 206-207). The effect in the formation of the
nation was the cultural past. Although Smith may observe some political and economic
factors in the formation of the nation, the main element that ensures continuity is
culturally based. While a nation presents a modern complex structure, actually the
main cultural elements are the most preserved. Therefore, considering the
sustainability of ethnicities in the modern period, there is no other option for them
apart from being a nation, and this is only possible with a rational-centralized political

organization, mass literacy, and social mobility (Smith, 1986: 256-257).

Following the institutional/political characteristics, Smith asserts the lateral
(aristocratic) and vertical types of ethnic structures. In the former lateral type, there is
a solid central organization that preserves the ethnic culture and extends elite culture
into lower strata. Lateral groups primarily created modern civic societies. West and
North European countries are the best examples of this. In the latter vernacular system,

in contrast, there is no broad popular participation in the community. The organized
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power of intellectuals or literate groups is evident in this context. Local intelligentsia
Is against the central government and looking to stir up the people for political ends.
Smith expresses two ways of managing this objective. One is returning to the nation's
own essence in the distant past. The other is the narrative of the golden age (Smith,
1991: 61-66). Vertical ethnic groups are mostly transformed into ethnic nations. This
model is seen mainly in Eastern Europe and Middle Eastern countries (Smith, 1989:
346-9).

While Gellner, Anderson, and Hobsbawm have broken new ground in investigating
the central institutions and orientations of the modern nation, Smith mostly referred to
the historical connections without refusing the novelty of nationalism. Institutional
continuity is an excellent example of this. Modernists see no historical repercussions
for a modern nation, but Smith challenges this constructivist turn and makes way for

the historical perspective. As Hutchinson puts it:

Smith asserted in his classic text The Ethnic Origins of Nations that the triple
revolutions (economic, military-administrative, and cultural) generating
modernity are indispensable for explaining the waves of nationalist revolutions
since 1800. Where the modernists fall down is in not taking seriously the
subjective and symbolic world of nationalism, drawn from mythologies about
the past, which explain the political resonance of nationalism and shape how
nationalist believe their society should be reconstituted. (Hutchinson, 2019: 2-
3)

For ethno-symbolism, the central concern is identity and history. Hutchinson tries to
put forward the critical turning points for an ethnic group for mobilizing them. By
identifying with a historical nation realized in myths, symbols, and culture that
survived disasters in the past, the peasants can be united in society to overcome
unexpected situations and find unique meaning and purpose. Culture for ethno-
symbolists means more than symbols or rituals. The significance of continuous
interaction between ethnic traditions and political institutions can only be analyzed by
emphasizing this relationship to account for nations' formation and subsequent

persistence and changes.

38



Although primordialism and constructivism have taken over different aspects of the
history of nations and nation-states, those approaches mainly concentrate on elite
actions and overlook prevalent factors in the unit of analysis. Ethno-symbolism claims
to eliminate such shortcomings by emphasizing both the popular provisions of
nationalism and its sentimental side (Smith, 1999: 9). The main argument of ethno-
symbolism is that the myths, memories, traditions, and symbols of old ethnicity
constitute the main factors of modern nationalism. As a result, any research field
examined in this area should track the origins, memories, traditions, and ethno-
religious symbols. In the general sense, according to the modernist-progressive view,
pre-modern social organizations will go towards extinction, and there is no room for
the former sacred and religious factors in the new modern national world. The
modernist view ignores the effect of religion in analyzing nationalism. Although this
generalization has been substantially criticized, it succeeded in making way for
positivist premises. Nevertheless, traditional religion continues to play an essential
role in many people's lives in the contemporary world, and we still observe how
practical religion is shaping the nature of nationalism. It is much clearer in the Balkan
and Middle Eastern forms of nationalism. Ethnic and national affiliations with
religious bases remain as solid as they have ever been in the past. In fact, Smith defines
religion and ethnicity as the two cultural resources of the nation (Smith, 2003: 25).
According to Smith, the foundations provided by religion are the essential elements of
nationalism considered sacred, namely historical memories, myths, symbols, and
values. These resources ensure the persistence of national identity and imply the four
dimensions of constructing a nation: territory, community, destiny, and history (Smith,
2003: 31). In addition to this adaptive view, Gellner has made a more political and
polemical commentary on the subject with reference to non-Western nations.
According to him, the underdeveloped countries of the nineteenth and twentieth
centuries, with their resentment towards the developed Western European countries,
followed a populist path by glorifying traditional religious values (Gellner, 1997: 235).
For Turkish national identity, this has many implications in the towns known for their

solid Turkish identity narratives.
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Lastly, dealing with Turkish nationalism, some dead ends can be reached. First of all,
a one-dimensional narrative, which is the focal point of all specific nation formation,
ignores other ethnic activities that took place in the same period or the alternative
forms of formation of the nation itself. For instance, the Ottoman state did not approach
Turks or other ethnic groups within the framework of today's modern definition of
nation and ethnicity. Thus, they did not cover the societal conditions within the
framework of the modern nation-state. The empire's institutionalization forms had
traces of different focuses, geographies, cultures, traditions, and religions, and so they
expectedly internalized these traditions in a pragmatic framework. In order to construct
a kind of continuity narrative over a broad period, it is necessary to consider the
differentiation in the meanings of the related concepts, thus ensuring the preservation
of conceptual integrity in the analysis as it makes references to history without
ignoring the periodic differences. For setting a framework for this continuity,
Turkishness and Islam should be located in proper historical contexts to grasp their
unique terminological meaning. In the first context, Islam turned into an ideological
power shaping the popular discipline between the sixteenth and the eighteenth
centuries under the influence of confessionalization; while in the second context, it
ensured Muslim dominance as an ethnic core for the construction of modern Muslim-
Turkish nationalism under the influence of Muslim-Turkish immigration to Anatolia

in the nineteenth century.

2.4 Turkishness in Ottoman Classical Age

The formation of the nation-state is one of the main structural determinants of social
relations all over the world. The nation-state links two ideas of the order of modernity:
the state and the nation. The modern state detaches the political order from the
personalized patrimonial or feudal rulers and objectifies it in the institutional state
through the validity of established norms and bureaucratic administration. The modern
nation politicizes the ethno-cultural units of the people through the idea of popular
sovereignty, elevating the people to the level of a nation that is politically constituted
and at the same time an independent subject of history. In contrast to the feudal order,

the nation-state ties the legitimacy of the order to popular sovereignty. If people claim
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political authority, the state's boundaries should be congruent with those of their
geographical distribution and integrated homogeneously. Charles Tilly reveals that the
centralized and internally coordinated state system emerged in the sixteenth century
and rose on solid ground in the eighteenth century (Tilly, 1975: 34). So, the emergence
of national ideology is robustly empowered by the internal organization system and
bureaucratization process. Considering European examples, and as it can be
understood from these explanations, it is clear that first the central state was
established, and then the nation. Therefore, it is necessary to talk about common
culture, language, and history, as well as equality before the law. The French
Revolution enabled the spread of this formation (Linz, 1993: 355). Those states turned
out to be nation-states during the definition process of egalitarian citizenship and the
development of democracy. As Linz stresses, the purpose of reaching the French
'natural borders' definitely had nothing to do with a nation concept but with the central
state. It is almost certain that the association of a state and its people or the loyalty of
people to a king was followed by a proto-national attitude/idea. Linz also stresses the
state-building process that originally, until the French Revolution, laid its foundation
on something which lacked emotion, identity, or awareness among people (Linz, 1993:
356).

The ability to think of the king separately from the nation began to spread in the
eighteenth century among French thinkers and proved to be one of the solvents that
began to dissolve the hierarchical social basis of the ancient regime. Greenfeld argues
that one of the distinctive features of modernity is the re-formulation of lands into
nations. This is the enabling path for nationalist imagination (Greenfeld, 1992: 488).
There is a firm line between nationalism and democracy because nationalism defines
people as equal under the state authority. According to Greenfeld, since the nation's
uniqueness replaces equality in some Eastern national experiences, democracy is not
an inevitable outcome of nationalism (Greenfeld, 1992: 10). The most notable feature
of national identity that distinguishes it from other identities is that it guarantees an
honorable status to every member, regardless of what is defined as a form of policy or

society. It is this quality of nationalism that has allowed it to spread throughout the
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world in the last two centuries and at the same time to maintain its power in the face
of different economic interests (Greenfeld, 1993: 49-50).

The process of centralization and its national system produced its own ideology,
namely popular sovereignty, but it took a long time for this formation to take hold in
the Ottoman Empire. The dominant element in the Ottoman structure was Islam. The
thirteenth-century gaza (Ottoman raiders' holy war ideology) tradition of the Ottoman
Emirate motivated expansion into Christian lands. Thus, the Ottomans conguered
these lands and expanded the borders of Darilislam (Land of Islam), meeting with
different cultures and ethnic groups (Inalcik, 1973: 5-6). Islam, on the other hand, had
always been a reference point in judicial, administrative, and social issues throughout
the classical age. Being a Muslim was the primary condition for being a statesman.
Non-Muslim elements could occupy critical positions in the bureaucracy only after
converting to Islam. In the millet system of the Ottoman Empire, nationality found its
own way in accordance with the religious community groups.* While the development
of the state and the corresponding system in Europe eventually produced matching
ideologies, including the idea of popular sovereignty, a similar process did not occur
in the Ottoman Empire at the same time. The Ottomans gradually reached a certain
level of awareness about the ideas of homeland and nation, particularly because of the
westernization efforts in the nineteenth century. This period mainly witnessed cultural
nationalism, which is the basic requirement at the beginning. For example, a
distinguished language, a proud history, and a strong culture are some of the arguments
for asserting national greatness. The culturalist period of nationalism sustained its
vividity till the first decades of the Turkish Republic, defending the superiority of the
Turkish language, culture and civilization. While maintaining this policy, Turks tried
to prove their current national competence and prove that they could be successful like

European countries in this regard (Kushner, 1977: 10).

4 The millet system was a socio-cultural and collective framework based on religious and
ethnic/linguistic origin in the Ottoman Empire. See Karpat, K. (1982) “Millets and Nationality: The
Roots of the Incongruity of Nation and State in the Post-Ottoman Era, in Benjamin Braude & Bernard
Lewis (eds.), Christians and Jews in the Ottoman Empire: The Functioning of a Plural Society, Volume
One, The Central Lands. New York: Holmes & Meier Publishers, pp. 141-169.
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The official language of the Ottoman Empire was Turkish. On the other hand, the
Turks in Anatolia were primarily defined as Turkish-speaking Muslims who are
believed to have Central Asian Turkish Oghuz (a clan of Southwest Asian Turkic
people) lineage. However, the relationship of the dynasty with the Turkish people in
Anatolia was not determined by ideological affinities based on ethnicity. Contrarily,
the distance between the dominant ruling classes and the ruled people was a
fundamental principle of the Ottoman social system. There was no ethnic or
nationalistic meaning attributed to the term Turk in the modern sense. The socio-
cultural structure of the Muslim Anatolian people, primarily peasants, was composed
of Turks, who lived distantly from the Ottoman elites. As defined earlier, the Ottoman
millet system prioritized the Muslim communities in holding them together under
Sunni-Islamic common faith at the end of the classical age, setting the boundaries

between religions and sects (Terzioglu, 2019: 151).

Top officials of the Ottoman state located themselves above ethnic identities, including
Turkishness. Turkishness did not connotate an ethnic meaning for a long time, and no
exclusivity was given to it. As of the nineteenth century, Turkishness was increasingly
manifested under an Islamic veil, and the word Turk began to find a proper place for
itself alongside sovereignty and highness of Islam. With the efforts to save the state in
the last period of the Ottoman Empire and the influence of Western thoughts and
concepts, a nationalistic meaning was attributed to Turkishness. The Ottoman Empire
had plural ethnic identities among both the rulers and the ruled. The structure of
bureaucracy was not defined as Turkish ethnically, especially within the framework of
the central empires of the period (Inalcik, 1996: 19). By its nature, the empire created
a considerable categorization among the peasant classes ruled by the dynasty. On the
other hand, especially nomadic folk communities were considered disruptive elements
by the ruling elites. In this context, the Turkmen peasant elements in Anatolia were
regarded by the Ottoman State as insignificant farmers of Anatolia who had nothing
to do with education and culture. This labeling was certainly not limited to the Turks.
Therefore, it is clear that there is a class- and cultural-based distinction rather than

ethnic labeling between the ruling elites and the ordinary people.
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According to Bernard Lewis, the name Turkey was given by the Europeans since the
first conquest by the Turkish nomadic groups who came to Anatolia in the eleventh
century (Lewis, 1968: 1-2). However, the imperial elites did not find it appropriate to
adopt such an ethnic name. So, the name of the land differs in different functions.
When Ottomans wanted to talk about religious authority, they used Memalik-i Islam
(Lands of Islam). If the dynasty was the issue, then the name is Al-i Osman
(Family/House of Ottoman). If they referred to just the state, then the address is Devlet-
i Aliyye (Supreme State). When the geographical name is meant, the word is Diyar-:
Rum (Land of Roma/Anatolia) (Lewis, 1998: 11).

2.5 Emergence of Turkish National Identity

Despite all the negative perceptions and labels in the Ottoman period, it is of interest
to see a whole set of political efforts that created a new national understanding and
organization with strong borders of inclusion and exclusion and a Turkish ethnic core.
Here, 1 do not refer to the clear and detailed boundaries of the ideologies of Islamism,
Ottomanism, Liberalism, Westernism, or Turkism at the time, but point to the main

course of the phases that politically led the Turkish nation to a sovereign position.

In the last period of the Ottoman Empire, Turkish nationalist tendency was realizing
the necessity of transitioning to a nation-state system with tight borders on which the
Turkish national identity would be created. This trajectory required constructing a new
understanding of Turkish ethnicity, a formation process that would create a nation not
only comprehensive for popular support but also exclusionary to promote group
cohesion. Despite the pressures of the Western powers in favor of non-Muslim
populations in the nineteenth century, eventually, the former Ottoman population
politically split along religious lines, and Turkish Muslim identity emerged with high
superiority from the turmoil of big wars up until the emergence of the Turkish

Republic.

One example of Muslim dominance in the cultural arena was the transformation of the

Translation Office. In order to study the political and economic structures of the West
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in the intellectual field, the Ottoman government sent ambassadors to European
capitals in the early eighteenth century. The purpose was to play an active role in
following along the modern Western thoughts and developments. Also, students were
sent to Western schools for the same aim. The first interference on the inner institution
was the appointments of Turkish literates to the Translation Office, in which Ottoman
Greeks were active at the time. Ottoman Grand viziers, high politicians like Mustafa
Resid Pasa, Ali and Fuad Pasa, and notable intellectuals like Namik Kemal and Ziya

Pasa were outstanding figures who were active in the institution (Karpat, 1972: 255).

For the cultural improvement of Turkish identity, the intellectual efforts played a
considerable role in state institutions, alongside the efforts of the independent
intellectuals. Studies in the field of Turcology had a significant impact as such. Studies
on Turkish history and language found a direct response among Ottoman intellectuals.
Since these works had a robust ideological engagement, they could contain both
negative and positive expressions. For this reason, Ottoman intellectuals tended to be
selective and highlighted the studies that adopted a positive manner towards Turks
(Kushner, 1977: 10). The reflections of these scientific efforts in the Ottoman public
can be traced by monitoring the Ottoman intellectuals’ concepts of homeland and
people. Turks who went to FEurope to study during the Tanzimat
(Regulations/Reorderings) period had the chance to get to know the European
intellectual and political life. Eventually, they returned to the country with Turkish
ethnic consciousness. Thenceforth, the negative meaning of the term Turks would
disappear by degrees.

By European Turcology and the activities of Russian Turks, the Turks were
inaugurated on the stage as a distinguished nation, and serious studies began to be
carried out in the second half of the nineteenth century. These studies also focused on
the pre-Islamic ages. For example, Leon Cahun's Introduction to the History of
Asia (1896) described the Turkish states in Central Asia. He made use of Orhun
inscriptions, describing the Turks' life in Central Asia as highly civilized and

egalitarian (Hostler, 1957: 141). As is evident, the definition of an ethnically different
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Turkish nation had made considerable advances with the country's centralization,
increase in the Muslim population, and the effect of European currents of thought.

By the twentieth century, interest and studies on the distant Turkish states of pre-
Ottoman ages gradually multiplied. The positive effect of Turkishness stood on the
table among discussions of Ottoman intellectuals. However, there should typically
have been a dichotomy between the Islamization of the population and the
westernization of the cultural and bureaucratic establishment. Conversely, the course
of events that promote nationalism seems very careful not to separate Islam and
Turkish identities from each other. In the early twentieth century, Turkism gradually
achieved a valid ideological basis, including Pan-Turkist ideas transferred to istanbul
by Russian Muslim intellectuals (Lewis, 1968: 348). Patriotic feelings for Rumeli and
Anatolia and the new concern on the popular subjects (Muslims) prepared the ground
for the modern nationalist habitus among the literates of the Ottoman Empire. This
literate class was the result of modernized schools that were mostly founded in the
Abdllhamid era. Elementary, middle, and high schools, medical and military schools,
and girls' high schools were all golden opportunities for Muslim citizens to be a part
of cultural power. Compared to the first half of the nineteenth century, in which
bureaucratic initiatives were taken to construct western-educated bureaucrats, the
public schools of the Abdilhamid era played an intermediary role for the ordinary
Muslims to rise to state ranks (Ahmad, 1984: 51).

All the Orientalist studies and the activities of Russian Turks underpinned the scientific
basis of political Turkism, which became the ideology of the Committee of Union and
Progress following 1908. This nationalism followed the path of Pan-Slavic Balkan and
romantic German nationalism. Although Ottomanism kept its pace till the Balkan
wars, political Turkism was gradually getting on the stage with the help of political
conditions (Kuran, 1991: 115-116). It was the Russian Turks who consolidated the
status of Islam in the new Turkish identity. They politically operationalized Islam as
an inseparable unit of Turkishness. In practice, the Islamic criteria had already become

a fundamental determinant in the construction of Turkish identity.
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The Muslim Turks were the last group in the empire to seek a national identity
formation, as they represented the ruling class and were organically linked to the state.
The new intellectual and bureaucratic classes —the Committee of Union and Progress,
certainly— that emerged on account of the westernized education pondered the
formation of the Turkish national identity. Based on this consideration, nationalism
was the only way to create a common identity. Islamic values, far from being ignored
at this stage, functioned as tools of commitment for the new identity. Ottoman
intellectuals distilled the Turkish nation with similar connotations of the former millet
system. Assuredly, the implication of Turkishness was not precisely defined. Rather,
non-Muslim elements, as deemed risky to Turkish unity, were excluded from the new

formation.

Intellectuals such as Ziya Gokalp, Yusuf Akcura, and Ahmet Agaoglu advocated the
recognition of Turks in Anatolia as the primary demographic, cultural, and political
ethnic groups of the land. The relationship of the Committee of Union and Progress
with the Turkist ideology was strengthened with the establishment of the Turkish
Hearths (Tiirk Ocaklarr) in 1911, an intellectual organization dedicated to the
awakening of national sentiments in Anatolia (Arai, 1992: 73). The branches of the
Turkish Hearths in Anatolia and Rumelia were informal meeting places for the

Unionists. Canefe (2002) indicates the executive power of the Union as follows:

What made the Young Turks into the major driving force behind late-Ottoman
politics of Turkification and Asia-Minor-based patriotism originated mainly
from within the empire in the form of a network of secret political
organisations.... its programme was gradually transformed into protecting the
rights and livelihood of the Muslim Turkish population and then to outright
Turkish nationalism. This development took place despite the fact that for the
majority of their political history, the Young Turk spokesmen primarily
espoused an Ottomanist project of rejuvenation and resuscitation. A critical
aspect of the pre-1918 development of nationalism in the empire that may
explain the Turkist emphasis in the political views of an increasing number of
Unionists is that there were virtually no Armenians, Greeks, Jews, Bulgarians,
etc., among these revolutionary cadres ... They were Turkish speaking with a
Muslim background, although this classification was flexible enough to
include Russian emigrees, a few Arabs as well as Albanians and others from
the Balkans. (Canefe, 2002: 143)
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Canefe continues to say that the unionist organizations had three different initiatives
aimed at Turkish nationalism: military, secret organization for rebellion, and
comprehensive political mobilization among ordinary people. The purpose of all these
organization schemes has been determined to protect the rights of the Muslim
population in areas where invasion by Western forces was probable (Zurcher, 1974).
In addition, an essential mass of cultural organizations supporting Turkish nationalism
was available in the amalgam of the 1910s, such as the Turkish Red Crescent Society
and the National Education and Training Society. Some notable Unionists, such as
Ziya Gokalp, were active members of these organizations (Canefe, 2002: 145). Also,
in the political sphere of the provincial areas, the Committee of Union and Progress
fostered the organization of artisans and merchants, putting an indelible imprint among
them. The tradesmen had an intent to reduce the dependency of Muslim Turks on
Christian merchants. The merchant craftsmen class in the provinces enabled both an
armed organization and active participation of the people, especially against the Greek
occupation. Apart from this, amateur militias that employed hit-and-run tactics against
foreign armies, led mainly by unionist bodyguards and organization agents, would
later be an actor in suppressing the revolts of non-Muslim elements to the Turkish
nationalist presence (Canefe, 2002: 146).

The transition from the millet system in the last period of the Ottoman Empire to
Turkish nationalism catalyzes Turkish national identity to be a powerful alternative in
the political arena. The hallmark of this alternative is that the belief system of the ruling
elites merged with the Muslim population concentrated in the nineteenth century and
formed an emotional bond with this indigenous Turkish Muslim element. In this
respect, it appears that there is continuity and consistency in the construction of the
new Turkish Muslim identity in the process, from the Ottoman bureaucrats and
intellectuals who met with Western ideas in the nineteenth century to the new
Republican cadres. Of course, this was not accidental; it was related to the power of
the nationalist ideology functioning very actively on the ground as an organized force.
This enables us to observe the effectiveness of the ideological organization of Turkish
nationalism and its penetration into the micro-level (Malesevic, 2019) in the

construction of the Turkish nation, together with the pivotal role of the ethnic core
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(Smith, 2004). As cultural elites of their age, Young Turks and later the Kemalist
cadres committed themselves to construct Turkish identity specifically among the
Muslim population and dispose of the ethnic groups deemed harmful to the Turkish

national identity formation.
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CHAPTER 3

NATION FORMATION WITH ETHNIC DIGNITY: HATAY- BELEN CASE

3.1 Strategic Location of Belen as Mountain-Pass

There was a port-centered human settlement of Phoenicians in the environs of
Iskenderun before Alexander the Great waged war on the Persian king Darius in the
same place. During the Phoenician period, the port-city of Myriandrus, where the
Greeks settled, was established 30 km north of the present city center.®> After gaining
victory over the Persians in 333 BC, Alexander the Great named the city after himself
and established a new port to control the interior of Syria® (Dumper & Stanley, 2007:
175). The Crusaders held power in this area between 1098 and 1268. In this period,
there had been a significant Turkmen migration from Iran to here. Mameluke Sultanate
was the ruling power until the Ottoman Turks seized the region in 1516. The
population rate of Turks in the area increased by the migration of Turkmens from Iran
and by the settlement of Turkmen families during the classical age of the Ottoman
Empire. However, as the line from Adana to Syria and Arab provinces had so many
leading trade and pilgrimage routes, the region was always under serious threats. The
situation could easily become chaotic due to the banditry of semi-nomadic
communities along the two sides of the Amanos Mountain —an extension of the Toros
Mountains. Having similar human activities, the town of Belen was also one of the
most critical settlements in the Antakya (Hatay) region. This is because Belen is
located on the Amanos Mountain pass, connecting Anatolia with the Syria plains.
Trade and pilgrimage operations attached great importance to Belen in order to secure

all these passages (Marcus, 1989: 30). This area was under the control of the Ottoman

5 Currently, the Issos ruins are there.
6 In Greek, Iskenderun was called Alexandretta, which means “little Alexander”.
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Empire, except for a short period under Ibrahim Pasa of Egypt in the nineteenth century
and the French mandate following the First World War.

The Committee of Union and Progress ruling at the end of the Ottoman Empire valued
the Iskenderun port. They considered this port as a natural barrier against the assaults
coming through the seaside to inner Anatolia. As a matter of fact, except for the route
passing through Belen to inner Syria, Iskenderun played no critical role in history until
the nineteenth century. Moreover, Iskenderun was a small and idle pier of Belen
Sanjak’ until the last period of the Ottomans, and then was attached to Payas Sanjak,
following the growth in trade®. Nonetheless, the colonialist activities of European
powers and their fights for dominance over the oil fields in the Middle East increased
the importance of Iskenderun, which is one of the most strategic points to control the
Arab coasts. For this reason, England was trying to build a fortress against French
expansion and assume control of this place (Cabuk, 1991: 11). Therefore, the Union
and Progress tried to retain this natural fortress, but they failed after the defeat in the
First World War and France took hold of the area. Although the population and
settlement policies were in favor of the Turks at that time, the heavy destruction of the

Great War caused Iskenderun to be lost very easily (Hale, 2000: 45).

From the first Phoenician settlement till the Turkmen migration in Iskenderun, Greeks
comprised most of the population. Turkish population made itself evident together
with Turkmen migration to the area. Armenians, following the Greeks, also became
active at the time, so did some Kurdish tribes. Even though Arabs were active from
time to time as semi-nomadic societies around Hatay, this population mobility
occurred during the periodic movements of the Turkmen groups along the northern
and southern sides of Hatay. Turkmen groups were always at the center of change and

transition while traveling into the summer pasture lands inside Anatolia, and they had

7 Administrative sub-divisions of the Ottoman Empire
& The first state investment was the licorice root factory in 1860. Until this time, the main obstacles to

increasing settlement rate and state investment were the negative living conditions such as high air
temperature and malaria epidemics because of the marshy grounds.
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frictions with the local people (Gould, 1976: 486). Hence, all the kingdoms and

empires were concerned about these mobile groups.

Although it started the war with Ibrahim Pasa of Egypt, this region never witnessed a
total war. Nevertheless, having ports both in Iskenderun and Samandagi and the
importance of Belen as a passage route exposed this region to endless local/tribal
fights, giving rise to rebellions against the central government. These groups consisted
of Oghuz and Turkmen tribes migrating from Turkestan, Khorasan, and Azerbaijan
between the eleventh and thirteenth centuries. Parallel to this mobilization, other
Turkmen tribes who reached inner Anatolia were set as infantry or cavalry in the
military organizations of Byzantine, Seljuk, and Ottoman powers. They also settled in

the conquered regions in accordance with Islamicization policies (Gould, 1976: 497).

Regarding political geography, mountain-passes, in their general sense, are named as
strategic mountainous areas established at some local points to maintain state security
(Halagoglu, 1994: 162). The term mountain-pass means "barrier setting".® These were
self-sufficient organizations that were transformed from a village to a town by natural
growth over time. As a usual procedure, the local Muslim judge (kad:) or one of the
governors of Sanjak (sancak beyi) wrote a report to the Palace demanding a specific
location for the mountain-pass to be determined. After a detailed investigation about
several locations, considering both their advantages and disadvantages, the mountain-
pass was founded or not (Orhonlu, 1990: 9-16). Apart from maintaining security at the
local level, one of the reasons for forming a mountain-pass was to vitalize/regenerate
a local area (senlendirmek) by way of inhabiting it°. In addition to the establishment
of a social complex (killiye) and some state institutions in this area, it was possible for
imperial subjects to settle and have a regular life here. Certain areas of the land were

dedicated to those people settled in the mountain-pass who were expected to perform

®In old Turkish, it is called derbent, which comes from Persian. Der means pass and bent means
barrier.

10 Senlendirmek (reviving the land) is an old settlement policy of the Ottomans. Some dead (barren
and desolate) lands were allocated to a person or a group of people on the condition that they settle or
plant/crop there (Inalcik, 1985: 105-108).
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certain duties and would be exempt from some main taxes in return (Kasaba, 2009:
71-72).

Due to the increasing activities of the bandits in the eighteenth century, the state
provided additional support to mountain-passes (Marcus, 1989: 30). From time to time,
the state considered alternative ways for providing peace in certain areas and joined
forces with local notables. As a result of increasing banditry, specifically in the
eighteenth century, some mountain-passes were deserted, and the state was trying to
restore them by taking the necessary precautions. Since there was no police and
gendarmerie organization until the Tanzimat period (1839), the mountain-passes had
many critical duties. After the provincial paramilitary police organization was formed
in 1840, which was more like a simple version of the gendarmerie corps, security
matters started to be taken care of more by the central administration; thus, mountain-
pass organizations increasingly became disfavorable (Orhonlu, 1990: 120-124; Shaw,
1969: 57-59).

Hatay was a very convenient region in terms of forming mountain-pass organizations
(Raphael, 2011: 70). The mountain-passes of Payas, Belen, Bakras, and Karamurt were
all on the same passageway, but because it was in a critical location, the Ottoman state
paid more heed to Belen than other neighboring mountain-passes. The mountain-pass
in Belen was established during Selim Il. Then, Siileyman the Lawgiver settled some
of the Turkmen families of Kayseri to Belen. So, the town of Belen was inhabited and
vitalized by the foundation of an Islamic social complex (kulliye). In a traveler book

from the seventeenth century, Belen is described as follows:

The actual name of the village is Belen. Bakras is located somewhere on the mountain
around. Its name comes from the small castle located off the main road. Since Belen
is close to there, its name is referred to as Bakras (Bakras Beli). There is a mosque, a
wooden caravan inn, and a bathhouse, all built by Stleyman the Lawgiver. Water is
abundant. Malkog Efendi, who died in Belen in 1631 after being dismissed from the
janissary office, reconstructed the dangerous road nearby and made a railing. (Ilgiirel,

1975: 120)
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As a matter of fact, considering the Turkmen families that the state chose and the
strong relations of these families with the central state, it is apparent how a unique
semantic world was constructed by the Ottoman imperial worldview, or to put it in a
different way, how a state-led society, that is Belen, was built. Looking from the
viewpoint of historical sociology and anthropology, while a modern nation-state
chooses a specific national identity and religion as an acceptable/ideal identity, there
was admittedly another empire-led selectivity with a different worldview, which
emerged long before the era of nationalism. This refers to Smith's debate on the ethnic
core and lateral dimension of the nation-building process. Regarding the core, Smith
argues that early efforts of nationalists to create a national culture or education system
should have implied specific subjects in advance (Smith, 1996: 135). The consistent
and distinctive ethnies construct the fundamental societal basis for the late period of

medieval states.

According to Gellner, there were two ways of living Islam in the Middle Ages. One
was the urban-elite Islam driven by Islamic intellectuals while the other was the rural-
popular Islam based on local saints. In elite Islam, the primary representative involves
scriptural Sunni sources, which are mainly theology, belief system, and jurisprudence.
In rural-popular Islam, we observe cult-based tendencies even though the backbone
was still comprised of Sunnism. Locals had their own distinct religious tendency
because urban scriptures mostly did not reach and satisfy the need. So local people
created holy lineages, which were alternatives to urban Ulama. At first sight, this can
be seen as harmful to orthodox Islam, but Islamic centers mostly look at the issue in
terms of adherence to central Islamic values (Gellner, 1981: 115-116). Even though
Gellner proposes this division in the context of North African societies, we can observe
parallel courses of development in the Ottoman society in which the ruling elites had
a strong textually-grounded Sunni attachment. At the same time, at the popular level,
there were oral and syncretistic religious tendencies. After reaching the natural borders
on the Mediterranean basin, the Ottoman Empire implemented centralization policies
in political and religious matters in the sixteenth century. Ottoman elites began a
confessionalization policy which necessitated joint actions of the Ulama and

politicians in order to create much more disciplined imperial subjects (Krstic, 2019:
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65-67). In Europe, that means confessionalization of religious sects and disciplining
the subjects in accordance with clear and definite religious principles. Krstic argues
that the Ottomans did not choose this centralization and disciplining policy due to
external threats; instead, it resulted from the societal proactive engagement in the
Sunnitization process (2011: 14). Modern historians look at this centralization and
confessionalization process from a duality of perspectives, both from above and below.
While the confessionalization process was damaged and blurred because of the Safavid
activities, the leading local tendency was dependence on Sufi lines with which
confessionalization became softened. However, the Ulama activities and
pervasiveness of daily religious ritual books dominated people throughout the
sixteenth century. The Ottoman Grand Mufti (Seyhiilislam) decreed an imperial order
to all Muslim societies to construct mosques in all towns and villages and to attend the
Friday sermon (Dressler, 2005: 162).

This societal engineering negatively affected mostly the unorthodox Muslim elements,
such as Alawites. Non-Sunni Muslims living in Ottoman lands did not have an
officially recognized status like other non-Muslim elements. Ottoman central authority
approached Alawites as if they were already Sunnis. Participating in the Friday sermon
created biopolitical pressure on imperial subjects. Also, officials of mosques and
masjids became opinion leaders who had the right to attend trials and become a
juryman in the courts. After the construction of mosques, some local places began to

be named. As Terzioglu puts it:

This was a development that closely paralleled the rise of parish-based social
disciplining efforts in early modern Europe. Even if the Ottomans did not put
in place as elaborate a mechanism as parish visitations to check up on the local
functionaries, they tried to make up for what they lacked by empowering the
kadi and the imam, on the one hand, and by mobilizing the local populace to
provide community surveillance, on the other. (Terzioglu, 2013: 315)

People were expected to behave in accordance with daily religious obligations and
elaborate belief systems. Books about daily religious rituals (ilmihal) reached
considerable numbers during that period. Desirable and reasonable subjects were a

necessity for creating ideological ties, and this is also in parallel with what Smith
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discussed in his lateral dimension term. Central administration propagates and
circulates its belief system to incorporate the imperial subjects to the state. This is also
what cultural nationalists keep in mind when speculating on the necessity of national
ideals, spirit, and essence. Smith argues that in states where nationalism emerges
relatively later than their Western European counterparts, there is a tendency to form
nationalism around the core ethnie over other ethnic groups. It seems that Smith is
strongly suspicious about the instrumentalist and functionalist path along which all
ethnies progress. To motivate ethnic cores, nation formation requires much more
ideological intervention than its Western European counterparts. Turkey also followed
the lateral process —a term coined by Smith— transforming political institutions and
national cultural assets. In the lateral mode, institutional nationalism discourse always
tries to enhance the symbolic elements of a nation in order to fortify homogenization
(Smith, 1991: 101-102). For example, the Turkish cultural nationalism of Ottoman
intellectuals in the late nineteenth century and the official Pan-Turkist nationalism
implemented by the Committee of Union and Progress in the 1910s were the best
examples of the downward spread of Turkish nationalism. As Hutchinson argues, the
determination of the pre-national category follows the "cultural to political” rule.
According to Hutchinson, cultural nationalism will eventually become a political
entity once in later stages of political development following the three developmental
stages. In the first stage, intellectuals seek to give a particular nation distinctiveness,
definition, and social presence. The second stage is crystallization, which reaches the
point where cultural productions such as newspapers, societies, schools, and
institutions are highly dependent on the glorification of the nation. Finally, when the
nation's uniqueness takes the stage, we arrive at the declaration of political ideals and
goals that take refuge in the nation's uniqueness. This is very important because as the
nation reaches the political arena, it is able to protect its values against external threats
(Hutchinson, 1994: 122-124). At this point, what cultural nationalists do is convert
pre-national categories into a community. As Smith puts it, categories also consist of
human groups where outsiders also have these communities in mind. Nevertheless, the
same ethnic categories do not have enough self-consciousness to declare their

collective existence distinctively. Smith, at this point, gives the example of Turks
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before 1900 when they had no self-consciousness about Turkishness because of the
dominant Islamic identity and local kinship ties (Smith, 1991: 21).

In sum, the relationship between the state and the society in the Ottoman Empire had
a mutual and common political tendency, particularly during the centralization and
institutionalization efforts of the sixteenth and seventeenth centuries. This is the
classical period, and it marks the end of Ottoman gaza ideology and the beginning of
the central/dynastic customary practices such as the devshirme (recruitment) system.
According to Meeker, this dynastic-central system had parallels with what the empire
would expect from its Muslim subjects as a primary entity. The Ottoman dynasty
constructed servant subjects in the Topkap1 Palace in order to determine all officialdom
requirements, and all these servant categories were expected to be raised in accordance
with Islamic discipline no matter where they originally came from (Meeker, 2007:
138). This is an interesting case for a medieval state to treat its subjects —both in the
Palace and in the broad land below— in terms of a specific mainstream religious
prescription. Meeker continues to explain state intervention with society in the

sixteenth century, as cited below:

(T)he daily rites and prayers turn upon themes of obedience and solidarity. By
means of these themes, the Ottomans fashioned a discipline for the personal
and group formation of functionaries. This discipline ... was transmitted and
celebrated by a coordination of structures and institutions, including
architectural designs, educational programs, methods of supervision and
inspection, and official ceremonies ... There was then an Ottoman panopticon
but it was completely different from the Benthamite panopticon in its
conception, design, and operation. The Ottoman panopticon depended on the
psychological control of the subject by a mechanism of group association and
inspection rather than a mechanism of isolating individuals in separate cells
placed under perpetual surveillance. (Meeker, 2007: 139)

Regarding the repercussion of authority in the area, Meeker made a must-list that the
Ottoman state had to apply to the society overall. The main ideological component was
Islamic beliefs and practices oriented toward obedience and solidarity. That has
nothing to do with a particular language, ethnicity, or noble families. The main
expectation is to test obedience consisting of religious manners and discipline. Hence,

individuals were socially produced and had solid reciprocal relations with state
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institutions. Thus, identity functions as a common linkage for the control of Ottoman
subjects. Sunni Islam was the primary instruction for many people in all Anatolian
provinces. Accordingly, coming to the age of nationalism in the nineteenth century,
intellectuals had an eligible ethnic core in mind. I concur with this argument when
looking at societies like Belen or others that historically had strong ties to state
institutions. Feeling threats against national identity, or to put it differently, being
easily offended or flaring up against “challenges™ on national existence, symbols,
values should be evaluated in terms of powerful belonging and ownership sentiments
coming from deep interactions with the state. Democratic Opening Policy of the ruling
Justice and Development Party (Adalet ve Kalkinma Partisi - AKP) on Kurds,
Alawites, and later Romans and some Arabs presents us a unique opportunity to
observe and analyze the reflections of nationalist Turks with regard to their feelings
on the future of national existence, fear of possible threats, resentment against
politicians, as well as their thoughts on current political developments, local social

categories, and historical ties in everyday life.

3.2 General View and Impressions of Belen during the 2010-Fieldwork

The Democratic Opening Process was first heard about in mid-2009. The most serious
step towards a permanent solution to the Kurdish problem was the Oslo talks,
estimated to have been held in mid-2009 between the National Intelligence
Organization (MiT) and Kurdistan Workers Party (PKK), although the content of the
talks is not known exactly. President Abdullah Gul stated on 11 March 2009, "There
will be very good things about the Kurdish problem in the coming days," and on 9
May 2009, "The Kurdish problem is Turkey's problem and must be solved first". These
were the first indications that the Kurdish solution process (for putting an end to the
clashes in Southeastern Anatolia) was about to begin. With the call of Abdullah
Ocalan, thirty-four PKK members passed the Habur border, and local people
surrounded them at the Habur Border Gate. Approximately fifty thousand people
gathered in the Silopi district of Sirnak to meet the PKK members. All the militias
were welcomed like a "war hero". Also, four prosecutors and one judge waited for

PKK members at the border. Posters were unfurled, slogans were shouted, concerts
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were held; this was the first concrete step in the solution process. Except for Peace and
Democracy Party (Baris ve Demokrasi Partisi-BDP) [today's People's Democracy
Party (Halklarin Demokrasi Partisi-HDP)], all the opposition parties objected to such
beginnings (but of course, they already opposed the Kurdish Opening Policy from the
start). In those days, Turkey's public opinion was in turmoil due to the fiery political
debates on PKK among the political elites and ordinary people. | came to Belen against
this political backdrop.

Since Belen is between Iskenderun (my hometown) and Antakya, I had passed through
the district many times before. | had friends who lived there during my high school
years. That way, | would have a chance to find someone to open the door. Belen had a
population of 29.000 when | first visited on Monday, 17 April 2010. | was introduced
to Ahmet with the help of an old friend from Iskenderun. Ahmet is retired from the
iron and steel mill factory of Iskenderun. He took part in and was strongly affiliated
with Necmettin Erbakan's ideology of the National Outlook (Milli Goriis) movement
before the 2000s. Nowadays, he is still in active politics within the AKP. As far as |
understood, his children are also actively involved in the AKP organizations. He has
no official duties or titles. However, he is a well-known and respected person among
the notables of the district. He is over 70 (he refrained from telling his exact age), but
very healthy and open to dialogue despite his age. Thankfully, he behaved very frankly
to me. | went to Belen and met him the same day. He lives there with his family. I did
not get the opportunity to meet his family since we were always outside on the balcony,
overlooking a big yard and a street. The people of Belen have a strict "sitting apart”
rule between men and women. When a man visits a house, he would hardly be familiar
with women, sometimes not even notice them. Women mostly bring a tea or coffee
tray from the inner home to the balcony, and a boy takes the tray from the balcony
door to offer it to us (men). This is not a special custom for religious people, but non-
religious people also follow this tradition. Women are not active participants in Belen's
public life. It is possible to meet them in official institutions, but not in local residences,

especially when strangers are around.
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Ahmet and | visited some shops together. He introduced me to various people. Ahmet
is a person with strong national feelings. Contrary to some supporters of the Nationalist
Movement Party (Milliyetci Hareket Partisi-MHP), who emphasize concepts such as
nation and homeland, Ahmet bases his national feelings more on religious references.
This is naturally expected due to the old Erbakan tradition he once followed. He
sometimes cites a Quranic verse to shed light on the subject during the interview. For
example, while emphasizing man's role in the world, he directly mentions the
following verse: “God creates people and genies just to serve Allah". This is a kind of
daily habit heard from religious people who always quote proverbs or dictums.
Ahmet's circle of friends is also mostly religious.

Based on my initial observations, Ahmet's relationship with other people is shaped
around a few common values. Ahmet is a man who prays five times a day. While going
around together, we went to the historical Kanuni mosque. He and his friends went
inside to perform the afternoon prayer. Twenty minutes later, | saw them going out
with a few friends. This is an excellent opportunity to socialize with these older men.
While waiting for him outside, | thought that this town had a different psychological
climate from Iskenderun and Antakya. For instance, Iskenderun is a cosmopolitan city
in which local residents have ethnic, sectarian, and regional diversity from Arab
Alawites to the Sunni Arabs of Mardin city origin, from old-time Yuruk/Turkmen
people to the Kurds of south origin, some old-time Christian residents, and numerous
others coming from surrounding cities. This is because of Iskenderun's touristic
convenience of coastal locations and industrial facilities for over 40 years. However,
in Belen, the provincial conservatism makes itself strongly felt. As Belen is a small
town, everybody looks straight into the eyes in order to ensure familiarity. They try to
feel safe about the people moving around the streets. So, you always feel the gaze of
the locals. When Ahmet introduced me to his friends who came out of the mosque, |
noticed the similar suspicious gazes of these people who work as artisans and
tradesmen in the Belen market. | tried to be careful not to fall into the simplification
trap since every stranger can come across those gazes in every small town of Turkey.

However, if Ahmet was not with me, | would hardly be able to open the doors and
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meet people. Interestingly, when this skepticism and closedness is overcome, people
establish heartfelt and close conversations. That is for certain.

There is another interesting point about the religious people of Hatay. After Hatay's
reunification with Turkey, some people were troubled with Western secular reforms
like a translation of religious texts into Turkish and the hat reform, thus moved away
to mountainous areas to escape persecution; some even fled to Syria in order not to
look like "infidels™ (gavurs) in Western clothes. | asked this issue to some elders in
Belen, and they confirmed it. Sunni religious people at that time were susceptible to
that dress issue due to the influence of the religion-based Ottoman millet system, in
which citizens were strictly categorized according to a specific dress code. Some elders
in Belen remember the recent events of the hat reform very faintly. There is no strict
religion-driven dress code among people anymore. People today have no ideological
feelings on that issue. The interesting point is that, while Sunnis were experiencing
political dress code issues, Alawites were also exposed to powerful Turkish nationalist
propaganda in the 1930s (Akyol, 2015: 14, 52, 59). The Turkish Republic tried to
convince all Arabs that they were part of the allegedly "Turkish" Hittite civilization.

The nationalist policy of the state implied that all these Arabs were originally Turks.

I strived to focus on personal stories about the recent history of Hatay, Ahmet, and his
close friends reminisced about the Armenians, Syria, Arabian Alawites, motherland
(Turkey), martyrs, old days in the National Outlook (Milli Goriis) society, and stories
of local neighborhoods. I did not change the direction of the interview. Most of my
interventions were simply to ask for more details when the subject was about history.
Over the next few days, I visited the city and wandered around. All I did was drink tea
with the elderly in the coffeehouse, see the ruins of the Armenian Church, chat with
the owner while eating at the restaurant, sit in the Sultan Stleyman mosque, visit the
martyrs' cemetery, and walk around the two food markets, chatting with people. Those
days were only to warm up to the region, make observations, and make the locals get
used to my presence. As soon as those days were over, | started objective-driven

interviews.
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| went to Belen with two types of questionnaires. In the first, | asked about general
identity information, personal history, what they knew about Hatay's history, Yuruk
culture, and local relations. My goal was to see how people narrate themselves in the
most general sense extending over a long period. The second group of questions
focused on intricate issues like the Kurdish Opening Policy, Armenian clashes in the
area in the past, relations with the non-Sunni and non-Turkish groups, reasons and
solutions for national problems, the status of religion, the decline of Ottomans, and

current threats against the Turkish nation.

3.3 We-Narrative of Muslim Turks as Powerful and Betrayed Nation

The people I interviewed at Belen mostly have a clear and persistent "we" emphasis.
Even though the stressed elements change, it mainly consists of a two-sided
mechanism. One side represents the proactive successes of the Turkish nation, while
the other side designates the nation as always betrayed and subjected to injustice. This
nation is named Muslim-Turk, and, as they say, one of its best representations is clearly
embodied in the town of Belen. The identity of being Turkish or being Muslim is
inseparable. When people talk about identities such as Turks or Belen/Hatay, they
automatically refer to their Muslim identity. Asking people, "With which identity
would you prefer to define yourself first? Muslim or Turkish?" creates an awkward
situation most of the time. People mostly get confused and try to emphasize the
inextricability of these identities. Nine out of the twelve interviewees declared that
they are honored to have both identities together. Due to the superiority of high
religiosity over ethnic identity in Islamic theology, two people with Islamist leanings
quoted Islam without denying the value of Turkishness. To give an example, the
response of Miirsit (49), an accountant and ardent follower of the Nationalist

Movement Party (MHP), was as follows:

How is that? | don't get it. Look, this is a very wrong question. There is no such
question as if Turkish and Muslim are separate things. Don't get it wrong, sir,
look, it isn't possible to define one person as if two persons, one of them
Muslim and the other as a Turk. If there is one, show him to me. Either there
is a problem in (his) Turkishness, or he is a hypocrite, having nothing to do
with Islam. Do you know what gavur (infidel) nations used to say in Ottoman
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times? They said that there are five pillars of Turkishness. Look, | draw your
attention. These are not five conditions of Islam, but Turkishness. As | said,
the task of the Turk is to be a standard-bearer. He (Turk) doesn't call himself
Turk until he reaches the end, and without taking the sanjak (vexillum/flag) in
his hand.

Some other respondents' replies were as follows:

I define myself both as Turkish and Muslim, and | am proud of it. | expect
every Turk to be equally proud. Islam and Turkishness are not different. Why
should | keep them apart? (Sebat-58, Municipality official and a member of an
old notable family)

Thank God we are Muslim. But we are originally Turkish. We never separated
these two. Of course, one's religious belief comes first, but we Turks had no
lofty tree to hold on to other than Islam. It's true if we say the position of
Turkishness and Islam is as close as nail and flesh. [Halil-60, a respectable
Kurdish person of Kirikhan origin and a member of the Islamist Felicity Party
(Saadet Partisi-SP)]

I define myself as both Turkish and Muslim. I don't find it right to separate
these two identities. In Belen's special case, we always declare our nationalist
feelings. People know us, especially the local ones. However, there is no
separate name or substance for Islam. We are Muslims as much as we are
Turks. We are Turks as much as we are Muslims. [Fethi-47, influential member
of the Republican People’s Party (Cumhuriyet Halk Partisi-CHP), and a
member of a notable family]

| define myself as Turkish-Muslim. One does not have a priority over the other.
(Musa-48, a moderate follower of AKP and an official in District
Governorship)

This dependence on religious identity poses a possible contradiction with classical
theories of nationalism, which is a natural extension of the Enlightenment, and which
equates with inevitable secular development in the cultural arena of the modern world.
The modernist/constructivist position has already been criticized for not sufficiently
considering other ethnic, symbolic, ideological, and organizational determinants.
Taking former religious culture into account, people living today might see themselves
already as a nation. For instance, during the rule of the Union and Progress, the state
elites in Anatolia had considerable influence on the organizations in the field and easily
energized people in favor of Turkish nationalism (without decomposing Islam) and

against anti-nationalistic elements. Islam was needed because of the ethnic problems
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with non-Muslim elements and the never-ending fights with Western powers.
However, the Kemalist period of secularization could be appraised as a temporary

situation. As Smith puts it:

It was this Turkic ideal, shorn of its extra-Anatolian irredentism, that Kemal
Ataturk made the basis of his secular, Westernizing nationalism. In effect he
engineered the secession of the Turkish heartlands from the Ottoman Empire
and caliphate, repudiating Ottomanism and Islam and pushing through a series
of modernizing social and cultural reforms in the cities that would redefine the
empire as a compact territorial political community aligned to the ethnic nation
of Anatolian Turks. But, realizing that territorial and civic concepts of the
nation require a solidary basis in a national cultural identity, the Kemalists
attempted to furnish the necessary ethnic myths, memories, values and symbols
by utilizing the theory of Turkish origins in Central Asia, their unbroken
descent from Oghuz Khan and the antiquity of their (purified) original
language (the Sun Language theory). Despite the apparent success of the
territorial concept, its ethnic underpinning encountered serious problems. The
small towns and villages continued to display strong Islamic loyalties and
sentiments; Turkic theories and symbolism failed to replace this wider
allegiance, even among the merchants. (Smith, 1991: 102)

In addition to this, the left-right political division in Turkey since 1960 and the
conservative/religious energy accumulated against the former bureaucratic and secular
nationalism made the Turkish-Islamic ideological discourse more visible and
organized. The view of Turkish-Islamic nationalism began to be discernible at the
popular level, and towns like Belen had a chance to be proactive in relations with the
state. The newly emerging rightist and nationalist parties after the military coup of
1960 were the indicators of the religious and conservative rise in the political
organizations and cultural arenas. Also, the Muslim population, who developed
solidarity networks by fighting for dominance against non-Muslim elements since the
nineteenth century, became associated with the national ideology together with the
left-right division. This is close to Malesevic's three-dimensional scheme of “grounded
nationalisms”. Malesevic claims that nationalism is stubborn and thick-skinned. This
stubbornness is based on a tripartite formation: the processes of organizational power,
ideological influence, and micro-interaction in the modern era. First, bureaucratic
powers, infrastructure, and homogeneity in society arose in the eighteenth and

nineteenth centuries and created a base on which nationalism developed. The second
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is the ideological power and influence of nationalism. According to Malesevic,
nationalism provides people with a broad and encompassing common identity. Thus,
the legitimacy and continuity of the nation-state are ensured by the legitimacy of
values and practices. Finally, the effect of nationalism in micro-solidarity patterns
among individuals in the details of everyday life, the sense of unity provided by the
great organization through ideology reproduces its own micro-networks (Malesevic,
2019: 8-14). In the Belen case, the organizational powers and ideological diffusion of
nationalism in everyday micro-levels are all-pervasive. We also see in the turmoil of

today's political debates the highly motivated actors in the area.

Another aspect of the mechanism for we-narrative is the feeling of betrayal since the
decline of the Ottoman Empire. The nationalist sense of betrayal is directly related to
the feeling of lameness/inferiority. Since the narratives of "fascinating” times of the
Ottoman Empire capture all the Turkish citizens' minds during their education, the first
thing that springs to mind is energizing the defense mechanism against the enemies of
Turks. In the narrative, the Turks were a big nation that had dominated the world for
600 years. The Turkish nation has a solid historical image of the state and close-knit
society. Since this historical stability was not guaranteed, Turkish —mainly nationalist—
people always remain in in-between positions, oscillating between pride and feeling
wretched. The discourse of current politics on sinister enemies surrounding us
constantly feeds the historical construction of critical periods in history. For instance,
once living in Belen, the Armenians are mostly remembered within the context of
having secret conspiracies against the Turkish state and nation. Even though they
declare the resemblance of ordinary Armenians to Turks in daily life, in the end, they
(Armenians) are all pictured as the agents of clashing Armenian groups and foreign

powers.

While describing the independence period of Hatay in 1937 and 1939, Sebat (58), a
municipality official from an old notable family, narrated some stories of betrayal. He

said:
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There were many gang clashes with Armenians here, mostly during the First
World War. They did a lot of slaughter. How can it be possible to betray where
you have eaten the bread after living here for so much time? We have a martyrs’
cemetery here, all killed by Armenians. | recommend you visit there, too.

Sebat tells all the story in the context of the same betrayal perspective even though the
details are not much clear. For instance, there is a widespread rumor in Belen about a
malignant Armenian doctor who served in the Ottoman army during the First World
War. The generals were German because of the alliance between the Ottoman and
German states. At the beginning of the war, the epidemic, reportedly, came out among
soldiers, and this Armenian doctor told them to inject a medicine to rescue all with the
permission of German generals. Turks were suspicious but accepted half-heartedly. So
hundreds of soldiers died, and rumors spread among Turks. In the narrative, the
interviewees are certain of the killings but cannot explain why the doctor served until
the end of the war. Betrayal is a word commonly used and accorded to persons and
events, from the Democratic Opening Policy to the Armenian problem. One interesting
usage of betrayal is in MHP follower Miirsit's (49) interpretation when talking about

the Democratic Opening Policy:

This is a policy of betrayal, not an Opening policy. The Kurds do not have one
(single) added value in the Southeast, but they still demand an Opening, huh?
Is there anything else (you want), my pasha (admiral)? They burn the
transformers (power distribution unit). They don't pay the electricity bill. They
marry their relatives. They do not contribute to the country, just do harm. You
know what they say, both bald and bigheaded (hem kel hem fodul / too big for
your boots). What did you give this to the country, what do you want?
Mehmetcik (Turkish soldier) goes to the military. Mehmetcik pays the price.
We make the production, but still, we are the only ones who should start the
Kurdish Opening Policy. Whoever accepts this concession, this betrayal, owes
this nation an apology. Before the blood of our martyrs dried up, they
(politicians) trampled the honor of the Turks. If a war broke out today, none of
them (Kurds) would even go to war with us ... Unfortunately, we are always
shot in the back.

Miirsit's interpretations are well-suited to the nationalist prototype in consideration of
the emphasis on "we" and "them™ in the context of righteousness and betrayal. Since
this is an easy formula, being right and always being betrayed do accord with all times

of strengths and weaknesses of the nation. For example, people tend to admire their
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own conquests more than those of Western powers. This is the familiar attitude of the
nationalists to admire their own achievements, including violence. For example, Salim
(53), a well-known grocer in the town center and member of one of Belen’s notable
families, compares Turks and Europeans in terms of hegemony with the following

words:

When Turks were stronger than Europe, they didn’t establish any system of
exploitation as Europeans did in Africa. So, when Turks went back (when they
lost their power over Europe), Europeans attacked everywhere, like hyenas. In
fact, the Turks, who acted like civilized people, put them before us. They made
great strides in technology, but if the Turks had not ruled the world in peace,
they would not have found that environment. The Turks have survived to the
present day through betrayal from everywhere. Now they (enemies) are trying
to shoot us from the inside. Their war with us is not over.

As can be seen, the narrative of being betrayed and being righteous is intertwined with
the nation's longing for the golden age. This general attitude of defining themselves,
whom they distinguish from the enemies, as omnipotent can be considered a general
feature of nationalism worldwide. However, Belen added its own color to this general
framework, primarily because of its strong relationship with the state in history.
Concerning the reaction of the people of Belen to the Western world by presenting
themselves as a truly civilized nation, the comparison with the West reveals some
nationalistic claims of the heirs of the former non-Western empires. Hutchinson argues
that cultural nationalists of some former non-Western empires had the ambition to
proclaim themselves to be once the pioneers of antiquity, despite today's
backwardness. Then if the nationalists take some civilizational apparatuses from the
West, it means reaping their own fruits (Hutchinson, 2013: 78). For instance, the new
Turkish Republic adopted the same manner when inaugurating some Western reforms,
especially in the cultural arena. Declaring the people of Anatolia to be the primary
source of European civilization and regarding Western successes as the natural
extension of old Turkish civilization is supported by many examples from 1910 to the
end of the 1930s. Associating the Turkish nation with old civilizations, such as Hittites,
Sumerians, made Turks proud to be a part of modern civilizational narratives
(Cagaptay, 2008: 255-258). According to Hutchinson, this unifying political style

motivates nationalist ideology to create their own distinctive nation while at the same
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time eliminating potential threats from Western powers (2013: 78). During the
interviews, the people of Belen did not refer to former Turkish Republican state
officials' arguments for the continuity between Hittite civilization and Hatay Turks.
Defense against Western powers has mostly a Turkish-Islamist tone. The Republic's
ten years-long propaganda over Hatay's having a Hittite legacy has lost its significance
now. People of Belen have other Republican discourse in interviews, such as arguing

for the migration of Oghuz tribes from Central Asia to Anatolia.

Betrayal is a very pervasive and complex issue with many obscurities among the
people of Belen. They were often unable to explain to themselves what betrayal was.
They did not have an exact definition or a common vocabulary for it. Any issue related
to the "other" can easily be a part of the betrayal. One person sees this in what the
ruling party does whereas another person accuses the Kurds of doing such things that
even infidels cannot do. Therefore, it is common to feel betrayed and disappointed, but
they have many different connotations. For example, Mahmut (80), a right-winger,
who is a respectable senior member of a notable family in the town, answers the

question regarding the Democratic Opening Policy with the following words:

This isn't the business of an ordinary citizen. An ordinary citizen is like me and
you. You should do much more than that. Whichever stone you remove, you
will see the (sinful) deeds of Armenians and Jews there. Do you think Abdullah
Ocalan is a Kurd? If you look at the origin of all of them, you will see that there
is something else. As a state, we need to know the right path, but if you don't
want to break the heart of the citizen, you will respect all of them regardless of
their origins... If somebody is a Kurd, respect his Kurdishness. If somebody is
an Alawite, respect his sect. You won't hurt them. You will hold them in your
hands against the evils. If you don't lay claim over them, the Jews will come
and play with you (mock with you) as they wish.

This line of reasoning is very classic. Mahmut has sympathy for people's identity
demands, but he lays claim to other non-Turkish and non-Sunni citizens. By
emphasizing to lay claim to them, he seemingly shows a sympathetic manner towards
others. Yet, revealing his stance as the front of the state and defining the demands as
fake or dishonest suggests that his attitude towards other groups is in a way

exclusionist, and he also sees himself as the decision-maker in the name of the state.
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3.4 Historicizing Belen with Mountain-Pass and Hatay’s Annexation to Turkey

Contrary to the constructivist approach, Anthony Smith delves into the ethnic ties of a
nation. According to Smith, nationalists cannot construct any nation out of nothing.
For serving the purpose, some ethnic elements should be considered by nationalists.
Smith defines some of these elements embedded in ethnic core as "core networks of
association and culture, around which and on which nations can be 'built™ (Smith,
1989: 343). For Smith, ethnicity ensures its existence through complex memories,
symbols, values, and myths (1989: 346). In the Belen case, the continuity argument is
salient when the common fate of the Ottoman/Turkish state is the topic. Nevertheless,
we should still ask the question on the content of continuity. Continuity can refer to
both a sense of collective entity and a common fate for the people of Belen.
Additionally, it can be about the continuity in the Turkish nationalist ideology

propagated to ordinary people and observed in everyday discourse.

People of Belen have a solid inclination to historicize their national identity. Two
critical historical points specify their significance in terms of their relation to Turkish
identity and the Turkish state. One is Belen's foundation as a mountain-pass town in
the Sileyman the Lawgiver era, and the second is Belen's struggles for rejoining
Turkey after the independent status of Hatay at the end of the 1930s. They use these
two turning points in accord with concrete narratives heard from their ancestors. This
gives robust characteristics to the sense of historical connection. Relations with history
are also an escape strategy from current social and political splits. History is referenced
as a solution for today. Sebat (58), a municipality official who belongs to an old notable

family, like most of the other interviewees, told the reason why Belen was inhabited:

Since this place is a transit point, caravans were always going through here.
Passing caravans was definitely a target for the robbery of bandits in both Belen
and Topbogazi. So, the government gave Belen such a task. Our grandparents
happily protected here. However, there was no lack of trouble here. As I said,
here was a crossing point. Lots of caravans, lots of pilgrim groups. Trade
caravans were passing. The bandits here were trying to rob them.
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Halil (60), a respectable Kirikhan-origin official of SP, spoke the same, but gave some

details:

Belen is a strait/pass location that was settled during the reign of Stileyman the
Lawgiver. In order to pass over the Amanos Mountains and reach the Amik
Plain, and from there to Antakya-Syria, caravans had to pass here. The location
of Belen is important. It has been a passage during wars throughout history.
For now, it has the same transition role similar to its old status. People coming
from outside have to enter the interior of Turkey by passing through here. This
is the only land road.

Musa (48), a moderate follower of AKP who works in District Governorship, stressed

the role of Belen and its inhabitants:

Belen, as the old people say, means derbent, that is to say, a passage gate. You
come from inside Anatolia and pass to Arab lands from here. Since it's the only
gateway of the Amanos Mountains, Belen's strategic importance is very high.
Knowing this, Stileyman the Lawgiver places Turkmen families here. He gives
them military missions. He exempts them from taxes in return for their
responsibility for the safety of the neighborhood. Now, is it possible for a town
that has served for centuries for the protection of the country not to be
nationalist? Then who is to be? Right?

Since the historical reference to the past is always expressed assertively, the
relationship sought in the past emerges as a result of the attribution of the current
strategic identity to the city. It is usual to hear a positive-holistic attitude in this
historical weight. Today, there is no such historical strategic duty for the people of
Belen. Also, putting aside this historical pride, we cannot hear any negative references
to recent history. For instance, the Ottoman military came here in the 1860s in order
to maintain order and force the nomadic and banditry elements to settle (Gratien, 2015:
156). When mentioning human activities in the neighborhood in the near past, people
just talk about the cultural, nomadic characteristics of the people around, not the
clashes between nomadic elements and the state forces. Nomadic characteristics are
always referred to in favorable terms and as a source of pride. Some put it in Ataturk's

words, as Feyzi (24), a CHP member and a proud Turkmen-Yuruk, did:

We moved to Belen when | was a baby. Our ancestors are originally from
Adana Yuruks (nomads). The Yuruk culture is very important for us. We still
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have relatives on the side of Pozanti, Tekir. They are more attached (to the
culture) than us. Now, what do you understand when you say culture? We have
our own traditions, from buttermilk to rugs to our food ... The circumstances
forced them to settle in. It's hard to be on the move like before. There are
security problems; there are private lands. We continue the highland culture
here in the summer. Maybe you heard too. Great Atatlirk has a saying: 'Even if
the fire of a single Yuruk (Turkish nomad) tent in the Taurus Mountains is
burning, you can't lose hope of this country." We love our essence.

These stated roles mean the absolute necessity of the people living here. A blurred
view of history often leads people to selective reading to cover up their controversial
issues. This is why people always try to draw a consistent picture of their ancestors.
There is a great deal of shared historical selection in the construction of nationalist
discourse. It seems more reasonable to talk about the specific meaning of historical
weight built by the people of Belen. While the experiences do differ from person to
person, it is evident that nationalism functions in the direction of a specific
representation of the past. Nationalism works today, not in the past. It involves a
mutual interaction with the present time. For instance, some people in Belen emphasize
the ongoing importance of Turks in the current upheaval of the world. Abdi (47),
Islamist-Liberal minded, Hatay-Kirikhan-origin AKP follower, puts the uniqueness of

Turks in powerful words:

Arab countries are always in extravagance and luxury. When | look at their
lives, | feel pain and ashamed. They don't care about the rest of the people (in
the world). They left the Kaaba there like a model house. They also eat the
bread of it (holiness). It does good neither for its own people nor for other
people. Thank God, the Turks have always set a good example. Our teachers,
our religious elders, have always taught us to live properly. What is proper life?
Working for this world as if death will never come and worshipping God as if
death will come tomorrow. Turks are still the insurance of this religion. If you
remove the Turks from the world now, there is neither Islam nor Muslims, as
if the mainspring was broken. Look, wherever there is a war or a thorn in the
foot of a Muslim, Turkey immediately opens its arms wide. Look, there is an
Afghan village over there. Afghans who fled from the red communists took
refuge there. During the time of Kenan Evren, they immediately set their hand
to that place and said anyone could come. Saddam was throwing chemical
bombs on Kurds. Ozal took them immediately and said, come, you are safe
here. There was a war in Bosnia, and Turkish soldiers went there immediately.
Whom else, which else shall I count? Turks have always welcomed every poor
person since the Ottoman Empire. Is there any other country like us, sir?
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If there is a discrepancy between the past and the present, then people fill the gap by
making the present sensible and comprehensible. The people of Belen use this cover-
up strategy both in the Yuruk/nomadic issue and in the independence process of Hatay,
as | mentioned above. Nevertheless, some interviewees accept the diminishing
characteristics of the nomadic lifestyle. Musa (48), a moderate follower of AKP and

District Governorship official, for instance, regretted this and said:

(N)owadays, the only feature of being Yuruk is just going up to the mountain
house during summer. We are always living in the city now. We have always
been proud of being Yuruk, but most of the things are now in name only.

The second historical reference point for Belen's national identity is Hatay's
independence process at the end of the 1930s. Zeynel (32), a young Turkish nationalist,
AKP supporter of Kurdish origin, states this point very clearly: "We are the people
who fought for Hatay in order to join Turkey. Turks' fate is our fate." Similar to the
narrative of settlement in the sixteenth century, the people of Belen are also very
passionate about why they chose Turkey and how they fought for it.}* Sebat (58),
municipality official and a member of an old notable family, while speaking on

independence, connected the subject to different political issues:

They (big powers) divided this region after the First World War. The French
took over here. | don't know how long they remained here, but people (of
Belen) fought for independence for a long time. If you ask who else was here;
Armenians were pro-French, and so were some Arabs, but not all of them.
Their (Arabs) nationalists wanted to join Syria. Finally, we were able to come
together with Turkey, thank God ... There were many gang clashes with
Armenians here, mostly during the First World War. They did a lot of
slaughter. How can it be possible to betray where you have eaten the bread
after living here for so much time? No, of course, it is not favorable. We have
a martyrs’ cemetery here, all killed by Armenians. | recommend you visit there,
too. This is important; to know and investigate our history. We tell our children
and our peers as much as we can. But we need consciousness. Explaining
everything alone is not adequate. Look, Armenians come out ..., they provoke
Kurds, even though the Kurds are Muslims. You should not be provoked, my

1 Turkish national propaganda covered ethnic groups of Hatay as subsumable entities, some of which,
such as Alawite Arabs, Sunni Arabs, and Armenians, were considered under the same roof of Hitit
(Eti) Turks (Akyol, 2015: 4-5).
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brother. If they are smart, be as smart as they are. But our folks are naive, both
in a positive and negative sense.

It was observed that while a specific historical point may have different and changing
dimensions and actors, it generally functions for taking moral lessons in favor of
Turkish national identity. In this case, we encounter the clear-cut and consistent
narrative of being a part of the Turkish Republic no matter what the enemies did.
France left the area to Turkey voluntarily because of the possible World War, and she
wanted to be in peace with Turkey, particularly in the Eastern Mediterranean region
against Nazi Germany and Fascist Italy (Ztrcher, 2004: 205). However, the nationalist
mind takes a shortcut and puts all the non-Turkish historical actors in the same "big-
powers bag". Miirsit (49), an ardent follower of MHP who is an accountant, while
describing the independence process of Hatay, drew the same picture and connected

the subject to various religious and historical events:

Armenians were in favor of the France mandate. They didn’t support the
Kuvayi Milliye (Turkish national forces) here at all, but they lost. Look, we
believe in God's help. If it were not so, would it be possible for us to save Hatay
from them when great France invaded all of Syria? In the Bedir war of our
Prophet, Allah says | helped you here. The same happened in the Dardanelles
war. These are all spiritual aids. We have to work hard, but we have something
that the enemies don't. It is spirituality (divine power). God's angels are with
us. If not, Canakkale would be surrendered to Britain in two days. But if you
ask about today, that spirituality is weak now. Armenians and French are all
gone from here, but our spirituality decreased as they left.

This passive-aggressive tone of speech does not only express the longing for good old
days but also an in-between feeling, which includes both admirations for the past and
disappointment for today. Likewise, Abdi (47), an Islamist-Liberal minded AKP
follower of Hatay-Kirikhan origin, stressed the need for returning to the self-values of

Turks in order not to remain behind Europe:

Our main problem is not to appreciate our own values. We really fell behind
when we saw our own beliefs, our values backward than those of Europeans.
Then while we were trying to go forward, we realized that we were actually
going back. We see this better in Arab countries. They always do waste; they
live in extravagance, in luxury. Look at the (Arab) princes; one day you see
them in France and then, in England on another day. So you would think that
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they should be ashamed of themselves. Being like someone else, escaping from
the requirements of religion has always taken us back. | sometimes look at the
Turkish translation (of the verses) while reading Quran. I say oh, Allah told us
the truth of everything so clearly. Why do we emulate those infidels' way of
life?

This negative feeling that emerges as a result of self-comparison with the West creates
a fixed narrative form. People humiliate themselves due to negative judgments about
the society they live in. To get rid of this feeling of humiliation, people come to be
proud of themselves by the motivation of returning to their own values/selves. People
who have a more religious tendency emphasize today's sinner character and ignorance
of religious duty. However, all the interviewees point out the historical strength of their
country and nationality in the long run. In other words, being more religious does not
make a difference because everyone refers to that particular time they once had so

much power.

In sum, national power does necessarily mean the power of Islam. Belen is a closed
and homogeneous society that in everyday interactions, you can hardly notice any
ideological differences with regard to the Turkish nationalist state of mind. The
differences are primarily on superficial everyday politics or local alignments.
Therefore, most of the structural issues meet in a nationalist mediocre point somehow.
In addition to the unity of Muslim and Turkish identity, ambivalent feelings of being
proud of the history and disappointed for today is the attitude always obviously

observed here.

3.5 Democratic Opening Policy as a Threat to Turkish Supra-ldentity

On July 26, 2010, four Turkish policemen were martyred by the PKK in the Dortyol
district of Hatay. The distance between Belen and Ddértyol is 49 km. The incident
caused great indignation among the people of Belen. The Office of BDP was set on
fire, and some Kurdish residents were assaulted in Dortyol. Some people from Belen
were gathered and joined the incidents. When 1 first went there on July 30, 2010, this
incident was still fresh in the Belen public opinion. The Democratic Opening Policy

was afoot, and there were great debates on its advantages and disadvantages. The first
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initiations were made in 2009 for the disarmament of PKK militias, and 34 PKK
militias returned to Turkey through the Habur Border Gate. Since there were no sharp
and clear steps about the policy, there were always attacks, conflicts, and tensions
among Turkish soldiers and PKK militias. This vagueness is also the reason why the

nationalist and conservative people of Belen were so slow and vigilant on the issue.

Regarding the demands of the Kurds and Alawites during the Democratic Opening
Policy, the people of Belen mostly blamed external forces and internal elements —
mostly traitors— who were believed to have been deceived by the same foreign powers
that cause problems. They argued that such ethnic and sectarian demands did not
usually exist in the past. This new situation was evaluated as a disquieting factor for
peace and tranquility. This was a threat to the consistency of Turkishness. Altan (65),
an ardent nationalist, a member of a Belen notable family, and an authorized person in
the municipality, defined the problem in the same way with respect to foreign powers

and immediate threats:

These are, as | said, provocation of external forces. Why are these people felt
offended by being called Turk? Okay, your ethnic clan can be Kurdish, it can
be Circassian. We all come from different families and notables after all.
Nobody denies this. | don't understand why those people have a problem with
the word Turk. Why are these guys so offended to be called Turkish? Didn't
Ataturk say, happy is the one who says | am a Turk? While we were founding
this country, we didn’t have such separations as Alawites and Kurds. Look
now, go to Karaagag¢ and talk with elderly people; they will tell you exactly
what | said. These are all lies made up afterward. Unfortunately, some people
of the new generation fall for these. As I said, there is no such problem among
us. Such problems are always the disturbances coming from the politicians
above (yukardakiler).

Contrary to the claims of some Kurdish or Alawites politicians, the people of Belen,
in their interviews and everyday talk, do not admit that there is an identity problem.
Most of the time, the problem is delegated to external threats and inner traitors. These
demands are seen as corruptive factors for the consistency of national identity. This
creates anxiety among nationalists. Strong national affection makes a group
vulnerable, and it can easily be shaken before the religious or ethnic demands since

they trust each other, and no unlawful actions are expected. Numan (41), a fiery
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nationalist, member of a notable family, and role model of the young nationalists
stressed this trust as follows:

This is a place where everyone trusts each other. There is no theft. Look, for
example, our fruit and vegetable stands are outside. We do not carry these
goods inside when the shop is closed. We only cover them so that the animals
don't mess with them. Nobody looks at others' property with an evil eye. If you
pay attention to old-style doors, they still do use wooden locks. Trust among
people is very high here.

National affection not only functions in terms of inner group necessities; it also settles
itself on Turkish politics' fateful state of affairs. Breuilly explains this merger as a
consequence of the modern public state, which creates politics as a distinct area,
operating in different social structures in favor of the general need. National elites here
operate national culture to maintain official national discourses (Breuilly, 1985: 75).
So, in times of crisis, people below start to defend their common national culture. The
emphasis on non-Turkish and non-Sunni elements as old brothers in arms in history is
temporarily quitted, and the inevitability of Muslim Turkishness is put on top of the
national agenda. This was expressed in a very harsh and confrontational way, mainly
by the ardent nationalists. Altan (65), an authorized person in the municipality who is

an ardent nationalist, stated that:

With this Opening, the government made a mistake. For whom will the
Opening be made? What Opening? Is it possible to make an Opening reform
to those who are not loyal to their country and nation? As such, they are
bargaining. Look, the Kurds always come here and do business, so do Arabs.
There is never any problem between us. But when some people from outside
come to stir up trouble on purpose, then events break out. Open and read our
history. You can't find a single such event. Let the government find those
involved in these events. Don't seek, in vain, criminals inside our nation. We
live peacefully. It used to be that way and it is that way now.

Sebat, as a supporter of nationalist politics, also talked the same way, adding the

possible threat to the country's unification:

When someone's demands are brought to the agenda as an Opening Policy,
other possibilities are also made way for. What will we do then, if the people
you never expected say that | demand land from the state? These will give way
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to separatist activities. There is no use for anyone to divide people into Kurds,
Turks, or Alawites. The religion and nationality of this country are obvious.
Stirring up ethnic differences does not come from our own citizens. Look,
when you look closely at those demands, you always find someone else's
calculation behind. Don't people need to think a bit? Why don't we hear the
same demands in Armenia? Why is nobody in Greece protesting to demand
separation? These are always happening in our country because they (foreign
powers) are always pulling a trick. They want to punish the Turk. They
automatically oppose us, as we are Turk.

Sebat (58), a fiery MHP supporter and a member of an old notable family, continuously
accused the ruling party of betraying the country through faulty policies. He argued
that if the government really wants, it will solve this issue instantly, but nobody cares.
Numan (41), a fiery nationalist who is also a role model for the young nationalists,

expressly declared the malevolence of Kurdish politicians who have ethnic demands:

Of course, the Kurdish Opening policy does not solve our problem. These are
happening step by step. They (Kurds) have a game (plan). Until yesterday, the
Kurds had no problem with us. Now they want land, they want autonomy. Is
there any discrimination under normal circumstances? | am not discriminating
against anyone here. Who discriminates? Where have they been subjected to
an attitude that they will eventually demand? I think it can't be explained other
than a game. As | said, if you commit dishonor and betrayal, our problem starts
there. The government and some (foreign) powers do this on purpose. You
know that Leyla Zana bought land in Dértyol. The Kurds there also buy land.
They intentionally increase the settlement. They think we don't know these.
They think we are ignorant. The government snuggled into their tail from the
very beginning, making things even worse. Now they want a Kurdish school.
Wasn't it clear that these would happen?

Numan (41) is a person who never pays attention to political correctness in his
language. He used the words "Kurds" or "Kurdish settlement” in a negative
connotation without hesitation. It seems that he had an ethnocultural priority in his
understanding of national identity. Typically, nationalists are very careful when using
the words "Kurds™ or "Kurdish™ when criticizing the current state policy. They
sensitively use Kurdish politicians, PKK, or BDP (HDP) to refer to Kurds and try to
separate ordinary Kurds, defining them positively as religious and loyal to the country
and having no problem with Turkishness. Numan's ancestors, as he told, were one of

the families settled in the region by Suleyman the Lawgiver. He also organized the
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nationalist youth of Belen and went to Dortyol to clash with local Kurdish politicians.
He is a role model merging his character with his national identity. As Andreas
Wimmer argues, some people's close and reciprocal relations with the state elevate
them to a highly eligible position before the national elites. These people have a high
level of national pride, and this is not a result of general population characteristics but
the political networks on the ground (Wimmer, 2017: 633).

Conversely, AKP supporters cautiously support the Democratic Opening Policy. That
is to say, they support the Opening Policy in accordance with daily politics but do not
believe in any compromises made by AKP contrary to the national will. They, in a
way, delegate their responsibilities to the ruling party, but they mainly do not differ
with MHP supporters considering the same old nationalist narrative, despite the fiery
debates between AKP and MHP. Abdi (47), AKP follower of Hatay-Kirikhan-origin

with Islamist-Liberal views, states that:

I think it was necessary to take a step ... Look at this cruel (PKK) organization,
they are taking the children of the Kurds out of their homeland to the mountain,
washing their brains. What should poor parents do? The state has to take care
of them, too. Here, friends with strong nationalist feelings always object (to the
Opening), but we need to look at the result. In other words, if the blood of
Mehmetcik will no longer be shed, if the children of the poor Kurdish parents
are not going to be brainwashed in the mountains, isn't that nice? | want to trust
my state and my prime minister. Only he can solve this issue. Since the blood
of Mehmetgik will no longer be shed, we must support our prime minister. If
they (PKK) do not really have an intention to make peace; then it is not our
fault.

As observed, AKP supporters carefully avoid discussing the content of the Opening
Process. Instead, they try to focus on and pray for the positive result of the Opening.
They appraise the issue as an inevitable ceasefire between right-mindeds and enemies
for the sake of the peace of all citizens. They do not want to see the issue as if they
make concessions to the enemies of national identity. Same as MHP, AKP supporters
consider the Kurdish problem as the result of sinister plans of foreign powers, but in
order to involve all the elements, attention should be paid to Kurds or Alawites;
otherwise, their actors are subjected to the propaganda of Armenians, Jews, Western

powers, and radical left organizations. This debate between competing actors denotes,
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as Wimmer put above, the reproduction process of national identity from below. As
daily political agendas change, newly emerging actors fight to create political
networks, or old actors adapt themselves to the new agendas. This hesitant and chary
attitude can be seen in people who wait for the clarification of the new political context.
As Michael Skey puts it:

(W)e must try and understand whether and when a national framework is
utilized in order to make sense of a particular issue. This type of approach does
not, of course, mean ignoring institutional discourses or the degree to which
they may dominate a particular social environment, but should make us acutely
aware of the manifold ways in which different groups are addressed (or
ignored) and respond to, challenge or ignore such discourses. (2009: 342)

Same as AKP followers, one of the interviewees who supports the Felicity Party
(Saadet Partisi-SP) remains hesitant about the harshness of MHP. One of the common
grounds of AKP, CHP, and SP supporters is to complain about the harsh attitude of
MHP supporters. While people who support AKP and SP assume a religion-based
attitude, people close to CHP accuse MHP of misinterpreting the Kemalist principle
of nationalism. On this harshness issue, Halil (60), an SP official of Kirikhan-origin

who has strong religious sentiments, defined nationalism with these words:

So, what I mean is that some understand nationalism as very offensive,
quarrelsome. He feels like he must show himself like that. This is very wrong.
Is nationalism necessary? Yes, it is. As our Prophet said, hubbul watan minel
iman (patriotism originates from faithfulness). So, the love of the homeland is
an indicator of faith. If a person does not have a love of their homeland, you
can expect any evil from him because he has no human bond with the land he
lives. Huh, this point is alright. But whenever | say that I am more nationalist
than others, | hit the one who is not as nationalistic as | am, then ... the most
extreme people will come out like PKK as we are now experiencing. This time
they say | am defending the Kurds because these nationalists are beating us and
excluding us.

In some cosmopolitan and Islamist tones of argument, nationalism, and Turkishness
take the form of a rather bland definition of religious affection for ethnically non-
Turkish people. This leads to opposition to what hardliner nationalists do in everyday
life. Actually, both religious and secularist people feel discomfort against the hardliner

nationalism of MHP followers in the area. The recent Dortyol incidents against
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Kurdish residents were the last straw. Regarding secularists, CHP supporters in Belen
try not to be close either to AKP or MHP supporters. Avoiding MHP for its "tough”
character and AKP for its "being pawn" of foreign powers' century-long plans, CHP
supporters try to specify their position in accordance with the founding principles of
the Republic. The primary motivation in the discussion is to save the integrity of the
national subject in terms of Kemalist cultural codes. Although that attitude is not
widespread in Belen, you can hear this narrative from the people who are close to the
official CHP organization. For instance, Fethi, an influential person of the local CHP

organization, criticized the Democratic Opening Policy with these words:

The Opening can't be made separately for every single group. None of the
sectarian or ethnic groups should be the center focus (in the spotlight). We see
the issue human-oriented. If they are going to take a step for the prosperity and
peace of the citizens of the Republic of Turkey, let's support them immediately.
Dealing with the issue by putting particular emphasis on the names of Kurds
and Alawites, as if there is ethnic separation among citizens, would lead us to
division rather than unity. Then, other ethnic or sectarian groups will make
requests, respectively. You can't see the end of this. It doesn't end like this. It
should be handled from a more encompassing and one-nation perspective.
Citizenship should be taken on a basis.

CHP supporters avoid pronouncing some names such as Kurdish or Alawite. Like
many others, they are also sensitive to the integrity and coherence of national identity.
In that sense, they do not differ in defending the same old national condition, but in
the way they argue. One particular point is their insistence on the Western imperial
powers' century-long plan for dividing the Middle East. They argue that after the
Western powers divided all the Arab countries, now it is Turkey's turn. Neither Kurds
themselves nor the ruling AKP party do have adequate consciousness to realize that
secret plot. This stress of CHP supporters makes reference to the old days when Turks
fought for independence against Western powers. Nevertheless, it should be kept in
mind that these Western powers narrative somehow has very high popularity among
all the nationalists. The Western powers are sometimes converted into Israel, Jews, or
Armenians, depending on the specific case on the agenda. Feyzi (24), a young person
from the CHP organization and a proud Turkmen-Yuruk, put the situation in similar

words:
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I think these issues are especially brought up nowadays. If an issue is being
discussed in Turkey, I look at who eventually benefits from it. Who is happy?
Who gets angry? | firstly ask, why do those problems not emerge in Syria, Iraq,
Iran, or Greece, but rather in Turkey? It seems pretty obvious. They always
want Turkey to get uncomfortable. (Who wants this?) Of course, the Jews, the
Armenians want it, then who else. If America does not have the tiniest benefit
here, will it be possible they even stir a finger? At the time of my father,
America was distributing milk powder in schools. What happened then? They
established American military bases everywhere. They have been calculating
for a long time, sir. They don't turn their backs like us who took milk powder
and said God bless you. While you are getting that milk, they come up behind
you and place their soldiers on your land.

Secret plans and conspiracies on the Turkish nation are familiar narratives. Similarly,
Fethi (47), an influential member of CHP and a member of a notable family, connects
some reform initiatives for non-Muslim citizens of Turkey as an offense against
Turkish honor. He declared his opinion on the opening of Akdamar Church and

Sumela Monastery*? for one day in these words:

The events in Stimela (Monastery) and Akdamar (Church) show our defeat
because there is no such step coming from the opposite side. Armenian lobbies
are issuing publications 365 days a year, accusing Turkey of the Armenian
Genocide. They didn't extend their hands to the Turkish nation even once for
peace. Are such lowliness and such a compromising policy suitable to the
honor of the Turkish state?

As you can see, nationalists talk about conspiracies originating from Israel, the USA,
and European countries, their small subcontractors, and internal traitors at every
opportunity. Conspiracy and long-term plans by hidden forces have been in high
demand to explain the crises facing nations around the world, especially after the rise
of populism for a decade. Nationalists, who are primarily pro-MHP and pro-CHP, take
a stand against the Democratic Opening Policy, while pro-AKP and mostly
conservative people remain calm and support it timidly. MHP followers see AKP

followers in an unforgivable illusion/senselessness (aymazlik / suursuzluk). This label

12 Causing controversy for a long time, the Ministry of Culture opens the Siimela Monastery within
the scope of "faith tourism" once a year. Governor of Trabzon Recep Kizilcik said, "The Stimela
Monastery in Macka district will be put into service for tourism purposes just like in the Akdamar
Church. They will be able to perform rituals or worship in the Simela Monastery."
https://www.haberturk.com/yasam/haber/517980-sumelada-ayin-izni
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is different from being a "traitor" like PKK or BDP followers. People on the opposition
side (also the ruling party supporters as well) mark the radical separatist or left
organizations and their followers as traitors, while the same opposition sees the ruling

AKP party as struggling desperately with political unconsciousness.

This division fits what Brubaker defines as the polarized opposition between us and
them in national populism, specifying two dimensions as vertical and horizontal. In
the vertical dimension, the main opposition is delineated between ordinary people who
work hard for the nation and the mostly corrupted elites. In the horizontal dimension,
the main struggle takes place between insiders and outsiders; those who share our
values and those who are enemies of the values. This outsider category involves the
inner traitors among insiders as well. Also, the outside forces can be some ideological
currents, institutions, think-tank organizations (Brubaker, 2017: 1191-1192). The
discourse of MHP and CHP on the Democratic Opening Policy is mainly based on the
ruling party's corrupted and indifferent character. They believe that ruling AKP
politicians are betraying the ordinary nationals and citizens of this country. This is the
vertical dimension of polarization. On the other side, almost all nationalists apply this
horizontal dimension when referring to the real source of national problems they

encounter.

3.6 Inclusive Discourses on Alawites with Wariness

The people of Belen talk about Arab-Alawites very cautiously. They do not make strict
and sharp comments like those for the Kurdish issue or Kurds. Regarding the Kurdish
problem, people employ a strong "traitor discourse” against Kurdish political actors
and other ordinary subjects without hesitation. There are three reasons for this wary
attitude regarding Alawites. First, the people of Belen live very close to Alawites.
Although the Alawite residential area is not in Belen, the two places are close to each
other, around fifteen minutes apart, and have strong economic relations (shopping and
local tourism). Secondly, Alawites mainly support CHP, which is a founding party of
the Turkish Republic. That means Alawites stand on legal politics. There is no

separation/division demand and no physical violence like PKK. Third, Alawites are
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counted inside the Muslim community, despite the difference. The people of Belen
have a tendency to regard Alawites as not far from the mainstream Islamic/Sunni belief
system. This system consists of believing in a single God, Prophet Muhammad, and

the Judgement Day after death.

As an extension of the Shia sect, Arab Alawites have some polemical arguments about
history that Sunnis cannot tolerate. The most notable one is the role of Ali, who is the
cousin and son-in-law of Prophet Muhammad. The prominent Shia sect mostly
believes that Ali essentially had the right to be caliph after the death of Muhammad.
Ali's sons also had to put up fights against the descendants of Ali's political enemies.
This long-term political uneasiness burdened followers of Shia sects, including Arab
Alawites, with a very high protest culture. They are always in reclaimant positions and
accuse some historical actors of leaving them in a victimized position. On the contrary,
Sunnism defines the time of the Prophet and his companions as a golden age from
which every Muslim should draw lessons. Even if some wars and fights happened
among the companions, Sunnism does not retrieve the details but commemorates them
in reverential words. Sunni belief system even argues that if one companion was right
over the other, an ordinary Muslim is just obliged to stay impartial and should say that
both parties are right. This is because one side may be slightly more rightful than the
other, but that does not necessarily mean that the other side is wrong. Both parties try
to reach a solution graciously, which means both have good intentions. So, Sunnis
generally feel offended if somebody talks about any companions with an accusatory

tone.

Nevertheless, in the daily life of Belen, these historical debates are not controversial
topics among people. Some religious people may highlight the main differences |
mentioned above in everyday conversations, but this is not the social signifier between
them in daily life. These sectarian differences do not seem to be an essential division.
The people of Belen mostly talk about some hearsay differences between Alawites and
Sunnis, not words from the history of Islamic sects or mainstream canonical books.
For example, one of the main gossips is about the salat. Sunnis believe that Alawites

do not go to the mosque and perform the salat because Alawites supposedly argue that
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Ali was killed when he was performing the salat at the mosque. Nevertheless, this
rumor is declared half-heartedly rather than confidently. Some people do not give
credit to these rumors. For instance, Feyzi (24), a CHP member who is a Turkmen-

Yuruk, spoke against this not-going-to-mosque rumor carefully:

People say that they (Alawites) don't go to the mosque since Hz. Ali was killed
in a mosque. | have never heard them saying it. Once | had an engine mechanic
(Alawite) friend from Karaagag, I asked him about that. I said you don't go to
the mosque because Hz Ali was killed in a mosque. Is this true? He said, there
IS no such thing. He swore in the name of God. He said, the state always built
a mosque (in our villages) forcibly, but they never cared about our sacred
shrines (ziyaret). We don't want it because it's enforced, he said. But please
legitimize the shrines of our elders and show respect. | said OK then. In other
words, why is there such enforcement when there is a way to make people love
our religion? We should think about that.

This prudence is familiar and obvious. People try to give credit to Alawites. This is
directly related to Alawites' legal position in politics. In the interviews, some
arguments on Alawites like "why do not they pray" or "why do they demand separate
status on Cemevis (a house of gathering)" are heard, but all these controversial issues
do not lead to "burn the bridges" attitude because people do not want to see Alawites
decoupled from them. They try to be inclusive. If Alawites have a strong respect for

the state, they are in a very favorable position in Belen public opinion.

In Ottoman times, Belen was famous for hosting local Turkish landowners (aghas).
People had an idea at that time that made the Alawites a legal heir to the ancient lands
of the Amanos deltas. As Altan (65), a member of a notable Belen family, stated:

Arab lands such as Karaagag-Arsuz were in the hands of Belen landowners at
that time. The Arabs (Alawites) worked as farmhands there. Later, Belen's
landowners sold and left their lands to the Arabs. Transhumance (vaylacilik) is
much common among us. They also moved to the highlands to fight enemies
more easily. They left the seashores and (delta) straights to others.

We can see that there is confusion between what Belen landowners fight for and why
they left the land. Apparently, some people compound the two different attitudes of

landowners and attribute them a positive cultural behavior. People mostly say this
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because of a feeling of superiority. They have in mind that Alawites used to be laborers
and farmers of these delta lands. They did not have their own lands. Knowing this,
especially the elderly people of Belen, always refer to this story to imply that they felt
pity for Alawites for not holding those flatlands and at the same time that they
bestowed Alawites' a favor. In local history narratives, Alawites are believed to have
migrated from Egypt to the area in order to be agricultural laborers in early Ottoman
times. This is the prevalent narrative in that Alawites are slightly seen as economically
and socially underestimated, besides being considered the younger siblings of

mainstream Sunnism.

Hence, | assert that the people of Belen always attach importance to the "being at
peace” situation in Belen and Turkey in general. Every potential variable, event, actor,
or group in a reclaimant position is a possible disturbance of peace in society. People's
first reaction is to maintain this peaceful situation. National consciousness is high and
alarmist. Though an old school definition, Lloyd Fallers once coined the term

populistic nationalism for defining the high level of national consciousness:

(W)hen it (populistic nationalism) rises to self-consciousness, insists upon
similarity, but this very insistence encourages scrutiny to discover and
eradicate diversity and thus exacerbates disunity. So it is that nation-states are
more civil when they are less self-consciously national...

In its times of civic quietude, all these fault lines, as well as self-conscious
identification with the nation-state itself recede into the background of its
people's daily lives, which then proceed, for the most part, in terms of the ties
of neighborhood and work place, sociability and routine worship. But such
times alternate with periods of heightened self-consciousness of more distant,
diversed and generalized loyalties which in quite times lie dormant. (Fallers,
1974: 3-4)

Belen's position is suited to two consciousness levels but is especially inclined to the
populistic one. Belen is easily provoked by the probability of social dislocation and
fear of national disunity. This readiness is in order to save the civic quietude. Alawites

do not cause a high level of alarmism for the people of Belen for the reasons mentioned

above. Civic quietude is concretized on the grounds of unity, peace, and solidarity. For
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instance, Halil (60), a respectable SP official of Kirikhan origin, directly stressed the
responsibilities of Alawites on religious demands:

Mutual respect is required with Alawites, particularly on religious beliefs,
headscarves, and (mandatory) religious courses. They (Alawites) need to
understand and accept the values of this society. Since we do not discriminate
anyone, they should not discriminate us either.

In these words, Halil does not even refer to what Alawites demand. This fear of
breaking the peace also goes along with favoring local Alawites from other Anatolian
Alawites. For instance, Hanifi (43), an active nationalist political actor and a local
notable, stated that:

In this region, Alawites are not actually like other Alawites of Sivas and
Tunceli. | haven't seen a Cemevi or something here. We see it on TV, but
probably they are at Sivas, Tunceli, or Corum or whatever. There are sacred
places of Alawites in our Karaaga¢ and Arsuz towns. They go and pray. They
are very faithful to Ali. They see him as a prophet. In that matter, they go a
little too much. It is more correct to call them Nusayri. Because it's not like the
Sivas Alawites, that belief comes from the Arabs. Now, of course, if there will
be an Alawite opening, which Alawites' demand will you consider? There is
such a problem, just like in the Kurdish problem. Here, Kurds of Kirikhan
speak differently, while Kurds of Diyarbakir speak differently. As I said, if you
stir up this subject even in good faith, bigger problems will haunt you.

As outlined above, fear of disturbance of peace goes along with favoring Arab
Alawites. This is a way to include half-others (half-brothers) in the broad and safe
circle of the nation because there are sufficient grounds for this inclusive attitude.
When talking about Turkishness, Zeynel (32), a young Turkish nationalist of Kurdish
origin, emphasized the necessity to be a part of Turkishness in glowing terms:

The citizen of this country has a name, just like the citizens of other countries.
Now, look at the Alawite Arabs in Karaagac, for example. Aren't they Arab?
But at the same time, they call themselves Turk, and they own this country.
Being uncomfortable with the name Turkish would mean having an evil
intention.

Zeynel's words reveal the coherency desire in order to both save the ordinary peace

(civic quietude) and include the Alawites in the national circle. He first stated that:
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| have Alawite friends from Iskenderun. We have Alawite friends from the
university and the cram school as well. | am a sociable person. I like politics. |
have good relationships with all kinds of people. If you are asking my view on
Alawism, there is no religion called Alawism. Normally it is not even a sect. It
does not have a specific written book like Quran. It is not like our four righteous
sects (of Sunnism).

Zeynel then tried irrelevantly to adapt Alawites’ demands to mandatory religious

courses and Cemevi, which had received media attention:

I think there should be courses on Religious Culture and Morality. Here is a
Muslim country. While I know how they worship in their Cemevi, they then
should know me too. If here is a Muslim country, it is necessary to teach prayer
and morality. In fact, those who do not believe in this religion also enter the
class just in order to pass that course. You must know the morality of religion.
This is a part of our culture. The information here is universal, like showing
respect to parents. This is an important lesson not only in terms of religion but
also in terms of morality. Not only prayer and devotion but also morality and
faith. These are also important. Doesn't that exist in Alawism, too? It (the
course) should not be limited to just prayer.

Remembering what Halil (60), a respectable official of SP who is Kurdish, previously

said, he expected Alawites to act with "common sense":

Mutual respect is required with Alawites, particularly on religious beliefs,
headscarves, and (mandatory) religious courses. They (Alawites) need to
understand and accept the values of this society. Since we do not discriminate
against anyone, they should not discriminate us either. Unfortunately, we have
seen very painful events about the headscarf (issue) five-ten years ago. These
always originated from discrimination.

Halil covered two different issues by laying the burden on Alawites in order to solve
some discrimination problems. Since he is a religious person, he took religious
symbols and values for granted. This is another religious type of civic quietude
asserted this time by religious people. The difference between all these "peace"
advocates is based on which dimension of the national identity is featured. However,
all of them come to terms with the central importance of the state, which constitutes a
key factor for the salvation of society. Religiosity is not considered a separate entity
for anyone in the area. If a hodja, teacher, sheik, or religious public figure wants to be
in a highly respectable position, they should solidify religiosity in accordance with the
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salvation and security of the state. It is impossible to defend any values on an
individual basis. This situation automatically and primarily encompasses the people
who are in a demanding position. This sensibility is evident when the acceptable
borders of attitudes are specified. For instance, Miirsit (49), an accountant and ardent
MHP follower, said:

Everyone who has a love for our master Ali is the crown of our head. Hazreti
Ali is our sacred one. He is one of the four caliphs. But if you are talking about
someone who is sitting on the tails of some other leftist organizations, it is
necessary in the first place to struggle against them, let alone intermarriage.

This is one of the most common reactions when the boundaries are set on tolerating
someone who is considered a member of the nation grudgingly. People always have a
tendency to see those non-Turkish or non-Sunni groups potentially as a part of inner
traitor groups or a puppet of foreign powers. Miirsit again defined the current problems
of Alawites in terms of this potential (not the intention) of separation:

| don't want to talk about each of them one by one. | am against the politics of
betrayal, which is called the Opening. This is so for both the Kurds and the
Alawites. In a country where 99 percent is Muslim, we are still discussing
whether the Alawites are a sect or a separate religion. The state needs to be
astute in this regard. Did Atatlrk establish this presidency of religious affairs
in vain? You will say that I'm not a Muslim but an Alawite, and you will keep
business with other enemies of Islam. | don't understand what kind of demand
this is. Can a person make up a separate religion just because I love our master
Ali much more? Of course, if you say | will act according to the words of this
hodja, go ahead. But if you say I left (Islam), | have a Cemevi (from now on),
| don't accept the mosque or something. Then these are dangerous things. Look,
I don't want to talk more harshly. See, these are dangerous matters.

Miirsit was one of the most ferocious interviewees who had no sympathy for any
demand and even demonized the people in demanding positions. This is a thin layer
that we must analyze carefully. The reactions against non-Sunnis or ethnically non-
Turks (but Muslims) have a twofold mechanism: The first is tending to be inclusive of
all elements in accordance with dependence on values of society and unity of society.
Secondly, one should be ready and waiting to respond immediately if the danger is
felt. Hence, even if people have some sympathetic words for Alawites, discussing the

demanding issues in politics makes people nervous. Some people who define
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themselves as democrats also discuss the political topics under disturbance. As |
mentioned above, Fethi (47), a prominent CHP member from a notable family, was

talking about this subject with such caution:

Dealing with the issue by putting particular emphasis on the names of Kurds
and Alawites, as if there is ethnic separation among citizens, would lead us to
division rather than unity. Then, other ethnic or sectarian groups will make
requests, respectively. You can't see the end of this. It doesn't end like this. It
should be handled from a more encompassing and one-nation perspective.
Citizenship should be taken as a basis.

Sometimes people make an argument in favor of Alawites or Kurds. They claim that
it would be to their benefit not to make any ethnic or sectarian requests. Fethi again
said that:

Cultural demands must be fulfilled on the Kurdish issue too, but their party is
unfortunately not satisfied with it. The issue has assumed a different size. There
are demands to secede now. This actually harmed the Kurds the most. Our
criterion should be to honor every segment that does not compromise on
terrorism.

Some sympathetic views focus on the vulnerable dimension of those in demand and
try to correct the issue by taking positive action. Musa (48), a District Governorship

official who is a moderate follower of AKP, displayed such an attitude:

Kurds have been conferred all kinds of rights. The claimants are not just them.
I think they are engaging in demagoguery. | would say this from a politician's
side. But we as a nation have always been a society that develops reflexes
against prohibitions. I think we should consider the demands of the Kurds and
Alawites. At the time, they lynched Ahmet Kaya. These were always the
policies of old Turkey. There was no tolerance. | argue that nobody can do
harm if they don't think ideologically. We have no fear of others, but there is a
fear of separatism against the Kurds. This is always imposed on us. We must
get rid of this imposition. We must save the Kurds from those who
ideologically captured them, and we must address their real problems. In other
words, we must deal with the issue without giving some others (evil-minded)
an opportunity.
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Musa emphatically separated two discussion points. One is people's real problems,
while the second is the effect of foreign powers:

When you say foreign power, of course, in such human-centered issues, foreign
powers come into play just like PKK and multiply the problem that you have
almost solved out. Know what | mean? Here, as a big state, you should not
allow this (scenario). Otherwise, if you remember the Mavi Marmara®®
incident, PKK attacked here (Amanos Mountain) at the same time (of the Mavi
Marmara incident). So, what does a smart person do? He (should) says I will
not let these two meddle with my own business. So, seeing the (real) problems
of Kurds is one issue, but pushing them into the lap of foreign powers is another
issue.

This positive action-taking and inclusive attitude imply an expectancy from others as
well. Those who speak responsibly about problems also point out that Alawites should
be warned so that the same "malicious” forces do not use Alawites for their evil
intentions. Muhsin (42), a proud nationalist from an Antakya-origin family, expressed

this as follows:

But Cemeuvi is not like a mosque. You don't perform the salat there, you don't
pray. In other words, they meet their hodjas, they follow the Alawite traditions,
and we respect them. But it is wrong to consider them (Cemevis) like a mosque.
Such a request is also wrong. Look, we always hear the words of Europeans
about Cemevi. Alawites, like Kurds, should be watchful in this regard and
should not let themselves be manipulated. They must think about why these
Europeans and Americans interfere so much with this issue.

As noted above, the passive-aggressive tone mingles with a cautious inclusion attitude.
However, this is not the way the people of Belen manage their fear of social cohesion
in general. In conclusion, we observe two potential threats to national peace; one
source of this threat is Kurds, the other are Alawites. While Kurds pose a more serious
potential danger due to their illegal political practices and hostility to the national
discourse, Alawites are considered within the scope of inclusive accession due to the
absence of conflict or clashes. In everyday encounters, people see this cohesion issue
very practically and refer to how others show respect to the values, norms, and

13 Also called “The Gaza Flotilla Raid”. The military operation carried out by Israel against six
civilian ships of the "Gaza Freedom Flotilla" in international waters in the Mediterranean on May 31,
2010.
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symbols. This, as mentioned earlier, is a strategy to deal with threats to the nation
within the horizontal dimension (Brubaker, 2017: 1191-1192). Secondly, on the
vertical dimension, some nationalists make a distinction between themselves as "true”
nationalists and those who compromise national honor. This is the general attitude of
hardcore nationalists against the ruling elites, who are evaluated as corrupted, careless,

and being tools of foreign enemies of the Turkish nation.
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CHAPTER 4

NATIONAL IDENTITY WITH SOCIAL HARMONY AND ONGOING
NEGOTIATIONS: ANKARA - POLATLI CASE

4.1 Preliminary Facts about Polath for the 2011-Fieldwork

In Ottoman times, Polath (a village at the time) was first connected to Sivrihisar and
then to Haymana county, both of which were districts of Ankara. Polatli was a strategic
and supply center during the War of Independence, especially the Battle of Sakarya.
After the declaration of the Turkish Republic, it became one of the towns of Ankara.
According to statistical information of 1927, there were fifty-six Turkish villages, ten
Tatar villages, four Kurdish villages, and a small number of mixed populations of
Bosnians and Alawites-Romans. Later, many more towns and villages, mainly from
Haymana, were connected to Polatli, and it developed in due course. Polatl is famous
for its agricultural production. In 1936, the Office of Agricultural Products was
founded, and construction machinery and foreign workers were transferred from
France. Also, the construction of the Artillery School buildings in 1941 and the Polath
Train Station building in 1942 raised popularity and drew interest. A couple of districts
of Konya and Eskisehir were connected thereafter, and this improved the agricultural

relations in all parts of Polathi (Tuncer & Bulut, 2019: 1585).

My first arrival in Polatli was on April 27, 2011. A vast majority of its people support
the ruling AKP, which also holds the Municipality of Polatli, while MHP is the second
party. It can be easily observed in daily life (symbols, street names) that the town has
strong conservative and nationalist tendencies. However, because of the size, diversity,
and mobility of the population, Polatli has an atmosphere conducive to discussion of

political issues. The population was 100,000 at the time. There is the Artillery and
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Missile School here, and this is a great national symbol, next to the Polatli Martyrs
Cemetery. The Artillery School is always referred to as a symbol of trust in the
interviews. Some street names are indicative of Central Asian or Turkic-related and
Ottoman representations such as Sumer, Eti, Turan, Bozkurt, Selguk, Alpaslan,
Cengizhan, Yavuz Selim, Ergenekon, Battal Gazi, Atilla, Meliksah, Oguzhan,
Barbaros, Ziya Gokalp, Elgibey, Ulubatli Hasan, Mete, and Uygur. Residents told me

that these names have been the same since time immemorial, about 50 years or more.

Polatli has many villages with residents of Crimean Tatar, Turkish and Kurdish origin.
Kurds and Turks are mostly pro-AKP and MHP, while most Crimean Tatars vote for
CHP. Tatars see themselves and are also seen by others as highly educated, technically
equipped, and cultivated groups of the area. Apart from the local Kurds, seasonal
Kurdish workers come to Polatli each year during onion harvesting in the spring and
summer and settle temporarily in tents near the fields. The strong general election
campaign (for July 12, 2011, General Election) was topical during the fieldwork.
Mostly AKP, MHP, and then CHP were on the front. BDP (now HDP) had an

independent candidate, and its office was not noticeable on the main roads.

In the national narratives of the people of Polatli, the Turkish War of Independence
occupied the dominant position. Their historical ties are based mainly on the War of
Independence and the foundation of the Republic. They conveyed many memories of
their grandfathers during the conflicts with the Greeks. They mainly mention how
zealous Turkish women were and how heroic Turkish soldiers were. This feeds the
common sentiment about the fate of the nation. Sometimes, elders burst into tears
when talking about the stories of the clashes with the occupants. Of course, there are
also realist people who admit, for instance, their grandfathers' military service by
payment or desertion of the war, but this is a very rare statement, at least on the face
of it.

In addition to Greeks, there was some negative talk on Armenians, who are labeled as
traitors. The prevalent narration was that during the Greek invasion, Armenians

supported the Greeks. After the defeat, Armenians fled from Polatli in order not to be
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punished by Turkish soldiers for their "betrayal”. This would be the foregone
conclusion for Armenians, but this "betrayal™ is expressed very unsurely. Contrary to
the clear memories about the War of Independence, rumors about Armenians are
vaguely expressed. People’s voices lose their certainty, and their eyes seek the approval
of others participating in the interviews. Since there is no agenda about Greeks in daily
life, people hardly imply any negative consideration of Greek citizens at the time. Even
though the people of Polath are not sure about what happened to Armenians living in
the Polatl region in the past, negative labeling can still be heard. Slang and negative
phrases such as "God's Kurd" (4/lah'in Kiird"i) are also prevalent among the people

of Polatli, but they say this is just for laughing and no offense is meant.

Since the Kurdish population has a high proportion, the nationalists of Polatl
(including the Kurds) distinguish between the Kurds from Polatli/Haymana and those
coming from Southeastern Anatolia. Kurds of Polatli (also called tribes) are seen
ethnically as Kurds, but they are evaluated as harmonious elements and proper citizens
of the nation-state. However, it should be kept in mind that some weak pro-BDP voices
are heard among the Kurdish people of Polatli, which is unsettling for nationalists.
People sometimes talk hesitantly on the "Kurdish loyalty™ issue. During the first
fieldwork, Kurdish political activities were weak and newly emerging among Kurds.
During the interviews, people mostly ignored the possible improvement of the Kurdish
party, and some gave it a one percent chance in Polatli. It must be considered that a
Kurdish party office is not even possible in Belen and Akyazi since Kurds have no
adequate social power to declare or negotiate the ethno-political stance per se.

Turkish nationalists of Polatli mostly feel disturbed when the ethnic or sectarian issue
is proposed, casting substantial doubt about whether such an issue exists. They do not
see any sincere attitude about that. My first fieldwork was during the Democratic
Opening Process when people were so keen on talking about the ethnic or sectarian
issues anyhow but mostly trying to convince me of the nonexistence of such a problem.
People feel safe when everybody is easygoing and smooth. According to them, it was
sauciness/impudence to bring such disturbing issues every time. They mostly stressed

that Turkish people have much more significant problems and that Turkey should
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focus on technology, economy, or education. People of Polatl, just like the people of
Belen, attribute these ethno-political demands to the degeneracy caused by agitations
of Western powers. They do not see the issue as people's actual or sincere problems.
They see the demands on shaky ground. For them, if the state allows them to be
educated in Kurdish or gives official status to Cemevi, nobody will attend it, even
Kurds and Alawites themselves. The demands for Kurdish education and Cemevi-
status disquiet people. They project the possible outcome of such policy, and what they
see is just social unrest. Because of the demands, they say, people, unfortunately, start
to look at each other with suspicion. As one respected old person said: "if everybody
asks for education in their mother tongue, so where is (social) harmony?"

Some nationalists of Polatli accused Prime Minister Erdogan of never caring for other
ethnic sensibilities. According to them, if Erdogan keeps on paying attention only to
the Kurdish issue, other ethnic groups of Polatli would inevitably clash with the Kurds
of Polatli. This would offend Turkish citizens. Just as the Belen people do, they
evaluate all these demands and the Opening Policy as the plots of external powers.
This is a threat to unity and peace. People always stress the danger of partition, which
means becoming weak. The Greater Middle East project is one of the main reference
points when this partitioning issue is discussed. Neo-nationalist (ulusalct) people
primarily defend this anti-Greater Middle East project point. While the pro-MHP type
of nationalism stresses the betrayal or deception of the citizens, neo-nationalism refers
to the Republican roots and accuses current politicians because of their roles in the
Greater Middle East project of imperialist powers.

The neo-nationalists have problems not only with imperialist powers but also with
Arabian countries. They assert that while imperialists are a threat to the independence
of the Turkish state, these Arabic countries are threats to our pure-sacred religion. As
Yalgin (68), a local Turkish, retired teacher and an effective figure of the Democratic
Left Party (Demokratik Sol Parti-DSP), said:

Now there are sects in all Arab countries. Dervish lodges were abolished by
the laws of the revolution (in Turkey). They (Arabs) say that if you do not
accept the sheik, your sheik is the devil. Accepting the sheik of the sect means
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a mediator. The current sheiks are what the idols in the Kaaba were (in the pre-
Islamic Arabian Peninsula). Why would I beg him?

However, religion and nation are not arrayed in a supremacy order. Similar to Belen,
Polatli sees national and religious identities in symbiotic relations in the case of
Turkey. Other ethnic groups and religions should realize this fact and accord

themselves with reality.

Within this general framework, | argue that although Polatli has a solid Turkish
nationalist character, the fundamental determinant of societal functioning rests on the
ongoing negotiations between nationalists and some local political Kurds in case of
new political developments. For years, the Kurds in Polatli could easily find critical
roles in central positions. Since the Democratic Opening Policy has caused intense
debates, the public is sensitive about openly discussing the Opening Policy and
creating a specific ethno-political environment. Turkish nationalist narrative goes hand
in hand with the equitable participation in resources and without ethnic exclusionary
mechanisms. Inclusion and exclusion mechanisms function in terms of Turkish supra-
identity in which everybody tries to take credit for it. For instance, the newly emerging
Kurdish political tendency among local Kurdish residents reflects a synthesis of
respecting Turkish national ideology and hoping to be respected because of their
Kurdish identity. On the other hand, migrant workers from the Southeast cast a natural
doubt, and residents of Polatli are not inclusive toward them because of both their
Kurdish identity and a class-based point of view (their cultural identity and low
culture). Thus, there are two inclusive mechanisms of national identity: one is a
narration of the Turkish national War of Independence and the second is the
participatory opportunities for ethnic groups on resources. So, the meaning of national
identity becomes embracive despite the strong reactionary power of nationalism.
Reactionary acts represent a particular section of nationalism in Polatli, which rose
after the migration from Central Anatolia in the 1950s and 1960s. According to some
narrations favoring the statist and nationalist ideology, migrant people displayed
reckless attitudes against the local balance. Second reactionary attitudes came from
inside when agricultural workers migrated here seasonally after 2000. Fervent

nationalism manifests itself primarily in the encounter of these two social groups.
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Despite the inclusive mechanisms, the perception of threat among the nationalists has
gained a relative commonality after witnessing the population change caused by
agricultural workers in the area and the effect of the Democratic Opening Policy on

their peaceful relationship.

4.2 The Turkish War of Independence and Ethnic Coexistence

In 1921, bloody clashes took place between Greek and Turkish forces in Polatli. The
Turkish cavalry in Uzunbeyli raided the Greek army's headquarters and inflicted heavy
casualties. Then, in August, the Greek army intensified its attacks to take Polatl.
Although they continued the attack in the following days, they could not reach Polatl:.
There was still another eight kilometers as the crow flies to Polatli, and Ankara became
a border city. Two districts of Ankara, Polatli and Haymana were the bloodiest areas
of the clashes (Saruhan, 1996: 1). As the front got closer to Ankara, the silent effort in
Ankara became increasingly intense. Wheat, dry vegetables, barley, grass, straw, and
other goods needed by the army were collected by the National Commissions and
transported to Ankara. The weapons and ammunition smuggled from Istanbul and
brought by sea to Inebolu were also transported to Ankara (Vandemir, 2006: 36).
Greeks managed to get close to the ridges in the northwest of Polatli. They reached the
crests surrounding Haymana from the south and southeast and nestled in the outskirts
of these two districts of Ankara. Meanwhile, a Greek division had captured the Seyhali
section of the Polatli-Haymana highway. This place was only 60 kilometers away from
Ankara as the crow flies. Artillery sounds were heard from Ankara. Greeks spent their
last strength on a massive general attack in September but were repulsed. While the
Commander-in-Chief Mustafa Kemal Pasha had given orders to defend only the
positions at hand, today, he ordered all troops to take back through counterattacks
every piece of land they had lost. The general view of the clashes shows that the battle
had turned in favor of the Turks. Commander-in-Chief Mustafa Kemal Pasha and his
commanders ordered a general attack from Tasarruttepe. As a result of the bloody
bayonet attacks, the Turkish flag was planted on Duatepe in Polatli, and the Greeks
began to retreat (Altay, 2008: 302).
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The War of Independence against Greek forces reflects two ways of remembrance in
the narration of the people of Polatli. One is the echo of the Turkish nation's will of
independence and heroism. The second is the pain of the invasion by the infidels and
those heartbroken days. The memory of the war is a historical landmark in making the
local people exceptional in their minds. ilyas (69), a local Turk and a respected figure
of the Turkish War Veterans Association in Polatli, has a deep feeling when talking
about those war days that he heard about from his elders. Also, because of his old age,
he was very emotional when talking about clashes with Greek forces and accused

Armenians of potential hostility:

As soon as the Greek forces were destroyed, those people (non-Muslims living
in Polatl) fled away. The Armenian relocation was not in here. That was all in
the east. Everyone was minding their own business comfortably here. They
were all trading. There was no hostility. But because of collaboration with
Greeks, how can we forgive what they have done? I mean, if the same was
done to the Armenians, if let's say half of the people of Polatli were Armenian,
right, if it was invaded like that if the coffee shop owner didn't let us inside ...
were we going to leave them alone after the war was over? Were we? They
fled away because they knew how it would end... How can | speak more clearly
than that?

Yalgin (68), a prominent figure of DSP who is a retired teacher, referred to the cruelty
of the Greek forces who plundered chickens or crops. He said that some officers
displayed humiliating behaviors such as naming their dogs after the names of Ottoman-
Turkish generals (pashas) such as Ismet and Cemal. Unfortunate events in the past like
the First World War and the Turkish War of Independence are the historical points that
every Turkish citizen learned from their elders. However, the testimonies carried by
the generations who lived in that period until recently bring about the continuation of
the current national discourse. In Polatli, people feel the traces of the recent past more
than in any other area. The formation years of the Turkish Republic serve as a
discourse that will construct the needed trust. The appeal to a certain point in history
is a landmark for the reformation of the self (we-feeling) in the daily discourse of
Polatl1. A retired teacher and a former well-known leftist, Imran (70), told me in the

interviews:
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I came to Polatli in 1972. T have entered an environment of complete freedom
where there is no pressure from a psychologically very oppressive environment
(Haymana)... (W)hen I came to Polathi from such a place, I saw it as an
environment of complete freedom. Of course, as | said, the families of the
Polatli Artillery School have contributed (this). There are also Tatars,
immigrants, muhajirs, Kurds, those coming from Bolu, and the local people.
All this creates a cosmopolitan environment.

Imran emphasizes the effect of Artillery School as a positive factor for peacefully
uniting people. A variety of officials is not the only reason for that emphasis, but the
existence of the school itself, together with the front lines in Sakarya plain, martyrs
memorial, and Mehmetgik Monument, constitutes the symbolic background of
national identity. Together with the cosmopolitan environment that Imran speaks of,
these concrete national symbols serve as an overarching historical reference point for
different ethnic groups. Since there is no ethnic domination in the area, no specific
ethnic group declares its core status against others. Polatli, like other towns, has
continuity mechanisms that provide its unity against any existential threats. These are
evident stresses on self and others, historical ties, and social congruity/unity. In Polatli,
due to the powerful effects of the Turkish War of Independence, historical narratives
and testimonies often lead to the theme of unity and togetherness. So, living in Polatli,
Haymana and the neighborhood has created its group border per se. For instance, when
talking about the Kurds or Tatars of Polatli, they often quote "our own Kurds, our own
Tatars" (0ziimiiziin Kiirdii, oziimiiziin Tatart) in order to privilege the local people. For
instance, Yal¢in (68), a local Turkish, retired teacher, and secular-minded nationalist,
highlighted the difference of Polatli Kurds as follows:

There is no difference between the Kurdish population (culture) and our
(Turkish) culture here. Tradition and custom are all the same. We are no
separate people. For example, there is a village called Emirler right next to
mine. Here the independent (Kurdish candidates) get some votes, but not
enough to get that many deputies. This place has nothing to do with Diyarbakir.
There is no Kurdish-Turkish discrimination here. We have many
intermarriages here. Sometimes | feel uncomfortable calling them Kurds as if
implying that they are different from us. We have a family apartment upstairs
in the village of Yenimehmetli, a Kurdish friend was living there, but we never
thought that (negative) way (about them).
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Mutaz (45), an educated, secular-minded notable and a tradesman, adds the principles
and revolutions of Atatlirk together with the War of Independence and connects the
current degeneration to the global assault on modern Turkish culture. His comments

about complex cultural problems were impressive:

The values that Atatiirk established kept us together. Let's recount Atatlrk's
principles: republicanism, nationalism, populism, secularism, statism, and
revolutionism. They kept us on our feet. As we moved away from Ataturk's
principles and revolutions, we began to dissociate from each other. We couldn't
explain Atatirk to society. We have always tried to introduce pictures,
sculptures, and symbols. We approached them as a propagandist. If we were
able to explain the essence of Atatiirk's principles and values to the society, if
we had explained to the society with what difficulties the War of Independence
was won, if we had etched this into the minds of people with historical
consciousness, there would never have been a split. This is our biggest
perversion. | said social transformation, Ozal years, 6 November 1983, was the
day of change ... After the years of Ozal's rule, this society started to move
away from its main values. Look, all the great states that remain as nation-
states are a community of people kneaded with cultures that preserve their past
values. If you look at the example of Japan, they have experienced great
disasters, but they still resist within themselves. This is what it means to be a
community, to stay together, to be like cement. This is Japanese nationalism.
We didn’t blindly defend nationalism; we defended Atatirk's nationalism.
Anyone who sees himself as a Turk is a Turk. He is not this or that clan. | have
used the word | am Turkmen (only) twenty times in my life.

As can be seen, the emphasis on the preservation of national values is not related to
the "golden years" of the Ottoman period or Islamic references. Instead, as a social
democrat, Mutaz refers to the recent past and tries to resolve the current cultural
degeneration and all other divisive problems in the nation. | have so far laid the
foundations of togetherness and we-feeling from a cultural point of view. There is also
a material condition for this feeling which emerges from substantial economic sharing
and negotiation mechanisms going hand in hand with those cultural narratives. We
should denote how different ethnic groups, mainly the local Kurds, conform with the
official national discourse. This is mostly about compromises in which all groups come
to an unwritten agreement. Andreas Wimmer defines this cultural compromise in terms

of a successful power-sharing mechanism:
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Studying cases of 'successful' nation-building, for example the fusion of
different ethnic and tribal identities (not the Kurdish one, to be sure) in the
Turkish nation, yields some ideas on the conditions for achieving such a
compromise. Ethnic and tribal units are being incorporated lastingly and
extensively into clientelist systems, for example by serving as reservoirs of
potential voters for national political parties. The central elites provide, via
these clientelist channels, sufficient collective goods, such as legal security,
opportunities for political participation or physical infrastructure, to dissolve
ethnic particularisms over time. The structure of ethnic ties then comes to
resemble that of clientelist dyads resting on loyalty obligations between
individuals.... When ethnic groups dissolve in this fashion into a series of
personal, negotiable relations, they are prevented from being politicized. While
they do not disappear altogether from the map of identities, they do not play a
crucial political role. (Wimmer, 2004: 67)

When Wimmer uses the word "successful” for a nation, it means that nation does not
ethnicize the bureaucracy and involve other ethnic groups in social closure. However,
in the case of Turkey, the state is not solely responsible for this social closure. The
historical relationships of all ethnic groups in the region should be considered when
analyzing future political positions. In Polatli, the local Kurds did not position
themselves historically according to a specific national policy imposed on them by the
state. The economic, social, and political history of Tatars, Turks, and Kurds has
existed in coordination and based on a particular division of labor. Therefore, while
there is a Turkish national discourse in the region, Kurds or Tatars are not expected to
be in a position to make ethnic demands. People see everyone's presence in the local
economy as a hatural explanation for being together. Since people mainly consider this
state of togetherness as social harmony (ahenk), they view political objections or
demands with suspicion. No actual relevance is appraised or accepted for political
demands. However, how people's stress on cohesion points to national success must
be questioned. When it comes to living together without thinking, people often express
the same consistency across ethnic groups. When | asked about intermarriage and
running a business with others, Nesim (53), a recognized textile trader, old resident,

and mildly religious person, replied with these familiar words:

Of course, there is no such problem in Polath. For example, we have six
Kurdish brides. In other words, among these, Canbeks and Siibizin (tribes) are
included. We don't have the slightest problem with them. For example, the
husbands of my three-four sisters-in-law are Kurds. Leave us apart, Polatl is
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usually like this. As | said, a person from HADEP (Halklarin Demokrasi
Partisi-People's Democracy Party) can go and talk to the district presidents of
MHP, AK Party (Justice and Development Party), Dogruyol (True Path Party),
and DSP (Demokratik Sol Parti-Democratic Left Party) very easily. So, no
problem. That's why | said there is a gap between the Southeast (Kurds) and
Polath (Kurds). They don't see each other as enemies. They see each other as
brothers. But of course, | don't know what time shows now.

The director of Polatli Cultural Center in the municipality, Onder (31), a moderate
AKP follower who is highly informed on Polatli neighborhood, put this success story
in defending the Kurds' positive attitude in favor of harmony:

There are more Haymana people in Polatli than in Haymana. There is no ethnic
division between neighborhoods here. They live together in the same
apartment. Especially this Uzunbeyli village is a good example. In the villages
we visited, | met only one man in Yiiziikbas: village, who was so extreme or
resentful in terms of Kurdish nationalism. In fact, he was just someone who
hung out with his friends. But in terms of the culture of living together, Polatl
is truly an example. Our biggest problem in Polatli is the lack of belonging to
the city.

This emphasis on social cohesion/harmony also draws the boundaries of national unity
in the region, leading to condemnation of the foreign elements and "abnormal” political
demands. Since all the old local groups (Turks, Kurds, and Tatars) are organized
around the state-centered and accompanying wealth and power-sharing mechanisms
rather than cultural-political motivations, a narrative of cohesion through proximity to
the state operates in the area. Viewing state force as a taken-for-granted power, people
should obey the authority, which appears to be the only way to achieve social and
political harmony. This creates its home-ownership and has a unique social

repercussion on political issues.
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4.3 Awareness of Shared History and Geography: Old Settlers and Newcomers

As Verdery put it, the categorization of human societies is not just an abstract
construction; they also open a way for legitimate authority through them. Therefore,
what we call a social category attains reality and validity in itself among the people
(1996: 226). To reach this point of validity, these social categories must achieve an
integrated and inclusive impact on society. National identity in the modern world is a
typical example of these forms of categorizations. Nationalism is multifaceted as a
symbol, a matter of social relations, and categories of consciousness. Defining national
communities as imagined does not mean that they are unrealistic or fanciful. National
identities may be manufactured or invented, but for the same reason, these identities
cannot be seen as false consciousness any more than other human symbolic
constructions. Anderson says, "Communities are to be distinguished, not by their
falsity/genuineness, but by the style in which they are imagined™" (Anderson, 2016: 6).
In the Polath case, these full-featured dimensions stand out against the parallel
coordination of both ethnic groups and active economic pursuits. Definition of the self
primarily rests on the unspoken harmony of the property distributions and unique
division of labor. Having stable conditions before sharing mechanisms, together with
the triumph against enemies in more recent times, people have a feeling of the common
good in society in general. The official of the former Peace and Democracy Party
(Baris ve Demokrasi Partisi - BDP) party, Gulseren (50), justifies this harmony by
referring to the old settler characteristic of Kurds. She says, "There is no concrete
distinction here, but since the Kurds from Central Anatolia settled here in ancient
times, it has been imposed over time that everyone is Turkish". Despite criticizing the
current situation, Gulseren makes an explicit portrayal of the reality in the area. So,
setting aside the criticisms, most people who do not have a problem with this common
and official supra-identity discourse declare their "self" both by referring to the War
of Independence and their indigenousness and agriculture and animal husbandry
endeavor in the area. By the area, I mean Polathh and Haymana together, for the

geographical affinity and societal exchange are so strong, mostly as a population flow
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from Haymana to Polatli. As Bahri (62), party official of the former People’s Voice
Party (Halkin Sesi Partisi-HAS Parti) and a respected local Kurdish person, said:

Polath is a small form of Turkey. There are people from every province of
Turkey here. Currently, the indigenous people of Polatli constitute the
minority. There are people from all over Turkey. We do not distinguish
Haymana from Polatl.

As ethnically Kurdish, Bahri, with his unique Turkish jargon, always talked carefully
not to offend the current settlers of Polatli, since he always declared the importance of

the local economy:

Seventy percent of the population in Polatli earns their living from agriculture.
We do our farming in the summer, so we earn in the village and spend it in
Polatli. All kinds of people, whether civil servants, workers, or teachers, are
connected to the rural area. Haymana and Polatli have very large lands.

Polatli exceptionalism consists of mostly Turks, Kurds, and Tatars, who live in Polath
with connection to the rural area, and also Circassians, Bosnians, Central Anatolians
in small quantity. However, all cultural references to the distribution mechanisms of
properties are given on the delicate balance of the main ethnic subjects. Muharrem
(48), an ardent nationalist, old resident, and a well-known trader, evaluated this
balance within the frame of good-naturedness of local Kurds and used the word

"assimilated" as a positive characteristic of them:

The Kurds of Polatli came here from the surrounding villages. The Kurds of
Haymana came from the villages again. There is no such thing as Kurd in
Haymana. They were here as long as we were here. Is there any place where
they do not exist? But our Kurds here have been assimilated. We have given
and taken girls (intermarry). We became relatives. They are assimilated.
Although there are extreme fanatics among them, most of them have been
assimilated and are against these Kurdish events, most of them, 80 percent, 90
percent. They are keeping themselves apart. There is no problem in our
relations. We have twenty-four members of Parliament (Municipality) here.
Half of them are Kurds. We are seven members of the Administration
(Chamber of Commerce). Four of them are Kurds. It is half and half by all
measures.
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In terms of the awareness of sharing history and geography, we can quote other
interviewees using this discourse of coexistence and harmony. Local journalist Melih
(44), a local Kurdish who feels sympathy with Erbakan's National Outlook ideology,
told the importance of sharing a common past when praising the characteristics of

Polatli and also quotes the word "republican" with a favorable implication:

Maybe the best part of Polath is that. Some people wanted to stir up trouble
here (ethnic issues), but it didn't work. Why didn't it work out? Polath is a
Republic city ... The people here, in a sense, have experienced the same fate,
endured the same hardship, and matured under the same conditions. There are
immigrants from Crimea, from Bulgaria, from Bosnia Herzegovina. For
example, here is the expression of Tatars ... when they talk about a neighboring
Kurdish village, they say Kurds of our own. The others say Tatars of our own
or muhajirs of our own. There is a sense of belonging in their relationship with
each other. This has been fine so far, and it will be fine then. Although the
political conjunctures in Turkey try to disrupt this (unity), they can’t succeed,
and we hope not. In other words, we have experienced this a lot due to our
profession (journalism). There was a lot of stirring up, but it didn't work.

At first look, this emphasis on peace and unity can be evaluated as a cliché since
everybody, in the first dialogue, has a positive narrative on their local residence.
Ordinarily, nobody wants to discredit the community life, even though the essential
feelings may be the opposite. During the participant observation and the interviews or
the random talks, some complaints become apparent in terms of distrust or power
relations. However, two facts in the field make us think differently from clichés we
normally disregard. The first is despising the agricultural workers in contrast with
glorifying the locals. The second is people's conformity with the official national
discourse and constructing a parallel narrative of their local unity. For the collective
integration and identification of the locality, determining who should and who should
not belong to this unity has an essential and normative significance. It can be said that
every local construction of national identity has its own unique narrative that parallels
and touches the official national identity. For Polatl, the appraisal of local unity is not
peculiar to those who defend the Turkish supra-identity, but the Kurdish politicians
also have a kind of non-assertive ethnic political discourse on fiery issues. For

instance, Gulseren (50), a local Kurdish and an influential party official of BDP said:
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Frankly, 1 don't want people to come and take part in this Party just because
they are Kurdish. People should choose consciously. They should really
believe that minorities need to express themselves easily, which will happen
after a long time, through education. While we are currently carrying out the
election campaign, we don't adopt an approach such as, oh, you're also a Kurd,
so vote for the Kurds. We want those who acknowledge our rightness to be
with us.

People who are aware of the multicultural feature of Polatli try to pay more attention
to the language that can stimulate ethnic feelings. Journalist Melih (44), an Islamist
and a local Kurdish, was also attentive and referred to power-sharing in politics:

The founders of MHP and grey wolves are the Kurds here, yes. People who
were MHP mayors in the fifties and sixties, one for two terms and the other for
three terms, and people who still drink the water they brought, still live in the
houses they built; those were always the Kurds. Although fifty years have
passed, no matter what political party is in the municipality, people today say
'may Allah be pleased with Ali Riza Uzun and Haci Kadir Ozalp'. They are the
founders of MHP here. Another interesting point is that Ali Riza Uzun is the
man who registered Alparslan Tiirkes to MHP in Polatli. And here, despite all
the events and the Kurdish issue, there is still a good deal of votes from Kurds
to MHP. It has many voters. There are council members, there are people in
the town administration.

This widespread trend proclaims the nondeviant character of the local Kurds and tries
to include them under the national supra-identity. No citizens should be marginalized.
A perspective on national-regional ties will be gained through political mechanisms
based on power-sharing. People feel motivated in many ways not to change the current
situation for the sake of national harmony. Whether the nation is locally inclusive or
exclusive is somehow irrelevant because the actual definition we must make is the
living subjects subjected to exclusionary or inclusive action. If inclusive subjects
constitute the majority, then the inhabitants are appraised as having a high level of
civic character in their national feelings, as we observed in Polatli. So, we can evaluate
both exclusion and inclusion simultaneously for the sake of national identity. By the
time people define themselves in parallel to the official national discourse, the main
question is the positive range of intragroup relations in the area. This is closely related
to the long integration processes of the main elements of Polatli. The inner integrity of

Polath has been proved and confirmed through historical stages and turning points
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such as economic sharing and the shared past. People in Polatli participate in the
symbolic system of society in which the institutions, values, and norms provide an
affirmative belonging to the society. To give an example, freelance lawyer and local
journalist Halis (63), who named himself as Crimean Turk, rather than the more
common name Tatar, compared the economic life of Tatars and Kurds of Polatli with

the following words:

There is no feudal order here. If we say feudal, then the Kurds are the suzerains
(agha) here. For they settled here before us, while a Kurd had sixty thousand
acres of land here, forty or fifty acres of land was distributed to us by the state.
Look at those sixty thousand and those forty or fifty. | worked as a teacher in
the Inler village of Polatli in 1965. When 1 finished high school, I didn't go to
university for a year. At that time, those men (Kurds) had such big fields that
even a thousand or two thousand acres were available for the children. Whereas
we just got 40-50 acres of fields distributed by the state. Like my grandfather,
those who brought the money with them (during the exile) bought land, others
had none... Those Kurds were already rich. They were the wealthy people of
Polatl:.

This common sharing is sometimes described as unfortunate in that the town does not
have a sense of belonging to Polatli due to the coming together of people from different
origins. As Onder, the director of Polatli Culture House, said, "Unfortunately, there is
no sense of belonging in our town... The most important question we face in Polatli is

not having a sense of belonging to the city". Onder also said:

| was upset when Bac: village was divided away from Polatli. Bac: village was
founded in the 1500s. In that village, there was a woman who belonged to the
organization called the Baciyan-1 Arifan (Wise Women/Sisters) or Bacryan-
Rum (Sisters of Anatolia). There is also her tomb there. In order to create a
sense of belonging to the city, the deeper the roots of a city, the closer the
inhabitants of the city feel and accept to define themselves from that place.*

Although Onder emphasizes the importance of a shared historical narrative in addition

to material conditions, the majority of the people tend to refer to the living conditions

1% In my second fieldwork, I encountered compathy creation on some historical figures like the Sisters
of Anatolia (Baciyan-1 Rum) organization where Turkish female villagers could participate in the
production process, and people could remember the Islamic-Turkic roots. What Onder wished would
come true in later years, and | observed this on my second fieldwork in 2020.
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on which ethnic identifications are settled. As Mutaz (45), a notable tradesman who is
educated and secular-minded, put it:

Animal husbandry is an infrastructure detail of Yuruk Turkmen culture.
Actually, the Kurds also do a lot of livestock. For settlement, they especially
chose villages suitable for animal husbandry. In fact, it's the Crimean Turks,
whom we call Tatars, who set up agriculture here in Polatli. Coming from
Europe, they implemented the techniques they learned there ... The pioneers
of field crops are the Crimean Turks ... They always brought culture 60-70
years ago. These are always honest statements, but some try to deny it ... That
Is the truth of the matter. Garden and field culture is weak in the culture of us,
Turks, and Kurds. There is no garden culture ... The main occupation of Yuruk
Turkmen and Kurds is animal husbandry.

This narrative, based on financial details, is widely heard in public. It seems that
establishing an exceptional distinction on Polatll's identity, especially over Kurds,
Turks, and Tatars, depends on the economic consistency in the market. Of course, there
is also a fair number of immigrants from Bulgaria, Central Anatolians, and state
officials, but the main narrative, for the most part, circulates Turks, Kurds, and Tatars.
Coherence in the economic and political field creates coordination with the official
national narrative. Harmony in society implies care in the political arena. For instance,
Mutaz criticized the demands of Kurdish political parties in asserting the fragility of
Polatl1:

Peace and Democracy Party (BDP) has great influence here, especially on the
ignorant of the Kurds, let's say, on those who don't know politics. They dictated
to them that they were a society that had been excluded and trampled underfoot
until now. This is the approach of the terrorist organization (PKK). However,
it has nothing to do with it. One of the first mayors of Polatli, Ali Riza
Uzunbeyli, was Kurdish. I think, Polatli became a municipality in 1926. I'm
talking about the 1940s. These (ethnic issues) are all discords sown among the
society later on. On the contrary, there is no discrimination between Kurds and
Turks here.

This narrative is peculiarly pervasive among the nationalists who feel uncomfortable
with ethnic demands. Among the people who have Islamist tendencies, ethnic demands
are merged into the ummah feelings together with criticism of some old political

nationalist practices in Turkish history, asserting the Islamist one instead. However,
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the counter figure for the nationalists to compare "our own Kurds" is the agricultural
workers coming from Southeast Anatolia. People almost always stay away from those
workers because of their potential ethnic politics and cultural/economic differences.
Through which justification the other is determined changes constantly. Sometimes a
political generalization is made over class/cultural difference, and sometimes the
cultural difference is defined through political reaction. The political aspect of the
problem is closely related to the Democratic Opening Policy of the government, where

the primary threat perception is felt and justified.

4.4 Democratic Opening Policy and Fear of Disorder

The perception of threat to national identity in Polatl is basically considered against
the peaceful environment created by the common political and economic sharing
mechanisms. The main discussion is always based on the potential disruption of
harmony, and unlike the case of Belen, people here do not talk much about the feeling
of being "outsiders in their own land". Instead, people are worried that long-standing
peace created through regional togetherness, i.e., the War of Independence and sharing
property in the area, will be disrupted by the Opening Policy of the government. These
are the two continuity mechanisms of Polatli; common destiny and sharing the same
territory, including all economic activities, through which people can refer to a supra-
identity. For instance, Mehmet Metin (56), who is originally from Corum city and a

politically moderate conservative, said:

(L)ook, for example, there are a lot of Kurds here who speak Kurdish. Does
anyone say anything? Their culture doesn't disappear. We are now in 2011. As
far as | can think, it didn't disappear since Atatlrk. Why is it disappearing now?

This is one of the most common reactions heard in nationalist circles. Again, during
the interview, Yasar (61), a former leftist and a known retired teacher said:
“(A)uthorities must convince the nation that it is necessary to live together from now
on. Otherwise, a lot of blood will be shed. For thirty years, blood has been spilled on
both sides. Nothing changes with the Opening.”
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Fear of losing the peaceful situation in the town is the main reason for opposing the
Kurdish policy. Kerim (84), originally from Haymana and a well-known person, was

surprised to hear such ethnic demands. During the interview, he said:

| don't believe in the Opening. I'm telling my humble opinion. I think the death
penalty should not have been abolished. Maybe future generations would at
least breathe a sigh of relief. These Turkish-Kurdish issues have only just
emerged. In the past, when we saw each other, we used to say selamun aleykum
(peace be upon you) and aleykum selam (peace be upon you, too). But now we
started to look at each other with suspicion as we greet. But of course, everyone
has their own opinion. We must show respect. Look, Polatli was founded in
1926. There are Kurds, there are Turks. Nobody said you are Kurdish or
Turkish until now. Why is it out now? No problem for me.

"Why is this Turkish-Kurdish issue coming up now?" We need to understand this
critical question and the motivation behind it. Those who are suspicious about the
policy always ask the following questions: "Where did that come from now?", "What
Is this about?" The first reactions are mostly the same startled response with an

objection, of course. Miinir (41), an ardent nationalist and a local Turkish resident said:

From my point of view, | don't think that there is a Kurdish problem, a Turkish
problem, a Circassian problem, a Laz problem; I don't believe it. For centuries,
there was no such thing as a Kurdish opening, a Turkish opening, a Circassian
opening, a Laz opening ... In other words, in the Republic of Turkey, Turkish,
Kurdish, Tatar, Circassian people were like brothers for centuries. I'm Turkish,
but my wife is Kurdish. We've never had a problem with that. We lived under
the same roof as brothers. In the last five-six years, the Kurdish problem, the
Turkish problem, the Circassian problem have emerged. | can't understand.

As argued before, the main perceived threat for Turkish nationalists is strongly related
to the fear of division of the country, which Turkish national forces strongly voiced
during the War of Independence and the formation of the Republic. This historic fear
creates its own consensus on unity and harmony. People are more comfortable
identifying their fears and enemies rather than the inner definition and limits of their
unity and harmony. The outside is much easier to identify for people than in-group
traits. In the context of Polatli, these forces are defined as "external forces" and their
"internal servants". This is an easy way to talk when national threats are looming in

any area. However, what distinguishes Polatli from the others is the way they talk
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about the subject, which has a much smoother transition mode. Polatl1 raises themes
that mainly refer to social cohesion in three continuity mechanisms: self-other, shared
past and social cohesion. Common past and self-other division follow the emphasis on
harmony. We can observe this, especially on the agricultural workers' issue. As

Muharrem (48), a well-known trader who is an ardent nationalist, said:

Nowadays, a man from Urfa with 400-450 households came here for a mattock
and settled here. | don't even know them. If someone from Urfa passes through
here, no one knows him. Four hundred and fifty households, at least 10 people
each, make 4.500 - 5.000 people. What if two people from Urfa get married
and hang the PKK flag while they are having a wedding? And if they get
married with the PKK flag, wouldn't it bother you as a Turk. The local Kurds
here don't welcome it either. They are also disturbed. Why are you doing this?
This is the problem for the last three-five years. They can't easily cause such
incidents like that here. If there are five thousand people in the Esentepe
neighborhood, any man (from Urfa) who is a candidate for mukhtar (official
neighborhood authority) can become a mukhtar. Now we always experience
insecurity while renting a house or doing business. Same as the trouble in the
Southeast ... Now there is something like "the other". Others. We used to be
together, married like brothers. We used to drink together, eat together. Now
some started to withdraw from them (the community). Then you start to move
away from them. It was just out of the blue. If those 5.000 people become siXx,
seven, ten thousand tomorrow, the people here involuntarily must be from that
side just like in the Southeast, no matter what. For example, we used to say
‘Tatars of our own' here. Now the same thing happened with us, just the
opposite, from inside us. The fighting before 1980 was not like this. The
separation seems more frightening today.

As seen, people's first reactions about the Democratic Opening Policy or the Kurdish
issue are always full of expressions of surprise. While the in-group reason for these
reactions in Polatli is the people living together in the region in a sharing relationship
without ethnic politics, the other reason consists of the political background, that is,
the emotionality and fear of division caused by the struggle in the War of Independence
in the recent past. Details of the management of threat perception emerge in the depths
of the interview. After intense observation, | use the term "ongoing negotiations™ to
describe the prominent stance of the people here. Like Belen, the town has a typical
attitude, which lays the responsibility for ethnic politics on foreign powers. While the

nationalists cannot attribute these political demands to the local Kurds of Polatli, they
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tend to look for the source of possible separatist ideas in the agricultural workers

coming from other places.

Negotiation means providing the basis for a smooth transition of a problem towards a
solution within the framework of existing social balances. People mostly react
negatively to the topic, but after a deep interview, they discuss the topic from different
angles instead of denying it. This may also seem like a policy of denial, but since
people are aware of their own togetherness, it is perfectly normal for them to react
when threatened by any potential split. Miirsit (49), an accountant and supporter of
MHP, then talks about this Kurdish question without denying it, but carefully
considering the Kurds of Polatli. As Muharrem (48), an ardent nationalist and a

respected old resident, said:

There is a Kurdish problem in general, but it is out of the question in Polatli.
Those in Polatl are also against the problem. They don't want these issues.
They are assimilated, and it is what it is. But still, when you curse the Kurds of
the East, the people here inevitably take offense.

Regarding the references for the ethnic and political demands, it can be argued that
there are two different driving forces behind them. One is put forward by MHP
followers who accuse inner traitors, while social democrat nationalists draw attention
to the secret plans of the Western powers, which is mainly the "Greater Middle East
Project”. This shows that while secular social democrats refer to the founding values
of the Republic (fighting against Western imperial powers), hardcore Turkish
nationalists target "traitors” in the real life of the nation, which creates a form of
passionate politics. Both reactions are parallel with the Republican slogan "indivisible
integrity of land and nation". So, apart from the startling response, people perceive it
as a threat to territorial and national unity. The principle of the Republic, in the form
of the indivisible unity of the nation and the land, forms the basis of the daily discourse
of the nationalists. This fear is embodied in the internal enemies of the Turks. Retired
teacher Yalgin (68), a local Turkish, retired teacher and an effective figure of DSP,

defined those enemies with the following words:
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There are two great enemies of Turkey in the world: One is the West, let's say
America or Europe, while the second is Islamic countries. Why is the West an
enemy? Turkey is the only state in the world that stood against imperialist
ambitions for the first time and didn't allow its people to be slaves of imperialist
countries. Atatiirk is the only statesman (to do this). Every century produces
only one genius. The genius of our century is Atatirk. Why? Because he
thwarted imperialist desires.

Those who are more inclined to Islamic ideology evaluate national unity through
Islamic and historical common fate of all Muslim ethnic groups in a brotherly tone.
The first two views above also respect the power of Islam in creating a kind of
brotherhood among ethnic groups and the nation itself, but their main point of
departure is tightly attached to the power of the state ideology by emphasizing the
indivisibility of the nation. It is a mutually self-generating cycle between state and
nation on which social harmony is based. If someone defies the cycle, it is considered
a disruption of harmony. If the Kurds do not voice their ethnic politics, it will be better
for every group in Polath. If the state allows the Kurds to make an ethnic demand,

every group will follow the same path, and social life will become chaotic.

During an interview, ilhan (70), who is also a retired teacher and a former leftist talked
on the Opening Policy by questioning the background of Kurdish politics and the

current government:

From what | read, who became members of parliament, senators in the East?
There were the notables of the tribe or the children of the landowners. Now,
their literary and intellectual team. Those who cooperate with the tribes or
landlords become members of parliament. It hurts that poor citizen again. This
Opening is never for the poor. | think their main concern is just to weaken the
Turkish Republic. No matter how much history we read, if we don't learn from
history, we are doomed to failure. Neither our neighbors, nor this, nor that;
none of them want the strong Turkish Republic in the Middle East because of
Turkey's position ... If | agree with foreign powers, | can (easily) come to
certain positions. What happened in 2002? The USA tried to enter Irag. Ecevit
said no, crisis broke out. Abdullah Gul and Tayyip Erdogan went to the USA
and toured ... They got permission. They said we will do what you want, and
they came to power.

The negative reaction to ethno-political demands has deep roots in the understanding
that as the world is globalized, the nation's founding values are more attacked. Putting
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this equation out as a conspiracy makes it difficult for us to have a comprehensive
approach; rather, we need to see the mechanism of nationalist continuity behind this
way of thinking to understand perception. The power of globalization at all levels
actually reinforced nationalist attitudes and preservation of national values. The
public's response to narratives of globalization expresses the power of nationalist

ideology at the popular level.

Popular conservatism has two-sided cyclical relations between state ideology and
popular reproduction of the same ideology. When nationalists present an argument
against foreign powers, they capture not only the nationalist principles but also their
own local peace and power, with the sense of victimization and moral superiority
inherent in Turkish nationalist discourse. Since the nation-state is still the only
legitimate political organization, globalization cannot assign a robust ideology for the
people to disintegrate the old social forms. On the contrary, during the 1990s and
2000s, national narratives dominated all forms, from neo-nationalism to right- or left-

wing populism.

Regarding negotiation, although classical nationalist reflexes are common among
nationalists, this is not a matter of "populist nationalism”, which Lloyd Fallers
describes as having a high level of self-consciousness. He argues that "(T)he logic of
populistic nationalism when it rises to self-consciousness, insists upon unity based
upon similarity, but this very insistence encourages scrutiny to discover and eradicate
diversity. So it is that nation-states are more civil when they are less self-consciously
national” (Fallers, 1974: 3). Fallers constantly inserts "civic quietude” into the daily
routine and its political culture (1974: 6). Apart from the self-consciousness claim,
Polatli seems to have the political culture to grind down the hot topics of nationalism
into smooth transition despite the strong nationalist reflexes in reaction to globalism
and the current internal politics. Nesim (53), a mildly religious recognized textile
trader who is an old resident, is an example of such a simple thought:

I don't think these demands will break the unity ... Let's not be afraid of
prohibitions, but if there is an intention against the unity of the homeland and
nation, this is what should be feared. Or else let people speak their own
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language ... If people sing in Kurdish, let them sing. Nothing will come out of
it. But when you say 'let's separate the schools of the country, let's separate the
courts let's separate this and that, then you become a separate state. Then there
will be no unity.

Crimean Tatar Halis (63), a freelance lawyer and local journalist with a robust neo-
nationalist tendency, tried to understand the reason behind ethnic politics by adding an

annotation to the secret plans of the Western powers:

The U.S.A. has now come and invaded northern Iraqg. It protects PKK there, in
the region. It prohibited Turkey's cross-border operation. PKK has been
waging proxy warfare in every way it can; they are the perpetrators of proxy
warfare on behalf of the West. Therefore, it (the U.S.A.) has been organized in
parallel with PKK in the eastern and southeastern cities. Now, the genie is out
of the bottle. They will eventually voice their demand for independence up to
the end. For the time being, they proceed to demand a federal system. They
clearly and openly spit it out (say it). Well, if | were a Kurd myself, maybe |
would demand the same, but | don't know what a Kurdish citizen would think,
but this thing won't do them any good. There, in the region, they will protect
America’'s interests, the interests for oil and a Kurdish state will also emerge
there besides Israel, but they won't be able to enjoy those benefits from oil. To
me, after all, the welfare of the Kurdish citizens in the Turkish Republic
depends on being the citizen of the Republic, or a commitment to the Turkish
state.

As a result, when we look at the general trends, we can see that the same nationalist
objections widely known in Turkey are also voiced against ethno-political demands in
Polatli. However, due to the relatively peaceful coexistence and economic sharing
mechanism, the people of Polath try to express their nationalistic fears on a more
negotiable basis by separating their ethnic groups from other "troubled"” regions and
giving them a privilege, just as they did between agricultural workers and local Kurds

in Polatli and Haymana.
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CHAPTER 5

NATIONAL UNITY WITH GRATITUDE AND LOYALTY:
SAKARYA - AKYAZI CASE

5.1 General Facts about Akyaz for the 2011-Fieldwork

Akyazi has a population of 80,000. The main ethnic elements are Caucasus immigrants
(Abkhazians, Georgians, Circassians), Balkan immigrants (Muhacirs), local Manavs
(Turkmens), local Kurds, Kurds newly arrived from Agri, and predominantly Black
Sea people (mostly Trabzon and then Rize). There are large hazelnut fields here, and
Kurdish seasonal workers come for harvesting during summer. The first settlers in
history were Manavs. Then the Kurdish migrants came in the nineteenth century, and
the Caucasus and Balkan people followed in the second half of the nineteenth and the
first quarter of the twentieth century. Finally, the Black Sea people came mainly after
the 1950s, and the Kurds of Agr1 came in the 1960s and later. Like Belen and Polatls,
Akyaz also has strong relations with its villages, except that Akyazi's villages have
become districts of the center in a way, while Belen and Polatli's villages are a bit far
from the city center. Villages in the plains are inhabited by Manavs, Kurds, and
Balkan muhajirs, while mountain villages are inhabited by people with Caucasian
ethnic origins and the Black Sea people. It should be borne in mind that there are quite

a large number of villages with mixed ethnic groups.

According to current residents, Black Sea people dominated the area after their
immigration in the 1950s. Before this period, during the Ottoman-Russian War (1877-

1878), people of Caucasian origin came to Izmit and Sakarya, while most Black Sea
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people migrated here after 1950. There are two major sources of Balkan migrations:
the Balkan Wars (1912-1913) and the Bosnian War (1992-1995). Local Turkish
residents are often called Manavs. One of the old families (Yenice) argues that there
was no such name as Manavs twenty-five years ago. This name, Manav, is given by
Black Sea people to classify the local residents. Like the Polatli Tatars, the Abkhazians
of Akyazi are known as secular and civilized faces of the town. All ethnic groups of
Akyaz1 have strong historical memories of their own and others' origins and stories.
Most people do not like the politicization of ethnic characteristics. Many of them talk
about the uniqueness of the Turkish state, the Turkish flag, or the Turkish land. Putting
one of the ethnic symbols (mostly flags) next to the Turkish one is considered
inconvenient. Abkhazian notables say that putting the Abkhazia flag next to the

Turkish flag at wedding ceremonies is forbidden.

In terms of economy, the Akyazi region is known for its broad industrial factories and
companies. There is aluminum, automotive, motorcycle, glass, textile, coke, chocolate,
hardwood, forest products, metal, chemistry, dairy products, and paint factories in the
region, which is also a health tourism center. This ultimately creates migration and
forces people to commute to work every day. Livestock is in decline, but agriculture
is in its ordinary course. Wheat, corn, beetroot, barley, sunflower, and vetch are the
primary agricultural products. In addition, vegetable production is relatively high, and

most of the vegetable need in Istanbul is provided by Akyazi and its surroundings.

I first came to Akyazi on August 1, 2011. In those days in August 2011, | was
witnessing the match-fixing debates in the Turkish football league and the heated
tension between the government and the Chief of General Staff Isik Kosaner (Not long
after, Kosaner resigned while I was there). Pro-AKP people of Akyazi had the Taraf
newspaper in their hands, and the news was hotly debated in local gathering areas. In
my case, it mainly occurred in the garden of the Teachers' House. Since hot nationalism
is indispensable for the public in Akyazi, the other most crucial subject of discussion
was the Democratic Opening Process. No matter which party the people support in
Akyazi, there is a solid consensus to oppose division and ethno-politics. Along with

those who rejected the Democratic Opening Policy in advance, some pro-AKP
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nationalists see the policy as a fortunate and favorable opportunity for the country's
future. However, they are also suspicious of the politicization of Kurdishness.
Although they respect the existence of Kurdish identity, they oppose the rhetoric that

glorifies PKK because all the casualties and martyrs are still in their minds.

Those were the days of Ramadan, which started on August 1st. It was in several half-
opened, half-lighted coffeehouses where you could have tea or simply fast food. None
of the restaurants or cafes were open. Otherwise, you could just buy some food items
and eat invisibly where you're staying. The Akyazi Municipality was under the rule of
AKP. In addition, Erbakan's National Outlook has an important supporter group.
Welfare Party (Refah Partisi-RP) won the municipality in the 1989 local elections, and

National Outlook remained in power until the AKP government.

Akyazi differs from Belen and Polatli in that it has more religious manifestations than
the other two. I have observed three reasons for this religiosity. One is Akyazi's refuge
character, which makes Balkan and Caucasian Muslims always remember how and
why they came here. After the Greek occupation of Anatolia, the already organized
Muslim ethnic groups (primarily of Caucasian origin) clashed with all other non-
Muslim elements to save Muslim domination in the region (Pinson, 1972: 72). The
second reason is the solid historical myths about Muslim-Turkish warriors who fought
against the Byzantine forces during the founding years of the Ottoman Empire. Akyazi
and the surroundings were one of the most influential places for Muslim borders
(Gazis-Ottoman raiders of holy war such as Kara Miirsel, Konur Alp, Ak¢a Koca, Kdse
Mihal, among others) (Lindner, 1983: 14). Gazis of Akyazi1 were very active in these
conquest activities against the Byzantine Empire and other Christian Balkan forces.
Historical narratives about the struggle with the “infidels" establish a strong
connection with history and increase the sense of belonging to the land. Third, the
migration of the people of the Black Sea (mostly the popular hodjas of Trabzon and
Rize) sharpened the religious characteristics of Akyazi. Akyazi's identity is already
inclined towards Islamic codes, but Black Sea people have repulsive and alarmist
features within the framework of Islamic sensibilities. They also have an intense

indulgence in weapons. Black Sea residents of Akyazi predominantly have personal
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weapons and view other ethnic groups, such as the Manavs, as benign and Bosnians
as European/civilized. Excessive indulgence in weapons and religiousness creates a

very high level of tension and alertness in Akyazi's daily life.

As for the emphasis on Turkishness, there are no strict rules about Turkishness as there
are for religion. Because Akyazi is a multiethnic town, nationalists see Turkishness as
a common (supra) identity for everyone. Although it may seem unusual at first glance,
the emphasis on Turkishness is underestimated because most people know they are not
ethnically Turkish. As a Black Sea dweller told me "We are very happy to live under
the supra-Turkish identity.” The rigidity of national identity is too full of Islamic
sentiments. Islam is easily felt in daily life. As | mentioned in relation to the days of
Ramadan, if someone smokes on those days, people do not hesitate to warn him. As
an interesting point, similar to some religious people of Hatay, people of Akyazi are
also known for their rebellion against the Hat Revolution. This may be a sign of
traditionalism/Islamism. People use more Islamic expressions in everyday language,
as seen in Belen. It is my observation that middle-aged people recite verses from the
Qur'an when discussing an important subject. For example, if anyone wants to praise
the multi-ethnic demography of Akyazi, they immediately bring up the relevant verses
of the Qur'an. This behavior is prevalent.

Considering the perception of the state, the shelter characters of Akyazi and Adapazari
neighborhoods for Muslim groups create a feeling of gratitude towards the Turkish
state. There is a strong equation between Islam and the state in real life. They cannot
be split. Because they do not doubt the reliability of the state, sometimes loyalty to the

state and Islam are intertwined.

Besides the three reasons I listed above for religiosity, religiosity also has a political
aspect. During the national resistance against Greek forces in Anatolia, several
independent Caucasus attempts were made to declare autonomous regions in the
Southern Marmara region. This caused some trouble for the Turkish Kemalist national
forces for a while. After establishing the Republic and attaining peace and security,

Akyazi and its surroundings tried to regain their respectful roles in the face of the new
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Republic by integrating religion with contemporary nationalist values. Similarly,
Meeker analyzed the same integration process of Trabzon after some conflicts between
the young Republic and the old Trabzon elite (Meeker, 2002: 52). In my analysis, the
people of Akyazi made great efforts to regain their old respectable and indispensable
role in the face of the state in order to compensate for this temporary tension. They
strongly emphasized the importance of a united Muslim society and commitment and
loyalty to the Turkish state. Intense immigration from the Black Sea region in the
1950s strengthened this common unwritten contract among the people tremendously.
As Gellner points out, the underdeveloped countries of the nineteenth and twentieth
centuries have had a reactionary populist policy of sticking to the traditional values
unlike and in opposition to the supremacy of the highly developed Western countries
(Gellner, 1997: 235). This defensive attitude of conservative towns in Turkey is a
common meeting point with the official Kemalist discourse accusing Western powers
of invading Anatolia. Being anti-Western is a convenient opportunity for conservative

towns to become an indispensable part of the nation and state.

Therefore, | argue here that since the Muslim ethnic groups took refuge in this region
during the disintegration of the Ottoman Empire, loyalty to the Turkish state is the
essential identity mark for living in peace. All of them have their own survival stories
in the recent past and also took part in some religious and nationalist frontline conflicts
against non-Muslim elements during the founding years of the Republic. As Suavi

Aydin writes:

The passion for statehood is often the result of trauma. For example, the fact
that the nineteenth and twentieth-century immigrants in Turkey considered the
country as a shelter and the state as the owner and protector of this shelter gave
rise to the idea that they should protect the state here based on their own history,
and they associated this with the idea that they are unprotected; these masses
are connected to Turkish nationalism. The fact that the main vein of Turkish
nationalism has always developed state-based thinking has also kept it away
from democratic nationalism forms. Therefore, Turkish nationalism cannot
think without a state and builds nationalism as state nationalism. (Aydin, 2015:
71)
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The formation and survival of the Turkish national identity in Akyazi work together
with the liberation of the Turkish state. In addition to the continuity mechanisms, |
have mentioned in each field (we-feeling, history, cohesion), the starting point of
national unity and peace is to make all people loyal to the dominant national discourse.
For instance, like Belen, | have frequently heard that Turks are tired of others getting
on their nerves. In this kind of conversation, people talk about how patient the Turks
are. However, if one continues to get on the Turks' nerves (like stirring up ethnic
issues), then the red line is crossed, and the Turks inevitably begin to take the matter
ruthlessly (I will discuss this issue further in Section 5.4). Kind words can quickly turn
into hatred and aggression when ordinary people feel threatened in their daily lives.
For this reason, the perception of threat is evaluated in terms of fear of division,
especially because of the Democratic Opening Process, as is the case with the neo-
nationalists from Polatli. For example, Balkan immigrants see this as comparable to
the unfortunate experience of Yugoslavia. People always object to the ethnic issue
when it rises to the level of socio-political demand. It does not seem to be a problem
if it stays at the cultural-ethnic level. As Samet (62), a retired official of the National
Education of Akyazi, says, "You can speak your mother tongue at home or in your
neighborhood, no problem. Don't cross the line". The people of Akyazi see nationalism
as a unifying phenomenon. For them, nationalism is not racism. Samet, again, says,
"Nationalism arises under the necessity of unity over religion, language, ideal and

homeland".

As in Polatli, those I observed in Akyazi find some local Kurds much more trustworthy
than the immigrant Southeast Kurds. They are always hesitant when it comes to
seasonal workers. A rumor once spread that a Kurdish bagel seller was a PKK
supporter and was responsible for one of the latest PKK attacks. People gathered
around him, and they would lynch him if the police did not come. Then the truth came
out, and it was understood that the bagel maker was innocent. However, interestingly,
people talk about it to show how vulnerable they are when their nation is under attack.
They see this lynching attempt as a challenge to a possible attack by the enemies, and
they are proud of it. For understanding this alarmist stand, we must look at how they

define themselves and their limits.
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5.2 Taking Refuge and Solid Ties with the State: The Key Components of Home-

Ownership

In the late nineteenth and the early twentieth century, there was an intense flow of
many Muslim elements from the Caucasus and Balkan regions to the Ottoman lands,
including the southern and eastern parts of the Marmara Sea and the western part of
the Black Sea. Thus, the importance of Akyazi increased with migration. These
Muslim elements, which act as a barrier between inner parts of Anatolia and Istanbul,
and are prone to warfare, formed a solid dominant Muslim circle against the non-
Muslims (Greeks and Armenians) in the region by interacting with the Unionist secret
societies in the following years. In the previous centuries, the Ottoman dynasty always
had strategic relations with the Caucasian Muslims against Russia (Karpat, 1985: 65-
70). With an intense migration from the Balkans to the region, a dense immigrant
population emerged, and their settlement had also been a problem. Migrants from the
Caucasus region engaged in paramilitary activities in the region, which sometimes

caused tension with the state authority.

When we look at the course of the region from the past to the present, there is no doubt
that the most important determining factor is Islam. For this reason, it is not possible
to understand the region and many other Ottoman geographies only from the
differences specific to ethnic communities and without considering the inclusive and
encompassing nature of Islam. Contrary to the millet system of the Ottoman classical
age, what Anatolia witnessed in the nineteenth century was an overt Islamization
because of migration movements from the Caucasus and Balkan lands. The Muslim
population became the majority especially after the 1877-78 Ottoman-Russian War.
As Karpat notes, "Islam and the Ottoman traditional political culture became,
henceforth, the link uniting the linguistically and ethnically heterogeneous population
of Turks, Circassians, Bosnians, Pomaks, Arabs, and others, now forced to live
together, into a new form of political association" (Karpat, 1985: 75). Karpat depicts

this majority phenomenon to the advantage of creating a new nation. In his words:
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(T)he successful integration of migrant ethnic groups into the Ottoman
community altered fundamentally the traditional social structure of Anatolia
and prepared the ground for the establishment of new forms of social and
political organization, including a national state. This fundamental process of
social and political transformation superseded all ancient forms of loyalty and
organization and made the population ready to adopt a new political identity.
The process culminated eventually in the establishment in 1923 of a national
Turkish state that was not only the synthesis of the century-long population
movement but was, politically, the most suitable system for unifying the
variety of different groups assembled here. The Turkish national state was born
of and further fostered the new sense of political identity and affiliation based
upon a common historical and cultural heritage and upon aspirations for the
future. (Karpat, 1985: 77)

In Akyazi, the common historical and cultural heritage forms the backbone of national
unity, and Islam is the value that fulfills the word “common. Kenan (50) is a Bosnian-
origin, a moderate religious grocery owner. Talking about prioritizing Turkishness or
Islam, he said:

For us, Muslim identity is at the forefront. First of all, we are Muslims. We
were Turks after all, we were Turks when we lived in Yugoslavia. We came
here because we are Turks, we were persecuted there.

Although Kenan is Bosnian, he may be emphasizing his Turkishness rhetorically, but
it is seen that he uses Turkishness and Islam interchangeably. This is a common
attitude. In addition to seeing Turkishness as a supra-identity, sometimes Turkishness

is utilized to characterize Islamic identity.

The inclusive attitude implies acceptance that Islam is widespread and that everyone
should pay regard. Orhan (51), as a local Turk (Manav) and religious-nationalist,

defined this comprehensiveness as follows:

As I've told you, we treat them as human beings first of all. Muslim, human,
and then ethnic groups follow ... Well, the ethnic group is to be aware of the
self, and this is how it is in our faith as well. Our beloved prophet also
mentioned it, as decreed in the verse (of the Quran), in this way tribes come to
know one another. Except that, you can’t call yourself Kurdish or Circassian.
First of all, we are Muslims; take a look, everybody is praying at the mosque.
That mosque can’t be labeled 'the mosque of a Bosnian or Abkhazian'. That is
the mosque of God (Allah). Everybody, people from every walk of life is there.
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The critical point for being Muslim in this respect is to refer to the absolute dominance
of Islam in the land. Islam is not just the identification of the people; additionally, it is
the symbolic indicator for the home-ownership in the area. Turkishness, on the other
hand, shows the connection to the Turkish political authority, from which Islam is not
excluded. Islam and Turkishness strongly remind many people of the recent history
they took shelter in; this familiar feeling also provides security and salvation by
feeding the sense of home-ownership. For those who have immigration history in
mind, Islam and Turkishness are safe havens they feel obliged to be thankful for.
However, this is not about feeling low or frustrated; Akyazi's nationalistic and
religious manifestations express a strong sense of home-ownership with high self-
esteem. Interestingly, the term "Turkish supra-identity" is used explicitly in a sentence
where non-Turkish ethnic groups define national unity's content. For example, Bilal
(62), of Laz origin and secular-minded nationalist, declared that the people of Akyazi
live together in peace, under the influence of the Turkish supra-identity:

We are like relatives with Bosnians residing here. We hug each other brotherly.
I mean, we live happily together under the supra-Turkish identity. We have no
problem whatsoever. Everybody here accepts another as they are, and this is
thanks to the supra-Turkish identity. We are extremely content. Well, of
course, we do have separate things. | call my Laz relatives, and the Laz
language is spoken there. Nobody messes with this. Folk songs in the Laz
language and horon dances (a folk dance of the eastern black sea coastal
region) are performed. Just go to our village and you'll see Laz music is played.
So what? Nobody says anything to us.

The defensive features of nationalism are not an exception for the people of the Black
Sea. By defense | mean the late arrival of Turkish nationalism, compared to Western
European and Balkan nationalisms. The ideology of establishing a Turkish national
state was the most dominant policy to save the state in the last years of the Ottoman
Empire. Unlike separatist Balkan nationalisms, for Ottoman and Turkish intellectuals
and bureaucrats, nationalism was primarily aimed at liberating the country from
invasions and separations. Therefore, this has created a nation formation process that
feeds the alarmist mood and in which the state produces and performs defensive
discourses. Despite the intense westernization and modernization policies of the last

two centuries, the anti-imperialist and anti-Western stance has been fed by the loss of
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land and the traumas experienced by Muslims who took refuge in the country in the
last centuries. Therefore, people's emphasis on coexistence and social harmony can be
very fragile. In Akyazi, the self-confidence | mentioned above is highly influenced by
anxiety and defense psychology. While it is emphasized that generally everyone lives
in peace in Akyazi, it can be easily observed that there is a very reactionary and alert
mood that causes misunderstandings in daily life. In this respect, people always tend
to maintain national unity. According to Samet, (62), a retired official of the National
Education of Akyazi, the meaning of social cohesion and national unity is described

by the inseparability of the nation:

This is how | describe Turkishness and Anatolia. Anatolia is like a huge pan
on a big fire. You show up holding a handful of butter and put it into the pan,
so it melts. Then, | show up and put margarine into it. Another citizen
approaches and pours olive oil. Then, another person with sunflower seed oil
does the same. Everybody poured whatever oil they held. This oil is boiling
right now. At that moment, someone comes and claims their olive oil in the
pan. Yeah, sure brother, put your hand into the oil and get it. Just do it if you
can.

The implication behind this interesting metaphor is to reveal the sharing of a common
destiny unique to Akyazi, which embodies the general landscape of Turkish
nationalism. Samet looks very determined in his arguments and speaks in a passive-
aggressive tone. His sensuality goes beyond what it claims in practice. Thus, often all
counterarguments and discourses are doomed to be in vain. The discourse of Turkish
nationalism in Akyazi is full of this emotional hypersensitivity. Since Akyazi is a
migration town that is the refuge of persecuted Muslim groups, Turkish nation-based
ideas and habits are routinized and reproduced in daily life dialogues. There is a
remarkable parallelism between micro and macro processes of national discourses.
This shows the powerful reproduction cycle between state and nation due to the
overlap in discourse. In this context, being a Muslim refugee traces the old millet
system to the modern nation formation, where the old organizational and ideological
dimensions opened the way for the modern political formation and national identity.
The similar sectarian policy in the classical Ottoman period, which | have explained
in the case of Belen, intersected in Akyazi in the second half of the nineteenth century,

as the Muslim population dominated the region. However, it should be remembered
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that this is not a linear process that happens quickly by transforming Ottoman subjects
—again— into eligible Turkish citizens. On the contrary, since a large part of the
Caucasus tended to live as armored tribes and was fond of weapons, there was some
resistance and turmoil against the new Turkish Republic in the name of local autonomy
of Caucasian tribes and gangs (Yelbasi, 2018: 4). This disturbed Mustafa Kemal
Pasha's Turkish national forces for a while.

It seems contradictory to discuss the transition of Akyazi from Ottoman subjects to the
Turkish nation as if there was almost always a smooth and coordinated game between
the people and the state in the face of paramilitary turmoil in the Caucasus. In addition,
the migration from Trabzon and Rize after the Ottoman-Russian War and the First
World War strengthened the pro-Sultanate and Islamist characters of the region. After
the multi-party period, immigration from Trabzon showed a tremendous increase. The
region, which was then part of Kocaeli, tended to vote for center-right and conservative
parties until Islamist politics came onto the scene. From 1990 onwards, Erbakan's
National Outlook and then AKP had a sharp dominance. This brief data shows how
Sakarya and Akyazi region tend to be in the center through official Islamist and right-
wing alternatives without getting caught in a difficult political situation and being
labeled as disloyal or rebellious. Being in the center would have guaranteed dominance
in their territory without political unrest. Therefore, the most critical point within the
scope of home-ownership is to pave the way for loyalty to the state. Akyazi designed
this loyalty almost always by emphasizing the indispensability of Islam. Because of
this emphasis on Islam and loyalty, the definition of self qualifies for the shield of
immunity, and therefore the boundary-setting mechanism works energetically. It
seems that Adapazari and Akyazi remained quiet and patient until the plausible

alternative, the Democrat Party, emerged over time. As Caglar Keyder states:

Turkish nationalism is an extreme example of a situation in which the masses
remained silent partners and the modernizing elite did not attempt to
accommodate popular sentiment. The degree of popular sentiment that could
be mobilized toward nationalist movements varied widely in the Third World,
and Anatolian peasants were at the passive end of spectrum. The masses in
Turkey generally remained passive recipients of the nationalist message
propounded by the elites. The continuity between Ottoman reformers and
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republican nationalists is one factor explaining the lack of popular fervor.
(Keyder, 1997: 43)

Keyder is making a general comment on how the elites and ordinary people interacted
in the formative period. However, if we consider Islam as the common denominator
of the Anatolian people, we can easily observe that Akyazi and Sakarya comply with
the official Turkish national identity by guaranteeing Islamic identity. The dominance
of the Black Sea people also facilitated this policy development. Rescuing Islamic
sensitivity paves the way for claiming nationalism and loyalty to the state.

5.3 Islamic-Nationalist Tone of Self: Acceptable and Undesirable Kurds

Self-identification can be very variable and its boundaries very vague. The fact that a
social group refers to themselves as "we" is due to the existence of shared values,
norms, and symbols, as well as the process of expressing their differences from other
people. Modernist approaches often refer to fictional levels of the modern nation, but
that does not mean it is entirely fictitious or fake. Perhaps it shows that reality becomes
operational in parallel with these ideals and fictions. People continue to carry a culture
for generations, and they reflexively form habitual routines. These routines affect how
we think about ourselves and others. In this dissertation, I attribute such routines to the
continuity mechanisms that ensure the survival of a nation. As | have touched on
several times before, there is a strong emphasis on (1) self and other, (2) shared
past/history, and (3) social cohesion and national unity. All these stresses are strongly
related to each other and feed into the border mechanism according to which people
accept their identity in a safe and comfortable zone. For the nationalist self, the sense
of "being a nation” means recognizing that we belong to a community that shares a
common destiny and that we have moral responsibilities beyond an abstract concern
for group members. Therefore, national identity is a source of motivation for
individuals, as it promotes a sense of moral unity and is never a passive stance. As

Greenfeld & Wu suggest:

(T)he appeal of nationalism rests on endowing personal identity with dignity
to the extent no other cultural framework or form of consciousness does. This
personal dignity is the function of the presumption that nations are sovereign
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communities of fundamentally equal members, which makes every individual
member equal in human worth to every other member, sovereign, and their
own maker. To denigrate one's own national identity ..., to deny this
fundamental equality of individuals in human worth ... is to deprive one of
dignity. For many people, especially for those who have little else, dignity is
more precious than any economic benefit. (Greenfeld & Wu, 2020: 775)

Therefore, having dignity also implies those who do not deserve that respect. The more
emphasis is placed on honor, the greater the intolerance towards those who do not
deserve it. In this case, the dominant group or core ethnie tends to impose its own value
system and excludes others from power relations. In this respect, identifying the
characteristics of the national self is often operationalized between the self and others,
as in many other places. Sometimes even denying others is the most common way of

defining the self.

In Akyazi, defining the self is strongly associated with loyalty to the state, as the state
Is the authoritative authority representing the nationalist-Islamic high values. Loyalty
implies high fidelity and devotion, which is different from giving respect and credit.
In this way, any ethnic political demands that threaten this sense of loyalty are quickly
condemned to harsh denial and objection. This is why | emphasized the alarmist mode

of feeling in section 5.1 when speaking of Islamic devotion.

If there is a concrete other in the minds of the nationalists in Akyazi, it is definitely the
Kurdish political movement and potentially implies a Kurdish population. There are
three types of the Kurdish population in Akyazi: (1) Local Kurds (Seyhbizin tribe)
who migrated from northern Iraq to Akyazi in the eighteenth and the nineteenth
centuries, dealing with livestock and agriculture, (2) Kurds who migrated from Agr
to Akyazi in the 1960s, primarily working in heavy handicrafts such as livestock and
construction workers, and (3) Kurds from Southeastern Anatolia working as seasonal
workers in hazelnut farming. The Seyhbizin tribe are native Kurds, a local element of
Akyazi, and there is no division in any way. This tribe lives peacefully in the same
villages as Caucasian, Laz, and Balkan groups; they also have their own villages.

Potential problems are expected with the other two Kurdish groups, those of Agri-
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origins and seasonal workers. Being on full alert against certain groups makes

nationalists/home-owners of Akyazi solid and stable in their own identity.

The people of Akyazi are almost always concerned about the possible dangers in the
face of harsh words or attitudes from seasonal workers. As they are not permanent
residents, worried eyes are constantly on them, suspecting potential PKK ideology.
What fuels this concern is a single incident in the district center where thousands of
people misjudged the event's details and gathered around the police station, trying to
lynch two seasonal Kurdish workers. Ilksan (40), a Trabzon-origin high alarmist
nationalist and municipality official, emphasized this suspicion of workers with such
frank and proud words:

The guy is a Muslim. Okay, he might be a Muslim, but he says he supports
Ocalan. He means it. He says Ocalan. He just ignores Islam when he says
Ocalan. Well, if that is what he means. When it comes to that connection, it
happened once. | mean, never is there a ground for it. Meetings were held
somehow through the governor and the mayor over fulfilling all the needs of
those who brought the (seasonal agricultural) workers. We would also help in
terms of other things. But, you know, there was that foreman of those workers,
he was told to be very careful and sensitive. Therefore, | have told you before
that there is secrecy towards foreigners. | don't know if you might have sensed
that to some extent.

This event is a kind of legend that has been spoken around Akyazi for years as an
indicator of how the people of Akyazi proved their national identity as a sign of power.
Since the former Kurdish population has a relatively less economic role compared to
the peoples of the Caucasus, Balkans, Black Sea and Manav, there is no self-reliance
in the ethnic demand or organization of the Kurdish people. The Kurds of Agri-origin
are also counted on the same ship. The demographic ratio of the Kurds is meager
compared to Polatli, and there is no possibility of talking about the ethno-political
issues here. Robust continuity mechanisms at all three levels suffer setbacks against
Kurdish elements. However, nationalists of Akyazi always declare Akyazi
brotherhood within the frame of Islamic ideals. As for the Kurds, this emphasis on
brotherhood seems to take preventive measures against possible ethnic turmoil.

Therefore, acceptable Kurds are prudently allowed. Kurdish political party activities
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are not allowed here. Apart from the absence of a party office, no activity seems
possible soon. In contrast, both Seyhbizin and Agri Kurds have strong Islamic
sensitivities and nationalist tendencies. Both Islamic and nationalist dynamics are
effective on the Kurds living in Akyazi. Compared to Polatli, the Kurdish elements
consist of a somewhat obscure proportion of the entire population. Although some
Kurds, who are also Turkish nationalists, accept ancestry from the Seyhbizin tribe,
they describe themselves as Kurdified Turks. One such example is Zecri (47) telling
the story of his ancestors in this interesting narration: "If you look back, they actually
called us 'Sah Bizim tribe'. When we say Sah Bizim tribe, we come from the same
kinship as Siilleyman Sah. They stayed in Mosul for 400 years, saying that we will not
leave this place after their ancestors drowned in the Euphrates”. As observed in this
narrative, local Kurds tend to be a part of the everyday nationalist discourse in order

to be a well-adjusted element of social harmony and national unity.

The mechanism of inclusion and exclusion works on how to define the self and how
to draw a line between the self and the other. Being loyal to the state representing and
protecting the shared values —Islam and the Turkish nation— is the first and only
condition of being a member of national unity. Since this country was invaded and
attacked by great "infidel" forces, for some of those in Akyazi who have historical
memories about the invasion, this state and, of course, Akyazi is the only shelter for
Muslim victims. Therefore, according to the nationalists of Akyazi, national unity
cannot be shaken by unacceptable demands made on ethnic grounds, given the
disastrous events in the recent past.

5.4 Crossing the Red Line: Alarmist Psychology on Fear of Division

The people of Akyazi often talk about the last straw, as they feel that they are home-
owners, and their dominance is under attack. Expressions such as "“crossing the line,
crossing the border” are used when national unity and social cohesion are attacked.
Suavi Aydin analyzes this reactionary hate behavior within the scope of the political
psychology of ordinary people. According to him, hatred is much more common

among ordinary people because they have so much to lose in life. Hence, this sense of
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thinking, along with the virtue of victimhood, creates powerful energy to maintain a
sense of "us". In this way, people always blame national others for their misfortune,
without looking in detail at the natural causes (Aydin, 2015: 27-8). After emphasizing
how tolerant the Turks are because they always feel patient and victimized, the phrase
"the last straw/crossing the line" comes. The Democratic Opening Policy paves the
way for emphasizing the Turks' last stance. There are two main points of confusion for
the nationalists in Akyazi to make them think they are in danger and have no patience
left: the policy of the Democratic Opening and the possible ethnic turmoil that may
arise from the Kurds of Akyazi. The Democratic Opening Policy triggers alarmist
psychology against both (primarily foreign) political forces and Kurdish politics in
Turkey. There is no ethnic turmoil as the Kurds in Akyazi have a relatively low power-
sharing ratio, but the nationalists in Akyazi always think that the potential danger is

imminent.

As mentioned before, Akyazi Muslims, who accept the Turkish supra-identity, are the
dominant majority group that determines daily politics and psychology. Any potential
for politicization of ethnic groups triggers the dominant group. This potentiality is
closely related to the concern about the physical and cultural existence of the nation.
Because the national self-definition is powerful in this area, alarmist psychology
functions on a high level. Therefore, being alert is not just about in-group sentiment;
it is also reacting to the other, and then naturally, the issue of trust arises. Regarding
the Democratic Opening Policy case, public concern directly targets Kurdish politics
and creates resentment against Kurds who may give rise to potential ethnic problems.

Many widespread fears and concerns about whether the Kurdish population is a
peaceful component of national unity in Akyazi can be seen as a problem of strict in-
group values. Doubt about whether some Kurds are part of the national unity actually
implies possible foreign/dangerous connections of these groups. This reaction assumes
that some Kurds do not conform to social cohesion and national unity. This triggers
resentment based on feeling betrayed by their Muslim elements. Betrayal is a parallel
sense of loyalty in diverse directions. Being on the lookout for potential betrayal in

some Muslim elements undermines the sense of shared destiny and home-ownership.
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This vigilance against potential betrayal, combined with the defensive features of
Turkish nationalism, activates alarmist psychology. For example, Ersan (52), a very
vigilant nationalist and religious Turkish-Manav, emphasized how they differentiated

unacceptable political views in Akyazi:

I will certainly be in a rage if PKK is praised here, all right? There are a lot of
martyrs, and many incidents took place. So, you're shooting the martyrs
wantonly, right? Well, I get furious then. Apart from BDP and PKK supporters,
nobody has any problem with the political view of the Kurds ... Right now,
they (BDP supporters) are not doing much because they are in a minority
position. Since people are reactionary to this issue, they don't show their true
colors ... You don't know that maybe they are among us. In other words, there
are people here who wish could have a (separate) state called Kurdistan. They
don't say it out loud. It is just at the thinking process.

Similarly, Aydin (50), a devoutly religious and nationalist Abkhazian, described the

same unacceptable political attitudes in much more detail:

I mean, if Kurdish citizens were to carry the banner for PKK, BDP, or HADEP,
as you said it, the residents of this city would themselves choke them and not
leave it to the government officials. | was thinking, you know, they will
probably do something here in the future once they are well-off for it. For
example, there is no office of BDP here in Akyazi. When someone submitted
his petition for a local office here, the nationalists of this town —May Allah
bless MHP supporters here— found the man in half an hour and threatened him
to withdraw the petition, saying that they would exterminate him unless he did
SO.

This is usually a widespread interpretation in Turkey, and at first glance, it seems like
there is no need to question it. However, the interviewee's aggressive tone and distrust
of the people around him indicate a high level of alarmist psychology. This should not
be a fleeting and ephemeral feeling, as this alarmism and aggression have their own
social and political ground regarding power relations in the region. For the people of
Akyazi, after encountering an inclusive Islamic and Turkish national identity, local
ethnic affiliation should be merely a cultural element; however, it should not be
forgotten and should not be seen as indispensable. The same conservative attitude
manifests itself in the demands of Alawites. Although there is no visible Alawite
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population and organization in Akyazi, the reactions of the nationalists follow a solid

course in this regard. Aydin evaluated the demands according to Islam:

Alawism is not a religion, nor is Cemevi a place of worship. Our prayers are
definite. We are Muslims; we'll pray, fast, give alms, visit Mecca for
pilgrimage and recite the kalima shahadah (testimony of faith). Now, you don't
pray but wish to go to Cemevi for a prayer. How is that possible? By dancing
and twirling around in circles ... So, in my opinion, the government is doing
the right thing. Alawism is not a religion. If it is a sect, then everybody will
pay from their very own pockets. Your Alawite style of prayers by twirling is
like my Caucasian dancing | perform as a hobby and take pleasure in doing so.
There is no such type of prayer. Do you hear what you say? You call it a prayer.
It is not like salaah. What you do is just worship in a Cemevi. | mean, they
either regard the public as ignorant or see themselves as very smart. Either one
of these.

Akyazi's national and Islamic consolidation is substantial in that some nationalists
make political judgments on ethnic issues in line with the official nationalist discourse.
In the classical sense, nation-building is a process in which the population’s loyalty is
transferred from small units such as sects, tribes, regions to the more extensive central
political system. In practice, this process aims to develop a sense of national
integration and a common identity and minimize ethnic, sectarian, cultural, and tribal
differences in the whole society. In other words, the transformation of the ethnic and
cultural identity of ethnic groups into national identity is often desired. The criterion
for success in nation-building is that everyone believes in a single nation and is
committed to a single national identity. However, the existence of ethnic groups with
potential ethnic claims is perceived by the state or majority group as a menace to its
territorial integrity and national unity. Preservation of national unity and the defense
of national discourse are always present in daily discourse and practices in Akyazi.
Seref (46), a high-level Abkhazian official in the Chamber of Commercial Exchange

and a notable person, revealed:

They (people of Akyazi) are well aware of this; in addition to being a member
of a certain culture in terms of their lower identity, they also adopted the
Turkish culture on account of being a citizen of the Turkish Republic. This
identity is the topmost. Maybe they are also aware that it is their cause of
existence, that feeling. Today, when a Turkish citizen with a different ethnic
origin goes abroad, he says I'm a Turk, not a citizen of the Turkish Republic or
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Georgian —if they're ethnically a Georgian. What does that mean? It means that
he embraces, acknowledges, and internalizes that supra-identity. This is my
way of thinking; during the time when Mustafa Kemal Atatiirk was founding
this nation and the organizational structure, he embedded the feeling of
Turkishness in the foundation to act as glue and to hold it together on the basis
of being a Turkish citizen. The saying "How happy is the one who says | am a
Turk™ is used mainly to gather and unify these people. At this point, it is no use
undermining this feeling, and it won't be any good for anybody in this nation
either. As this glue is scratched out and nerves are strained, the thing which
unites us will gradually disappear. And, when that unifying substance no longer
works, | believe that we won't be able to retain the will to live together.

The government's Democratic Opening Policy is one of the immediate leading causes
of the sense of threat to national identity in the interviews. In summary, as expected,
people have negative feelings towards this policy, but the most distinctive feature of
this reaction is the feeling of betrayal by the addressees of the Democratic Opening
Policy, namely Alawites and Kurds. Since all ethnic groups that make up the dominant
Muslim and nationalist identity in Akyazi do not have ethno-political demands, they
expect others to behave like them. They feel so uncomfortable with such ethno-
political demands because they do not even think of making such a demand. This is a
great ingratitude and shame for them. As ilksan (40), a Trabzon-origin high alarmist

nationalist, emphasized:

Akyazi province is devoted to its flag, people, and nation, but there is no such
thing as labeling and discriminating people "Kurd" or "Laz". Definitely not.
Do you know why? Because we have been living together. For example, the
village 1 mentioned earlier, and many other villages, either Laz or maybe
Kurdish, will welcome you warmly. Even so, the moment my liberty is
threatened, the village will unite against the ones causing trouble. They would
banish the troublemakers in one way or another. Well, as long as you respect
our values and belief system —I'm not saying that you have to do the same, just
show some respect— you will then live with us, work in the same workplace,
and share the same water and the air.

The menacing tone, while seemingly self-confident, encapsulates a strong sense of
betrayal because of the "traitors". So, this inevitably leads people to emphasize that
the demands are too great to meet and that this is the last straw.
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CHAPTER 6

THE CHANGES IN THREAT PERCEPTION IN 2020-FIELDWORK:
FROM FEAR OF DIVISION TO NATIONAL DIGNITY

Studying the specific fields in two different periods provides abundant opportunities
to analyze the dynamics and changes and to observe the transformation of feelings and
opinions on national issues in countries with various political complexities like
Turkey. Gezi protests, Syrian civil war, refugee problems, terrorist attacks,
presidential debates and elections, abandonment of the Democratic Opening Policy,
the failed military coup of July 15, and new political coalitions were all the major
events that took place between my two different fieldworks. By all means, this heavy
political climate is not unique to Turkey, as the world is undergoing political, social,
and economic turmoil. It turns out that the peaceful 'end of history' arguments that
were heralded throughout the 1990s have failed. The envisaged outcomes of
globalization, such as 'multiculturalism’ and the 'end of the nation-state," brought about
highly motivated domestic responses like nationalism and populism. In addition to the
secular, traditionalist, and nationalist objections to the values of globalization in
Turkey, the ruling political power also took a dissenting attitude toward
Western/globalist tendencies from 2010 onwards. In every political upheaval, Turkey
moved closer to reactionary-withdrawal (national) politics, consolidating the nation's

ethnic core and bureaucracy.

As distinct from the constructivist, progressive, and functionalist narratives, we should
ruminate over the questions of why and how nationalism is so persistent today.
Nationalism is an operational ideology still prevailing at elite and popular levels.

Today, we are witnessing an absolute victory of the national ideology that neither the
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evolutionist and materialist theories of the nineteenth century nor the neo-Marxist,
liberal and globalist approaches of the twentieth century were able to predict. As
Malesevic asserted, nationalism has such a deep and long-lasting pattern that it
permeates society through organizational, ideological, and micro-solidarity
groundings (Malesevic, 2019: 8). Since the Turkish national "ethnic core” contains
these three groundings, it responds to all ethno-political debates to confirm and

preserve its prestige historically through nation formation.

The quietude in the fields after the consolidation of nationalism does not solely point
to a peaceful atmosphere, but it also indicates the fatigue created by the
aforementioned political upheavals during the 2010s. Although this research does not
intend to analyze electoral politics, examining current political coalitions facilitates
understanding public opinion. In all three fields, the newly formed Public (Cumhur)
Ally helped reinforce the superiority of nationalism in daily political discourse, albeit
not promising social peace. There are still solid political debates and polarizations, but
the main divisions are based on whether or not to believe in existing national
authorities in local and high politics. Opponents of the ruling coalition also have a
robust national sensitivity, but there is disagreement over the natural protector of
nationalism. Therefore, the termination of the Democratic Opening Policy and the
strengthening of the nationalist cadre in the current power does not guarantee a
peaceful national compromise for ordinary people. For instance, rumor has it that, even
within the Public Ally, partners (Islamists and Turkists) occasionally strive to capture
bureaucratic positions in local authorities. Hence, an insecure nationalist atmosphere
gravitates towards tension rather than cohesion. The current political conditions in
Turkey have increased tension levels related to internal and external elements. Debates
about national identity —setting aside the Syrian refugee problem— sometimes refer to

tensions between ruling powers themselves, not internal and external dangers.

In the second fieldworks, two prominent and prevalent situations were witnessed in
the field: The first is the fatigue and reluctance stemming from political divisions and
quarrels; the second is the new elements that threaten national integrity, namely Syrian

refugees. As discussed in the accounts of the first fieldworks, the objection to the
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Opening Policy is caused by the insistence on preserving the achievements of the
Turkish national identity, especially social cohesion. On that matter, the main motive
of the nationalists was to maintain the national dignity and the sense of national
superiority against the Syrians. The impression conveyed during the second fieldworks
in 2020 was the delicate balance of Turkish red lines and tolerance limits as long as
the Turks' compassion for refugees or those 'poor people/nations'. For nationalists,
national dignity had to be defended after all. While the people in these towns recruit
Syrians mainly in the manual labor sectors, they are nevertheless apprehensive about
their existence due to cultural and national incompatibility allegations. The nationalists
in these towns often hold their positions to maintain the domination of the state power
and preserve the national culture. Therefore, Turkish nationalism can be defined as a
solid ideological discourse defending the legitimacy of nationalist goals and a concern

arising from establishing dominance in everyday life.

Regarding the threat perception in Belen after the last decade, once the Opening Policy
was abandoned, Turkish nationalists ensured that they would preserve their home-
ownership and national dignity. While the abandonment of the Opening Policy
underlines the red line of the Turks from the national unity perspective, the desire to
keep the Syrians in line is an indication of who has the rightful honor of being in the
national closure. For the nationalists, the time spent during the Opening Policy
revealed the traitors' true colors. Apart from that, Arab Alawites, standing in the center
as a suspicion, were classified as one of the problems to be confronted in the future
because they sided with the Syrian President Bashar Assad, a political position
contrasting the Turkish government's stance. In Polatli, aside from seasonal
agricultural workers, overcrowding of Afghans and Syrians is a noticeable issue. Like
the situation in Belen, although people initially criticize the presence of those Syrians,
they eventually embrace the economic benefits they provide. The case is equally valid
for seasonal Kurdish workers. In addition, local Kurds now appear to be much more
organized. Therefore, the threat felt by the people of Polatl lies at the heart of the
cultural uncertainty and social incompatibility caused by the Syrians. Violent
nationalist aggression, on the other hand, remains a marginal stance. Finally, Akyazi

still regards seasonal agricultural workers as a threat. Unlike Polatli, here, temporary
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workers have no permanent abode, and typical nationalists build distrustful rhetoric
against them. Although the local Kurds of Akyazi are strong supporters of Turkish
nationalism, there are often doubts that they are likely to initiate ethnic politics. People
reaffirmed their confidence in the national identity after the Opening Process was
abandoned, as did the people of Belen and Polatli. On the other hand, some people
look at Syrians as traitors to their own country, for they came to Turkey by fleeing the
war, also holding them to be a new challenge to their national dignity and privileged
position. For this reason, it is typical for all nationalists of Belen, Polatli, and Akyazi
to be disturbed by Syrians' reckless behavior in daily life, often judging them as not
worthy of being refugees.

6.1 Belen: Bringing the Syrians in Line

The second fieldwork in Belen took place in November 2020. Similar to the second
fieldworks of the other two fields, Covid-19 disease had an undeniable prevalence.
However watchful | was, almost no one cared about the general Covid measures,
particularly physical distancing. This situation caused much trouble, especially at in-

home interviews during which all family members were around.

Belen, the main and the back streets of which were primarily empty and deserted,
looked cold and dreary on the first day of my fieldwork. However, | occasionally came
across some Syrian families roaming and doing shopping. Meanwhile, | happened to
see a few strange and shabbily dressed people selling fruits and vegetables in the stalls.
Some country peasants were also selling the produce they had harvested in the open
market, looking as if they were from the distant past with their ragged clothes. It was
the weekend, and most of the shop owners had gone to their villages, which is why the

isolated town of Belen also looked a bit scary to me on that day.

In the meeting with the AKP Belen organization, people, who looked quite relaxed
and carefree, paid no heed to Covid measures. Even though | was somewhat worried,
I did not say anything about the measures; and soon after, a spontaneous conversation

developed between us. AKP district organization was preparing a campaign together
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with the youth branch. The party's supporters mocked the MHP members during the
meeting, describing them as tough characters and not having common sense. (The

Public Ally governs the municipality of Belen, and the mayor is of MHP origin).

During the second fieldwork in Belen, I also met some Armenian citizens. Many
rumors were circulating that they abandoned Belen after the Turkish army entered
Hatay city in 1939. With this in mind, I did not think that | would encounter any
Armenian citizens. Armenians mainly support CHP as a reaction to the Islamist or
ultra-nationalist tendencies. Similarly, most of the non-Muslims in iskenderun also
support CHP. Understandably, the CHP officials | spoke to show the utmost care not
to bring up "command of Islam™ when talking about Turkish identity and abstained
from talking about the problems that emerged in the recent past when Armenian party

members were around.

I also went to the most famous village, Benlideresi, which possesses one of the most
fertile lands in the Belen district, where agricultural and garden products such as
molasses, pomegranate syrup, churchkhela, and dates are manufactured and sold in
retail shops and open markets. The people here are the area's early settlers, and they
were busy preparing molasses sitting among what seemed confusing and elaborate
machines. Although the villagers were fully occupied with all the production processes
for several months, the person | decided to speak with was eager for an extended break
so that he would be able to talk to me for quite some time. In addition, | also visited

some party offices, shopkeepers in the district center, and officials in the municipality.

Recalling the first fieldwork in September and October 2010, the people of Belen were
discussing issues on national identity zealously, pointing to external forces and internal
betrayals. About ten years ago, MHP and CHP members were very uneasy about the
possible concessions that the Turkish state was thought to make to their enemies. By
saying this, | do not solely mean the fierce debates and the tense atmosphere. | also
mean the high tension in those years during which there were discussions over issues
of national identity. However, in my opinion, that energy and excitement appeared to

have diminished during the second fieldwork. It occurred to me that the political
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atmosphere after the unsuccessful military coup in 2016, the fierce debates on the
presidential system, the AKP-MHP coalition, the Syrian refugees, and the Opening
Policy was obscured with reluctance and inertia, which was prevalent among all the

second fieldworks.

On my second fieldwork in Belen in August 2020, there was continuity about the
arguments that | put forward in the introduction part. Belen witnessed a concrete
nationalist backlash against the political reforms regarding national identity.
Therefore, threat perceptions in Belen are primarily based on a possible deterioration
of social harmony. In the second fieldwork, the source of threat, shaped around the
fear of losing national dignity, was the Syrian refugees who had already settled in one
of the three central neighborhoods in Belen. Some of these central districts' old and
wealthy Turkish settlers moved to the newly constructed cosmopolitan neighborhoods
because of the lack of infrastructure, such as natural gas. Even though Turkish shop
owners recruit Syrians mostly in manual labor and in jobs requiring apprenticeship,
the presence of Syrians in the public sphere is subject to close surveillance. The people
of Belen imply this close surveillance through the term 'the red lines of the Turks',
which no one should ever think of crossing; so, it is not allowed to negotiate the
Turkish sovereignty.

There is also unrest and rumors about Arab Alawites because of the incidents during
the Syrian civil war. Due to sectarian affinities, Hatay's Arab Alawites tended to
support Assad forces in the Syrian civil war. In the first fieldwork, Belen's nationalist
people were inclined to integrate Alawites with the national closure. On the second
one, different from this tendency towards inclusion, a feeling of discontent was
noticeable. While the Islamic motivation to protect and patronize the Syrian opposition
in Afrin satisfies the nationalistic and Islamist urges of the people, it also implies a

suspicion about the Alawites in the neighborhood.

Regarding these facts, the new form of nationalism in Belen involves maintaining the
Turkish identity's dominance and realizing certain Islamist ideals. According to some

interviewees, the fate of Islam is now under Erdogan's auspice. The supporters of the
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Public Ally believe that the harmony between the state and the nation is now achieved,
arguing that the Opening Policy was a temporary and controlled attempt by the state
to show how treacherous the PKK is and that it has no sincere intentions for the Kurds.
Some nationalists have alleged that there is a discrepancy between ordinary people's
reasoning and the reasoning of the Turkish state. According to them, if there is any
doubt about the state's policies, this shows that the state has a long-term plan that will
eventually be justified. Therefore, the consolidation of nationalism should be
interpreted through a long-term project, for the harmony between the state and the
nationalist people is omnipotent. Practically, the wealthy residents of Belen get on well
with the Public Ally, which reflects cohesion among locals. There is a close parallelism
between the political power and the former Turkish settlers of Belen. In other words,
although the old and harsh MHP-style nationalism was a matter of public debate during
the first fieldwork, in the end, the ethics of Islam and Turkish nationalism are now
combined against the current threat to nationalism, namely ethnic policies, and Syrian

refugees.

Therefore, the main themes in Belen are as follows:

- Political division and political exhaustion

- The feeling of satisfaction with the end of the Opening Policy

- Syrians as a new threat (dignity)

- The red lines of the Turks

- The narration of the Turkish nation's “achievement” in the international arena

thanks to Erdogan’s leadership

Due to the current triumph of the nationalist discourse, discussions about the
boundaries of the Turkish nation and ethnic demands are off the agenda. There are also
quite a few Nation Ally supporters in the region. Still, the characteristics of the
nationalist rhetoric are generally fixed, apart from the Islamist ideals of the ruling party
supporters. At this point, I made some logical inferences about the local people from
current party politics, for Belen is a relatively small and ethnically homogeneous

society compared to other fields.
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As for weariness with politics, the supporters of the Nation Ally are the ones who bear
this inertia most. Influenced by the ardent political agenda of the decade, all dissidents
who describe themselves as nationalist, Islamist, or secular complain about the
insincerity of both the ruling nationalists and Islamists. They see nationalism and
religiosity in the ruling alliance as superficial, too. For example, Zeki (42), who is a
strict follower of Erbakan's National Outlook, had similar complaints about religiosity:

Turkey seems to be a religious country that practices religion both locally and
regionally, yet it’s far from religion and doesn’t live its religion but tries to lay
claim to religion. I mean, there is a hypocritical sense of politics and belief
systems. I believe, yet I don’t perform the salat. I believe, but I don’t fast; I’'m
a Muslim, though. My grandfather is a Hadji, blah blah. In short, we are trying
to define our identity by using the status of those before us, but when we look
at ourselves, when we reveal our essence, we are a generation without a
religion; a generation that fancies whatever they practice is called
religion. There is only a so-called religious belief.

Since Zeki is an Islamist, his evaluation of the current situation is based on an idealist
and religious point of view. Most of the other complaints are about the artificiality of
the nationalist sensitivities of the alliance representatives in Belen and Turkey.
Nationalist-oriented complaints are more prevalent in public than those about
religiosity because both the recent Opening Policy and the current Syrian refugee
problem are the topics of discussion that directly appeal to the nationalist sentiments
of political opponents and ordinary people. It is noteworthy that the nationalist
discourse in everyday language is more widespread than the discourse of the Islamist
opposition. As a good representative of this discourse, Aslan (52), a well-known trader
and an official of the IY1 Party, criticized the Arabs and glorified Turkish Islam.

To me, Turkey is the best country trying to keep religious piety alive. You see
Arab countries. For example, what did they say to our Prophet in
France? Which Arab country stood out? Arab countries, even Saudi Arabia, do
it only to earn money instead of Hajj (Muslim pilgrimage) and the Prophet,
they do nothing else. And the point that drives me mad with our people is that
once you have the money, and if you are well-off, Hajj is then obligatory. Our
Prophet reports, Allahu Teala (God) decreed so. But our folks are somehow
pouring money there. I’'m against this. It’s decreed that such an obligatory
pilgrimage is to be carried out once, not ten times. | wish they lived like us, yet
I have no objection to anyone.
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Anil (37), a hard-core nationalist who works in the municipality of Belen, drew

attention to the concept of respect as a critical parameter in religiosity:

We have respect for religion. As they say, we have respect for spiritual
things. The reason why we live well is because of respect. You know, sir,
respect makes everything better. As long as there is respect, there is no
problem. We have respect for religious beliefs. Now, some people gamble here
and do all kinds of crap on the other side (of the town). But they don’t interfere
with people who practice their religion, but how is it in Arab countries? There
is a dictatorship. There is a religious dictatorship. That's why we live in Islam
well. Let's not go further. There is an ancient, historical 400-year-old mosque
over there. There is a masjid ... There is a casino nearby as well. But the regular
prayers of the mosque don’t say anything to the man who passes by and sits in
the casino. And they don't snipe at them. This is our biggest notion: respect. It
comes from honesty. The man doesn’t hide what he has done. But look at the
Arab countries; they do it secretly; they do bad deeds most of the time. We
have no concept of going to extremes because everything is done publicly
among us. This is our biggest advantage, sir.

The Turkish nationalists take a different position than the Arabs when practicing Islam,
which is being good-hearted and believing that Islam has reached its golden age today.
There are two different stances in the political arena: those that lay stress on the
superiority of the Turkish nation, excluding Arabs and Islamists, and those that do not
have exclusionary rhetoric against Arabs but dwell on the role of Turks as protectors
of Islam. Turkey's assertions to be an active subject in the Middle East and the effects
of Erdogan's stance as the new president combine its leadership in the Islamic world
with its claims to reach the golden age of Islam. Yavuz (40), an ardent nationalist and
proud Belen resident stated that this unique political situation had a stable power and

performs a rescue mission for the Islamic world.

We live better than Arabs right now, sir. If the Kaaba were inside Turkey at the
moment, it would not be like this; it would dominate the entire Islamic
geography. Saudi Arabia is a country that hosts Kaaba, and | look at the man
governing the country, and I'm doubtful about his Muslimhood. There was a
revolt in Egypt, but you couldn't suppress it; if you can't protect Lebanon and
Jordan right next to you if you can't protect Iran or Iraq if you can't protect
Kuwait, the Persian Gulf, and then who will? Thankfully, our president
protects them all.
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The proponents of this discourse express a superficial but enthusiastic ideological
golden age narrative revolving around charismatic leadership rather than an
ideological unity institutionalized around party politics. Celil (48), member of a
notable family and well-known fruit-product trader, justified his support to Erdogan

with similar remarks:

I’'m not referring to AK Party when we have our president. | don't mean the
party; I mean the president himself. You can’t stay in the old position when
there is our president behind the wheel. It’s not allowed to go to the masjid and
perform the salat while the call to prayer (adhan) is recited in the
mosque. Thank God we are collecting the rewards of this hard work. It started
in Libya, Syria, Azerbaijan, Karabakh, and Qatar. We started to collect the
benefits of our president's brave attitude in many parts of the world.

Celil, a fruit grower, is also a member of the Belen municipal committee. During the
interview, he mostly talked about how developed Turkey is today. For example,
resorting to historical and canonical references all the time, he said, "Turkey has
reached its golden age, just like our Ottoman ancestors.” According to him, his family,
son, daughter, wife, and mother are each honored members of today, in which the
Ottoman golden age reemerged considerably. Sometimes his eyes were filled with
tears while talking about how ideal the country has become these days. Similarly, party
official Erez (48), who was also a member of a notable family and wealthy storekeeper,
drew attention to the incredible changes that have taken place under the influence of

Erdogan's charismatic authority:

Today, if a mother goes and says, 'bring my child down (from the mountain),’
it means we have changed, brother, we have changed. It’s Recep Tayyip
Erdogan who changed that. May God be pleased with him. This means a
change. When Turkey is treated with so much respect in Libya, it's thanks to
Recep Tayyip Erdogan. If Muslims in very distant places come here and ask
him to be their leader, then it’s a very different thing. This is through prayers,
nothing but prayers. | went to Umrah in 2011, and there was someone beside
me. We couldn’t communicate no matter how I tried. He was a Malaysian,
praying for Recep Tayyip Erdogan. How come one can’t be a leader upon
receiving such good prayers? Is it possible to get into trouble after such
prayers? That's the bottom line, brother.

144



From the viewpoint of victory, there is a parallelism between reaching the golden age
of Islam and the abandonment of the Opening Policy. In both cases, the sovereignty
and home-owner position of the ethnic core was approved officially. In this respect,
the abandonment of the Opening Policy also involves self-confidence for the Muslim-
Turkish population by re-establishing the sense of trust with the state. Additionally,
the interviewees expressed the effects of faith placed in the state. Some nationalists
considered that the government's initiation of the Opening Policy resulted from a
conscious approach. The claim of purposefulness in the Opening Policy changed the
former sentiment of reproach to the state since the betrayal of statesmen is seen as
improper. Ismail's (42), an active Islamist and AKP supporter, commented on the

abandonment of the Opening Policy accord with this context:

As a political figure, Tayyip Erdogan took the responsibility and took this
risk. But despite his taking this risk, they (PKK) didn’t lay down their arms ...
So, people later decided that Tayyip did the right thing. They said, "Tayyip
offered them an opportunity, and let's fix this country, let's not spend money
on terrorism, let's not destroy it, let's fix it." He took it as a goodwill step, but
they (PKK) abused this goodwill again. In other words, they (ordinary people)
saw that the HDP or its sympathizers would never really prove to be productive
for the country. He (Erdogan) made it clear to the people. People (residing)
here, who thought the initiative (Opening Policy) was wrong, later said, 'he
(Erdogan) did it right.’

Likewise, Celil explained the respite given by the state to the terrorist elements and
the subsequent awakening of the citizens through the long-term rationality of the state.
This justification is striking because it is proof of the strong bond between the ethnic
core and the state. According to Celil, the survival of the Turkish nation in times of
dissolution is only possible by refraining from sudden reactions and relying on the

rationality of the state.

It's necessary to make out the fact that the wisdom of the state and the thinking
of the nation can't be the same. The foresight of the state and the expectation
of the nation may not be consistent. For example, a citizen judges the Opening
Process from his own perspective, from a narrow perspective, but the state
thinks differently, thinks broader. It thinks the fundamentals of the event. The
state doesn’t address only one segment but all the ethnic elements it contains. |
mean, the expectations of the state are never personal; they are general ... Now,
what we call the state's mind is something different. We weigh up (things) in
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our own way. For example, as a Turkish nationalist, what | mean by
nationalism is not racism. It’s a national view to love the homeland, be loyal to
one's religion, protect its flag, and protect its sacred values ... The state felt the
urge to prove its sincerity to Kurdish citizens through the Opening Process
because they have been made to turn against the Turkish Republic, the State of
the Republic of Turkey, because of some mistakes made in the past. This
hostility had to be ended too ... First, he (Erdogan) presented them with a blank
check and opportunity through the Opening Process. He conducted such an
opening, like drop your weapons and surrender tomorrow ... They (PKK
members) didn’t use this opportunity. They just couldn't.

The psychology of encountering Syrian refugees cannot be evaluated separately from
the political experiences triggered by the Opening Policy. While a hesitant attitude
towards ethnic demands (mainly Kurds) was typical in Belen in 2010, the new red line
policy and charismatic authority prevailed in the new period. By emphasizing unity
and solidarity, the nationalists, who felt that the Opening Process threatened the
national closure, displayed their red lines about the Syrian issue through a more precise
framework in the new period. According to them, despite all their good intentions,
Turks do have a limit of tolerance, the violation of which will call for very severe
punishment. For some dwellers in Belen, this is a genetic trait of the Turks. The
Turkish nation is compassionate and friendly towards the poor. However, if this
genetic trait is exploited, it will backfire on them as a nationalistic reflex, which turned
out to be persistent in the discourses over the Syrian refugee issues. Whereas the
Opening Policy was an external threat to the integrity of social inclusion, Syrians were
seen as an internal threat as they played a part in the town's economic activities.
Therefore, it was essential to describe the image of this cultural closure secured by
abandoning the Opening Policy. In order to prevent Syrian refugees from enjoying this
national honor, the privileged position of the Turks was highlighted using national and
essential character. A discourse on hereditary characteristics of the Turks was what
constituted the majority of the interviews. For example, Celil (48) mentioned the
designation of leadership as an essential feature of the Turks and uttered, "We are a
nation with a leader mentality. Loyalty to the leader is in our genes in this
sense”. Similarly, while narrating the military coup attempt on 15 July 2016, Hilmi

(40), a proud nationalist working as white appliance service personnel in Iskenderun,
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explicitly asserted that a person could be a true nationalist by possessing a trait within

himself not everyone has:

It was July 15. | was ten kilometers away from here. | got up at about 4 am.
You know what the war is, we turned on the TV. We didn't know (what was
happening), we got out of bed. All I did was to grab my jacket ... We got it,
brother ... the children ... We took the Turkish flag ... It was crowded here,
and it wasn't all well and good, then we said let's go to Iskenderun ... We had
no vested interest. We rose from where we slept and went directly there. In
fact, | work in the Argelik service in Iskenderun, and, you know, there were
friends from other provinces who said, 'hey, are you crazy? You came all the
way down from your house?' | said, 'man, you are different, and so am I. When
you called me an MHP supporter, | said right away, you find fault with me?
Look at your own origin. When | die, three hundred people will send me off
here, but when you die, 3-4 people will join your funeral, because you are not
a man, you are not a nationalist.” Not everybody can be a nationalist. If
everyone was a nationalist, where would parties find people to support
them? What is this? (This is) something that is within us.

While describing national unity, Yavuz (40), a proud Turkish nationalist and well-
known local denoted the characteristics of the historical Oghuz Turks, aside from their

historical duty as protectors in the mountain-pass:

Turkish people unite only during times of war ... but I think the settlers here
are (descendants of) warrior families. Since they are appointed as security
guards and rangers here, their patriotism is higher from my point of
view. However, since we have Turkish blood in our veins because we have had
this blood in us since the times of Oghuzs, whenever there is a war, if there is
a rainy day —think about the earthquake that took place in Elazig— we all
become one. Everyone did what they could to help.

Numan (51), a fiery nationalist, member of a notable family, and a role-model of the
young nationalists”, also referred to the historical spirit in addition to DNA. "It’s a
soul; it has no name. It’s human nature. And it’s in our DNA; something we have
preserved from Central Asia for nine-hundred, nine-thousand years". It’s widely held
that there is a national essence inherent in Belen's establishment story. Anil (37), a
fiery nationalist and official in the municipality of Belen, stated the following while

revealing Belen's nationalist nature:
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Actually, this is how I figure out the developments: What has been the greatest
strategic importance of this place since Suleiman the Lawgiver? The
military. (Mountain) Passage zone, because we conceive it like a graceful
eagle's nest overlooking the sea and the plain, like a castle. There is already
Bakras castle over there ... When we consider the Turkmen settlements, the
ones in Kayseri-Develi or other provinces, I don’t think the state had randomly
brought families here. Most likely, patriotic families or tribes with strong
national feelings were settled here. | always say that the concept we call
nationalism is not acquired later. | think it's genetic. So, it's definitely a
hereditary thing. It comes from your genes. It's inherited. For example —let it
not be misunderstood, mind you— if your father is not patriotic, he can't instill
this in you, and you don't get this feeling. At some point, as we always say, a
Turk has a limit for toleration. Until that tolerance line has been crossed, Turks
always stay calm, don't they? But we have some taboos or some lines we call
the red line. We say, 'hey, stop there!" when you try to cross the line. As | said,
the tribe concept at that time was probably the gathering of enthusiastic or
patriotic families here, which came down as hereditary. Maybe, it's in your
blood. So that's it.

This strong ethnic-based narrative reflects the belief in the conformity of the state and
the nation, in which people now feel secure. Self-confidence leads people to identify
national characteristics in order to draw the line between themselves and others, and
those 'others' are the Syrian refugees in the new period. Having a total population of
over 30,000, Belen currently hosts 3,000 — 4,000 Syrian refugees. Muhlisali, one of
the three neighborhoods in the town and wholly inhabited by refugees, is now
colloquially called Arapali. As there has been a long-standing infrastructure problem,
the former settlers of Belen have partially moved to more comfortable peripheral areas.
Although there is always a Syrian working for the local tradesmen, mostly occupied
with manual labor, the people of Belen are culturally uncomfortable with Syrians. The
main reason for this negative feeling is the massive influx of a vast population and the
language barrier between them. Some reckless and indifferent attitudes or behaviors
of Syrians on the streets directly catch the eye of the people of Belen because the easy
manners of strangers are regarded as a challenge to the home-owning position. On
account of such negligent manners of Syrians on the streets, some nationalists count
them as traitors and question their political stance since they did not fight for their
homeland (Syria). Thus, this cultural disturbance has led to generalizations about the
position and characteristics of the Syrians. Additionally, the state of displeasure was

prevalent even among Armenian citizens who complained about some physical
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appearance of the people in the town. As Nancy, who worked in social aid in Hatay
Municipality and active figure in the local CHP organization, said (40):

Our people have culturally been affected so much. I mean, our ladies began to
imitate them, especially in the way they dress, and cover their heads (with
hijab) like them. Different ways of tying the scarves, a style of dressing we call
abaya, our people imitate them.

Some argue that the leading cause of the discontent is the ingratitude of the Syrians.
Hilmi (40), a proud nationalist and technical service personnel, for example, attributed

this ingratitude to the betrayal of the Syrians while they were living in Syria.

For example, the man is Syrian, well, he opened a shop —a grocery store— or
opened a store, and these people don’t shop from you properly. He gets it from
his own people. | mean, it's like carrying on their nationalism here. What is this
all about? Well, to me, it means that you were forced to come to Turkey
because you discriminated against people like where you came from. Despite
this, Turkey is a compassionate country. Also, some say, 'they are in a difficult
situation, they are homeless, okay, there was an incident, it was an accident' ...
but we say, 'let's not leave them to die in hunger and poverty here'.

While expressing his discontent regarding the ethnic character of Syrians, Anil (37),
an ardent nationalist working in the Municipality, expressed his opinion on how

Syrians can be a part of the Turkish national closure with the following:

| think everyone has a national secret. It’s national privacy. So, if you live
under my flag -actually, let me say our, not my- if you live under our flag, you
must obey us. You must be like us. What your religion, what your family
requires, what your life requires, it's none of our business. You can be an
atheist, you can be Jewish, or you can be a Satanist. Well, apart from atheism,
you can even be a Satanist. But | have certain dividing lines. You must respect
them. This is the general point of view. In essence, this is my personal opinion,
but let me speak for Belen. If you ask the people here, nine out of ten will tell
you the same things.

As aresult, Syrians are perceived as a defiant subject. Nationalist discourse, therefore,
declares Turks as having honor in the face of the ingratitude of the Syrians.

Furthermore, thanks to the belief in the leadership role of Turkey in the Islamic world

149



and the feeling of victory achieved by nationalism after the Opening Policy, today, the
national threat is considered a challenge that can easily be overcome.

6.2 Polath: Sustaining Reconciliation with Economy and History

The second fieldwork in Polatli took place in August 2020. The first thing I noticed
about this place is that the population has increased considerably since 2011.
Fortunately, the people of Polatli are cautious about the measures taken for the Covid-
19 disease. Polatli has a diverse population visible both on the street and in the stores,
the non-native crowd consisting mainly of Syrians, Kurds of the East, Arabs of the
Southeast, and some Afghan immigrants. The Kurdish and Arab populations of
southeastern origin, who are settled in Polatli permanently, work in agriculture and
reside in slums around the district. There is a division of labor such that the Arabs are
engaged in hoeing while the Kurds do the harvesting. | heard some stories of mixed
marriages amongst these agricultural workers who decided to reside in a Tatar village.
They tend to be a part of the economic process here. People often state that they do not

complain about anyone's origin as long as the work gets done.

A large populace of Kurds from both the local (Polatli-Haymana) and southeastern
regions live in Polatli. During my first fieldwork in 2011, | stated that the Kurdish
political party had begun to appear, albeit weakly. (Political propaganda continued
throughout the 2011 General Election, and the Peace and Democracy Party (BDP) had
won only 0.85% of the votes). Today, the discussions over the Kurdish Party in Polath
were rather more salient. (The vote rates were 6.9% and 4.4% in the June and
November 2015 elections, respectively. In the 2018 Parliamentary Elections, the
voting rate of HDP, today's Kurdish political party, was 6.34 %.).

There are many military personnel and civilian bureaucrats in Polatli whom one can
encounter in daily life. Some civil servants also choose to reside here after their
retirement. Apart from the vivid economy and high mobility of the population, the
martyrdom monument, Artillery School, and the narratives about the War of

Independence created a secular-nationalist atmosphere. In addition to these, one can
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observe many cultural activities in Polatli, some of which are prehistoric times, the
War of Independence, and the human geography of rural areas. The people of Polath

are enthusiastic about taking care of the lands they live in.

The nationalist population of Polatli currently perceives two types of threats in Polatl.
The first one is the presence of Syrians. Polatl is a district where hectic economic
activities prevail, and Syrians provide manual labor and also open their own stores.
The Syrians' walking around triggers uneasiness in social life and discussions about
who is in a home-owning position. The second threat perception is Kurdish politics,
which is gradually getting more robust. People typically do not give a chance for the
Kurdish party to take root. However, unlike Belen and Akyazi, any political orientation
is likely to find an opportunity to flourish here due to the existence and dynamism of

various ethnicities in Polatls.

Firstly, the Syrians lead a very active urban life, working in manual labor, construction
jobs, and apprenticeships. They also run small shops selling tobacco, hookah, and
some foodstuff of Syrian origin. Afghans are also close to a Syrian lifestyle, but their
presence is much less visible than Syrians. In the course of the interview, almost
everyone highlighted how problematic it is for them to host Syrians here, and they also
talked about the violent acts against Syrians' shops conducted by some aggressive
nationalist organizations elsewhere. However, in the later stages of the talks, people
also pointed out the economic necessity for the Syrians. Such comments as "if you
withdraw the Syrians from the society, the economy will collapse™ can be heard all the
time. Since the economic activities in Polath are lively and vigorous, immigrant
elements can participate in those activities and thus adapt to the local conditions. The
sudden influx of Syrians to the region not only eradicated the disputes during the
Opening Period but interestingly, also weakened the demanding discourse of the
Kurdish policy. The Kurds, too, express disapproval with the presence of Syrians due
to their lifestyle. Even if culturally negative views are voiced, it cannot be claimed that
this presence leads to fear of separation and disruption of the national order, as
observed in the previous fieldwork. As for the settlement, while seasonal agricultural

workers gradually adapt to the district and establish marriage relations with the local
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people, Syrians' abodes tend to turn into ghettos due to language-cultural differences
and overpopulation. These elements constitute barriers to the cultural acceptance and
assimilation of Syrians. As in Belen, Syrians' organizing among themselves, opening
their own shops, and shopping only among themselves are perceived as a challenge to
cultural sovereignty from the local population's point of view. Tax expert Tatar Ali
Sadi (65), a known secular-nationalist person, commented on this challenge with the
following words: “If two locals pick up a fight, no one will take notice of it, but if a
Syrian beats a (local) child, everybody will stand up and say, you just came here, but

will you try to oust us?”

Kadir (55), an active cultural and historical researcher of Polatli in the municipality,

discussed the resettlement process of Syrians in detail:

Since Polatli is an agricultural district, of course, first of all, Syrians started
working in agriculture and construction. They were recruited for manual
jobs. Of course, it’s not without problems. It took some time for them to adapt
to our culture and for us to get used to them. There were some mutual problems
and concerns. They currently live south of the highway. Syrians are there. At
first, our people treated them warmly. They left their lands. However, as time
went by, we realized that some things began to develop among themselves,
some troubles. Previously, they used to shop in our shopping centers, from our
stores. Now when the Syrians opened their own stores, everyone started to buy
their stuff from there. Not all Syrian immigrants are poor or needy, there are
also wealthy people. After a while, wealthy people attempted to meet the needs
of those poor people, by opening shops and starting businesses, and most
started to earn money by recruiting them.

The tension regarding the Syrians in Polatli is about whether the economic adaptation
of the Syrians will turn into a cultural integration. The people of Polatli do not yet see
Syrians as an integrated member of the social whole like other seasonal agricultural
workers. In this case, especially the nationalist public of Polatli is highly concerned
about a cultural problem that the Syrians are likely to create in the future. Agricultural
entrepreneur Erhan (57), a well-known landholder and nationalist, expressed this doubt

with the following:

I'm not sure if it will come true in the future or not. Rumor has it that they are
training Afghans to master herding. I'm not joking. A shepherd earns 2000-
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3000 liras a month these days, apart from the fringe benefits like owning a
mobile phone, cigarettes, food, and drink. And, experienced shepherds can
almost double this salary, say 5000 liras. They are even paid in dollars, between
300 and 400 dollars. Can you believe that? Look at this minimum wage, man.
What's more, they transact the money to their homeland in an instant through
express transactions. The employers pay for their phone bills, provide them
with a meal, as well as annual leaves. | mean, these all roughly sum up to 5000
liras. How about my (Turkish) people? | mean, why don't they do it? | can see
the point you are trying to reach. Do you think such people (Turks) will achieve
anything in life? Well, in short, all I'm saying is that God rewards those who
work hard, man. This is how we have learned from our ancestors, our elderly
people. God gives his blessings to hardworking people, not the ones who shirk
and do nothing.

While Erhan complained about the lethargy of the Turks, he actually lamented the fact
that Turks do not make an effort to dominate the economic field full of national
consciousness. The existence of such an active Syrian working population of the lower
class is troubling for Erhan in the sense of national self-consciousness. However, the
Tatars, who migrated here in the late nineteenth century, are not currently labeled as
foreign elements. Crimean Tatar Ali Sadi (65), a secular-nationalist, said that when his
ancestors first came to Polath in the late nineteenth century, they were good at such
crafts as blacksmithing and horse-drawn carriages, as well as making agricultural
tools. Even so, the Tatar population now tends to decrease in number, but Afghan,
Syrian, and agricultural workers are increasing. All the old primary settlers of Polatls,
namely Turks, Kurds, and Tatars, such as Erhan and Ali Sadi, bear these reproachful
discourses about the presence of foreign elements in urban life. For example, during
the interview, Mehmet (72), an older and respectable Kurd supporting Kurdish politics,
complained about the Syrian refugee problem due to the lack of authority and disorder

in social life;

The state brought them here, and they are paid (money) from social relief
funding, they also get medical help, it’s all free. Residence permits and work
permits are granted to them. There are also those beggars. I mean, they're doing
this deliberately. If three of them work, their children or women go begging in
the streets. There are those too. What else can you expect from clownish
people? Well, I’'m just saying. Clownish folks. Why have you all fled from
your own country? Do you think they behave themselves here? They even
commit murders. And there are those procurers. Well, the state has to be
authoritarian after all. Mercy is fine, we all show mercy, but the state must
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operate systematically. The country has turned into a three-ring circus. (No one
knows) who has crossed the border and who has gone back? What is going on
here?

Hence, one of the reactions arising from the cultural dissatisfaction about the presence
of foreigners is to indicate Turkish historical references. One of the symbolic
organizations for this reference is the Sisters of Anatolia Cooperative (Anadolu
Bacilari Kadin Kooperatifi). The ancient Sisters of Anatolia (Baciyan-1 Rum)
organization was founded in the thirteenth century by Ahi Evran's wife, Fatma Baci
(Sister Fatma). According to the narratives in the town, the former Sisters of Anatolia
was the first women's organization in history, and it trained Turkish women who were
active in Anatolia. Fatma Baci was involved in trade and fought alongside warrior
men. During the foundation of the Ottoman Empire, this organization's domain was
education, marriage, and supplying a home for orphaned children. According to the
narratives, Turkish women, who hosted Turkmen families from Central Asia and
facilitated their adaptation to Anatolia, also sowed the seeds of the national
consciousness that was the foundation of the Ottoman Empire. This narrative about
the golden past and being proud of ancestors also reproduces and functionally directs
current official national identity discourses. Suavi Aydin considers such historical

references as an effort to perpetuate consent by constructing a (national) space.

Nationality and other social categories, like other contingent identities, are
institutionalized, discursively preached, and embedded in myths, memories,
and narratives that have a culturally powerful and symbolic impact. Space
plays a vital role in this process. They aim to embody and perpetuate specific
assumptions about the elite group and its past by creating space. Often these
are officially sanctioned spaces of memory, as well as spaces that generate
emotions or are recalled from subconsciously discarded emotions and
impressions. (Aydin, 2015: 23)

Thus, the Sisters of Anatolia Cooperative reminds Polatli of its roots amidst the
complex and uncertain atmosphere in the city. Although Polatli's size and its ethnic
and social vitality make it challenging to institutionalize an ethnic homogeneity,
intervening in social spaces through historical myths is considered vital for ensuring
cultural continuity and preventing symbolic erosion. One of the Polatli Municipality

officials said that the Sisters of Anatolia is commemorated as part of March 8,
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International Women's Day, where the two events are jointly organized by Polatl
Municipality. On March 8, together with Women's Day, the Sisters of Anatolia
commemoration event is held in Baci1 village, where Fatma Baci's tomb is located.
After the local performances, the visitors visit the tomb and take their places in the
tents to listen to mawlid (holy recitation on the birth of Prophet Muhammad). As |
mentioned above, | visited the Cooperative in the city center. The organization
emerges as a place where women's labor is regarded as valuable. The authorities I
spoke to seem to have little knowledge of the historical significance or the position of
the Sisters of Anatolia. Also, the women seem to have just started an economic
enterprise with a solid motivation to produce local food items. It is observed that the
ideological infrastructure of the Sisters of Anatolia organization was primarily
determined by local writers, politicians, intellectuals, and municipality officials. These
efforts aim to strengthen the identity of the national community when identity is

symbolically under attack.

The second element related to the uneasiness in Polatli is the progress of Kurdish
politics, which is becoming increasingly visible in public. Since the local Kurds of
Polatli are one of the three main elements of the region and are in influential economic
and social positions, people display utmost sensitivity when talking about Kurdish-
related issues. Therefore, when speaking negatively about Kurdish ethnic politics, it is
more common to refer to seasonal agricultural workers. Sometimes people complain
about the crowd and lack of order in the streets so as to criticize the current social
problems. For this reason, the termination of the Opening Policy is valued as a proper
decision for dissolving the insecure environment and sustaining the welfare of society.
Yitik (29), a secular and moderate hotel manager, who is not pleased with talking about

ethnic matters, explained how ethnic politics works in terms of the Kurdish issue:

The people of Urfa haven’t yet adapted themselves economically here, that is,
from the far side of the city, but if you come to think of the people of Haymana
(Kurds), they have been here for years, together with Polatli. However, those
coming from Urfa have just started to adapt. Otherwise, there is no such thing
as an irreconcilable issue. Here, the Kurds are not having troubles among
themselves, but with the nationalist groups. It often happens like this. In other
words, it happens between the locals and outsiders ... HDP's role is
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insignificant here. Their vote margin is 2% or 3% as far as | know. Here, HDP
is not on a par with PKK, but race plays a major role ... As I said, incidents
take place in terms of race, not PKK-related issues. They (nationalists)
emphasize your ethnic identity.

The cautious approach of Yitik towards ethnic groups is very familiar in Polatli. Since
economic and social balances are fragile, heated ethnic debates over local elements
often disturb people. People often attribute this aggressive nationalism to extremist
and marginalized groups. More precisely, the public in Polatli tends to define identity
issues beyond ethnic politics and attribute them more to general social unrest and
disorder. Their dissatisfaction with the Opening Process was related to their discomfort
with an ethnic-based description. Hence, the people of Polatli instead prefer the issue
to be discussed with more impartial and non-ethnic concepts. The "ongoing
negotiations" approach discussed in the first fieldwork is still valid and functional. The
complexity created by the increasing number of immigrants makes them think that
abandoning the Opening Process is beneficial. In this context, people are more inclined
to express the possible unrest of Kurds as a public order issue stemming from
agricultural workers rather than the ethnic demands. For example, Erhan (57), a well-
known local landholder and nationalist acclaimed the abandonment of the Opening

Policy since it ensured peace in the society:

All people living under the roof of the Republic of Turkey are Turks. Someone
shows up and says, 'l am Kurdish'. All right, you are Kurdish, and | respect
that. Then, another one will show up and say, 'l am Laz'. This Mediterranean
person will say 'l am a nomad'. Those in Sakarya will say "We are Circassians,
Abkhazians'. | don't believe in all those stories about the Kurdish problem. |
say, whatever the state is doing is right (or wrong). It’s none of my business. |
don't understand that. I'm not that smart. And, yes, it had an (Opening)
policy. Yet, it (the Opening Policy) didn't work or the other way
round. Afterward, Circassians marched in Bursa chanting 'we want our mother
tongue'. Maybe you remember that. Pay attention to this. Circassians marched
in Bursa chanting 'we want our mother tongue'. Well then, 1 will ask for
Muhacirce (Turkish-Balkan accent) too. Is there a Muhacirce language? Nope.
That language is a vulgar one actually. Why would anyone speak it?
Thankfully, we don't have it. We have abundant examples of intermarriages,
too. There are lots of them in my family. | have a (Kurdish) aunt, | have
(Kurdish) brothers-in-law. Certainly not with Kurdish workers. We are also
close to the people of Haymana. They've been here for years already.
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People like Erhan are very uncomfortable with the deterioration of the social harmony
they are accustomed to. Considering the ethnic demands in the context of Polatl, this
is one side of the truth. On the other hand, people are not that hard on the Kurds'
politics, keeping the same social cohesion in mind. Negotiation partly stems from this

sensitivity and works in both ways.

Some influential families voice Kurdish politics since local Kurds constitute a
significant factor. In the interview at a coffeehouse with Mehmet (72), a member of a
notable family intervened and said, “I haven’t faced a negative reaction because I'm
from Polatli and I’'m an HDP supporter.” Besides, some Kurds are hesitant to use an
ethnic political discourse. In this respect, those who defend Kurdish ethnic politics
prefer a language based on being an essential and inseparable element of the Anatolian
homeland rather than an argument involving separatism. This attitude reveals the
indispensability of the solidarity patterns in Polatli, and that people are trying to sustain
their honor in the national closure through negotiation. Mehmet associated themselves
with Anatolia in an attempt to prove to be a part of the national closure during an

interview:

People in Turkey turned to Kurdish ethnic politics because of ethnic
oppression. I’'m uncomfortable with this. I mean, our Kurds are also disturbed,
and I’m speaking sincerely now. | don't believe that Kurds are engaged in
ethnic politics anywhere in Turkey. All that Kurds want is democracy and
freedom. It looks as if there was such a conception. However, you see, Turkish
nationalism is more alive here; this is the ideology in Polatl1 ... We didn't come
here yesterday like the Syrians. Our records date back 500-600 years, even
more than that. Germiyanogullari, Karamanogullari, Dulkadirliler, these are all
Kurdish principalities. Danishmentliler, as well. Karesiler, Menteseliler. They
spread all over Anatolia. We didn’t come here yesterday. We are the natives of
this place.

In the face of this complex and ambiguous situation in Polatli, the Kurds strive to
ensure the continuity of their Kurdish identity through historical references on being

the region's main element.

As a result, the perception of threat arising from cultural superiority is related to the

judgment of Syrians as a foreign element. This threat may disappear once economic
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integration is accomplished or become a severe threat to national sovereignty as
Syrians continue to ghettoize. The concept of "ongoing negotiations” on the issue of
Kurdish politics still maintains its explanatory power even after the Opening Process
came to an end. Although the nationalist people of Polatli are happy with the
abandonment of the Opening Process in principle, they tend to be more sensitive to the
demands of the Kurds, who are the leading local element. This inclusive attitude is
also witnessed among the Kurds, who carry out politics on the opposite side of Turkish
nationalism. Hence, in Polatli, the boundaries of national closure are set in a more

interactive and reciprocal context.

6.3 Akyazi: New National Consensus on Alert

My second fieldwork in Akyazi was in August 2020. According to my first
observations in Akyazi after the nine years, it stood out with dominant religious
characteristics compared to the other two areas. Whether they are Abkhazian, Bosnian,
Black Sea origin, Kurdish, or Manav, religiousness was prioritized by the people |
interviewed. In addition, none of these groups had ethno-political dynamism in the
foreground. The defining commonality is based on Sunni Islam, and the continuity of
Islamic culture was evident both in daily life and in the efforts of particular religious
communities. Given today's political discourse, it is a firmly held belief that Islam and
the Turkish nation have reached an influential position in Turkey and the world under

the spell of Erdogan's charismatic leadership, as we also noticed in Belen.

People of Akyazi have severe reservations about Turkey's relations with the West.
Most nationalists thought it was quite possible to be both westernized and a Muslim,
but they were unsure whether the West was sincere in a close relationship. To base
these suspicions, they refer to the recent international political crises circulating in
newspapers. Being westernized is not a matter of debate. However, resentment towards
Western powers is so widespread that many people will instantly support it if the
government starts to reverse the westernization process. As in Belen, Akyazi's
nationalist people tend to support how the current government proclaims itself in

‘precious loneliness’ rhetoric and defies world powers.

158



It should be noted that Akyazi, as an exception, has an active Black Sea population,
which makes Islam and nationalism dominant and functional in daily life. For example,
an arms dealer of Black Sea origin, whom we talked about individual armament,
claimed that Atatrk initiated the national resistance specifically from Samsun. Thanks
to the Black Sea people's involvement with weapons and irrefutable assistance, the
Turkish national forces succeeded. According to him, people of Aegean and Balkan
origin, who showed no interest in weaponry, could not have taken the initiative to

spark off the national resistance.

In this fieldwork, especially with the effect of being fed up with the political
atmosphere, complaints are all around about the rigid and superficial divisions in the
current electoral politics. Dissidents voiced their discomfort of politics more
commonly, a reflection bearing similar electoral politics to Belen. During the
interviews, many people outside the ruling Public Ally noted that it had become
challenging to talk about politics. Therefore, there is not a uniform tendency of
nationalist ideology in Akyazi's daily life. Considering the way nationalist structures
generally position themselves and the means Akyazi uses to cope with national identity
threats, similar tendencies exist here. For example, during the interviews, the traces of
tension regarding seasonal agricultural workers made a lively topic. Strains placed by
seasonal workers on Akyazi stems from constant vigilance. People of Akyazi perceive
these seasonal workers, not the local Kurds, as a group on whom they should keep a
close eye. The nationalists of Akyazi feel obliged to ensure the social integration of
the Kurds and their loyalty to the state. Besides, the local Kurdish population of Agri
origin has a profile entirely compatible with the Turkish nationalist identity. They try
to achieve this accord primarily through religiosity. Also, there are Syrians, and
problems emerge when people of Akyazi get apprehensive about the possible
undermining of their home-owning status. Syrians work together with seasonal
Kurdish workers both in the district and in the agricultural fields. However, since
Syrians reside in the district, the necessity to keep Syrians in line (under surveillance)

makes allowance for the issue to remain on the agenda.
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Within the scope of specific arguments, the general nationalist sense in Akyazi,
bearing a resemblance to the other two fields, is satisfied with the termination of the
Opening policy. Even so, a continuation in nationalist mechanisms, for instance,
preserving the state of being home-owners and sovereignty, manifests itself through a
threat perception targeted at agricultural workers and Syrians. Since the local Kurds
do not follow an ethnic policy and the state abolished the Opening policy, the people
in the field concentrated their nationalist energy on the Syrians. Before moving on to
the Kurdish and Syrian issues, it will be helpful to briefly touch upon the uneasiness

that people experience due to their daily talk of politics.

The polarized environment of politics throughout the 2010s pushed political opponents
to an alienated position. It was stated in the field that divisive discourses create a
psychological barrier to interpretations in daily politics. Harun (52), a mildly-religious
and active person running the Bosnian coffeehouse and involved in the local Bosnian
Society, expressed his dissatisfaction with the conflict that broke out between the
Public Ally and the Nation Ally:

Well, I want to point out that they have alienated the nation. On one side, there
is AK Party (Justice and Development Party), on the other side, you are either
a CHP (Republican People Party) supporter or a sympathizer of terrorism, even
if you speak the truth. Previously, everyone respected each other; True Path
Party (Dogru Yol Partisi-DYP), MHP, Motherland Party (Anavatan Partisi-
ANAP), even CHP or DSP. There was no problem. (Now) they are on this side
while the others side with PKK. There can’t be such reasoning. The course of
events isn’t good ... Wouldn't there be a change in relations? Such people stand
on the edge of a cliff, and if you defend the truth, it immediately turns into a
fight, so every word turns out to be the cause of a fight. Is this the right thing
to do? | mean, the things the rulers do. It’s the rulers causing alienation in
public. They label people 'PKK lovers'. The result? Well, 42 percent voted for
AK Party, that's OK, but the rest is PKK sympathizers. Fifty-eight percent are
PKK sympathizers.

Those disturbed by the new political alliances primarily note in capital letters the lack
of communication in the society. Musab (50), of Trabzon origin, essentially
complained about this communication gap, inattention, and
demonization/stigmatization among the people, a remark close to what Harun made.

The problem for those who complain about the lack of communication is the effect of
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a new alliance between the nationalist powers in the area and the state power. This
new strong nationalist front (the Public Ally in politics) elevates the operability of both
nationalist and Islamist policies in daily life. The alliance's aggressive policy in local
political organizations raises tensions in daily political discussions. For example, MHP
official Alim (49), a prominent and active Trabzon-origin politician, sketched out an
alarmist picture by stating that order should be brought to Libya and Syria. Otherwise,
the chaos would reach Turkey. According to Alim, this hunt for order means bringing
justice to the world with the Turan ideal. We hear the same idealist discourse from the
Islamist segment as well. Aydin (59), a devoutly religious-nationalist, reflected a much
more confident stand when talking about the regional politics of Turkey:

Turkey is (a country) that no longer listens to anyone and that has confidence
in itself. If we paid heed to the USA, we could have carried out neither the
Peace Spring (Baris Pinart) operation nor Operation Olive Branch (Zeytin
Dalr). We could neither go to Libya nor search for oil in the eastern
Mediterranean. These stem from self-confidence. So, is it possible not to be
optimistic? When am | not optimistic? Let's say someone who doesn't stand a
chance surprisingly becomes the head of state in the 2023 elections. | believe
that we will lose all of our achievements to this day. We will leave Libya, we
will withdraw from the eastern Mediterranean. You know the maxim, (when
there is) peace at home, (there is) peace in the world. We will withdraw our
soldiers from (the military operation called) Olive Branch. The president
himself is the chief commander. Whatever he wishes, it will be
done. Afterward, bombs and missiles will start to explode in Antep and Kilis
as before. Why haven't any of these exploded for a year or two? Because we
have pushed our own borders further. We banished the terrorist organizations
there. We fight. We are preventing the establishment of a terrorist
state. Otherwise, they would have established a terrorist state all the way to the
Mediterranean.

This rhetoric is not only about establishing the new alliance order; it also reveals the
self-confidence attained after the termination of the Opening Policy. The general
public, giving examples from its own historicity, argued that the Opening Policy
should not have been initiated. Harun, a Bosnian man, criticized those who demanded

ethnic rights without considering national unity as follows:

Yugoslavia was a very powerful country at the time of Tito's rule before it
disintegrated. What did Tito do? Well, everything was rosy then. Some people
were usually uncomfortable with this or that, saying 'Let this be free, let
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Slovenes speak Slovenian, Bosnians speak Bosnian, Croats speak Croatian’,
and so on. People talked all the time. Such conversations inevitably got to
Tito. They said, 'Dear pasha, your people demand such things, what is your
opinion?' He said, 'All right. I'll allow it'. They then gathered and partitioned
the nation into seven ethnic regions. Meanwhile, Tito died. Then an evil-
minded man showed up. What happened after that? Slovenia, Croatia, Bosnia,
Croatia, and Serbia ... The nation was partitioned into seven states. S0, what
is the situation now? Yugoslavia no longer exists, and we all witnessed the
massacres that took place in '92.

Hence, almost everyone agreed upon the preservation of national unity soon after
abolishing the Opening Process. For example, the people of Akyazi think that seasonal
agricultural workers can cause problems and fear that the local Kurdish population will
also be provoked. In principle, they do not consider any ethnic demand likely to occur.
The people of Akyazi claim that their coexistence with such ethnic differences is
possible because nobody prioritizes their own ethnicity. The effort to ensure loyalty to
Islamic and nationalistic values is always on the alert, a sign of the survival mechanism
against possible threats to national unity. For example, Aydin, who is half Abkhazian
and half Georgian, discussed the need to fuse ethnic elements around the Turkish

national identity by giving examples from his own local history:

Now our supra-identity is Turkish. When we go down, it’s like one thing, it’s
something else, like supporting a football team, but we are Turks now. We feel
like Turks. I mean, we are not just citizens of the Republic of Turkey. You
know what, our fathers and grandfathers did whatever was necessary for this
country. Our grandchildren will too. We have accepted these lands as our
homeland. If we go to Abkhazia now, we will be welcomed there as guests, or
if we go to Georgia. This is our homeland. I mean, we'll sacrifice whatever is
necessary for our country —if we have to sacrifice our lives in the first place.
But our first highest identity is Islam. After that, Turkishness comes, then my
Abkhazian identity, and my being half-blood. They come after the first
identity. Take it as sectarianism. We feel Turkish. But we also adhere to our
traditions. So we don’t forget where we came from ... It would not be all right
if all people were the same, but if one of these identities gets ahead of the other,
for example, if one's Abkhazian identity gets ahead of their Turkishness, | mean
if he doesn’t feel like a Turk anymore, that is also a problem. However, since
we came here, neither Circassian nor Abkhazian people have been traitors.

Aydin did not emphasize the Turkish identity for no reason. Reportedly, some young

Abkhazians claimed their Abkhazian identity and hung Abkhazia flags at their
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wedding ceremonies since they were under the influence of the events in the Caucasus
in 2008. However, the Abkhazian notables, who thought this was against the Turkish
supra-identity, forbade Abkhazia flags to be hung next to the Turkish flag again.
Aydn, while highlighting that Turkish identity, wishes that the sense of gratitude and
loyalty to the state would not be damaged and that the cosmopolitan ethnic unity in the
town would not be harmed, either. Harun the Bosnian made a similar claim and takes

it a step further, saying that his ancestors were already Turks long ago:

We are already real Turks. We came from Karaman, Konya. The Ottomans
brought our great grandparents from Karaman, Konya to these (Bosnian) lands
... The only nation that didn’t rebel against Turkey was the Bosnians. They say
Bosnians converted to Islam later on, but during the Ottoman period, they took
people from Karaman, Konya, and made this land their new homes. They were
not here (in Anatolia), of course, they have developed, and their population
multiplied in years ... And, in 1923, the same people returned to their land.

As mentioned in the first fieldwork, the people of Akyazi1 are sensitive to the
prominence of a particular ethnic group or involvement in non-Turkish ethnic politics.

The following remarks of Aydin are examples of the feeling of Islamic unity:

Now nobody has any problem with being superior like a leadership. Several
years ago, there were murders here; the people of Black Sea origin and the
people of Diyarbakir committed murders against each other. But thankfully
such killings haven’t occurred for the last few years. Everyone minds their own
business. Akyazi also has a political side. Akyazi is the place where the then-
Welfare Party (Refah Partisi — RP) won the only district governance in the
Marmara region during the '89 elections. The lifestyles, thoughts, philosophies
of the people here are more devout, as the elderly would say. More fanatical,
trying to practice religion. That is also what people from the outside are now
like.

For this reason, these people need to retain loyalty to the state without pursuing ethnic
dominance. While the inner motivational force of this commitment is the feeling of
gratitude for taking refuge in Anatolian lands, the ideological source of preventing
possible ethnic divisions is the common denominator of Islam. Reaction to any
possible ethnic politics, mainly to Kurdish politics, has symbolic power in that it aims
to fend off threats to the town's unity. In this context, some people attribute a supra-

identity to Turkish identity in terms of shared history and destiny. Aysan's (50)
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comment, a well-known storekeeper and respected Trabzon-origin person, is an

example of this:

But do you know what the problem is here? This must be solved by
politics. None of us are different from each other. It’s treason for a Kurd to say,
'l am a Kurd, | am not a Turk'. Let's look at your (native) language; you don't
even have a language. Some words are in Arabic, some in Persian, and some
others in Turkish and you are of Turkish descent. You come from a Turkish
tribe. They should tell this. Okay, suppose that you were not Turkish but
Kurdish. If I don’t exist, you are nothing. If I don’t exist, remove Turkishness
and the Turkish nation from this geography, what would you be if you were
left on your own? Nothing. Everyone would come down hard on you,
man. Without you, I’'m nothing. This is the point where you should focus. This
is civilization. During a conversation with a Georgian friend of mine, one of
the political leaders said (on TV), 'The state of the Turkish republic is not a
race and blood state'. This made him (Georgian friend) angry because he was
a nationalist. Yet, he is Georgian. | asked him why he got furious. 'Brother, we
are a race'. | said, '"Your nation is not based on blood. You are a
civilization. Yours is a nation of culture. You are Georgian, right? You are not
a Turk in terms of race. Let's get into your genetic makeup. If we examine
skulls, you are definitely not Turkish. However, although you are Georgian,
you can’t eat at the same table as a Georgian in Thilisi, but you can surely dine
with a Kurdish person in Semdinli. This is Turkishness, all right?

The compatibility of this defensive reflex with the discourse of the state, in turn,
corroborates the sense of rightfulness. That is why the termination of the Opening
Process —as observed in other fields— enabled them to hold onto the state more than

ever before.

Another threat to national identity is the issue of Syrian refugees, which occupies
Akyaz1's nationalist agenda more than the Kurdish issue. Contrary to the Kurdish one,
the Syrian issue is a struggle for the nationalists to prove their superiority rather than
ensuring loyalty to the state. The legitimacy mechanism of this struggle is shaped by
the compassion of Turks for poor people and the abuse of Turks' goodwill. This
discourse of ungratefulness about Syrians is quite prevalent in the town. Selman (47),
a Kurdish religious café worker of Agri origin, complained about the deceptive and

abusive character of Syrians:
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When they (Syrians) first arrived, they looked so meek. They were once very
poor people and showed diffident, I mean, shy manners in public. Now, they
behave more terribly than some people do in this town. You know, they
somehow act as if they wanted to banish the native people of Akyazi. This is
what has become of them. They have occupied everywhere. They travel in
groups, in gangs. They don’t hang around alone. There is that backstreet over
there, you know. You can see some of them pacing back and forth in the street.
Well, they are no longer the oppressed people who fled from the war. Also,
they are of no importance. They don't contribute to our economy. The
government helps them. They didn’t contribute anything financially to this
nation. Yes, the government helps them actually. Interestingly, a Syrian baby
is born every year, and do you know why? It’s because they receive payment
for every newborn child. Plenty of Syrian children are in sight ... People keep
on helping them because they still look needy. However, here, their conditions
are good, and they are actually in good spirits.

Similarly, Harun (52), a mildly-religious notable in the local Bosnian Society,
expressed the following about the Syrians' ingratitude in return for the goodwill of the
Turks:

They (Syrians) started to go to schools. They started to learn Turkish. They
began to give birth. At the moment, 60 percent of them have adapted to normal
Turkish life ... However, some others, some men, still show ingratitude; this
is something within their genetics. When they carry out a task, they don't keep
it up. They immediately consider disloyalty/malice. | don't know if other
Syrian people in Turkey are like this, but the people we live together have
ended up being disloyal. When | say disloyal, | mean, they buy and sell the
stuff you give for free, and they make money out of this.

Nationalists have two common reactions to Syrians. While the first is about social and
cultural dominance, the second is about Turkish compassion for the poor and Syrians'
abuse of this compassion, as mentioned above. While these two issues lead us to the
indisputable superiority of the Turkish national identity, they also imply that the
Syrians cannot be a real threat but that they should be kept under social control. Under
normal circumstances, the people of Akyazi are vigilant about ethno-political issues,
but they are quite confident against the dangers posed by the Syrians. The underlying
reason for this confidence is that the Syrians are less likely to pose a political threat to
the Turkish state and the homeland's unity. In addition, the political status of the Syrian
refugees implies both their opposition to the Assad government and their being

immigrants (Muslim immigrants). Since being 'immigrant’ conveys a positive
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connotation, this term possesses a slight softening effect. Feyyaz (54), a well-known
active Georgian politician, referred to this effect while talking about the tension

between Syria and Turkey:

Well, this is a cosmopolitan city, not a new one; it’s a hundred years old, a
hundred- and fifty-years old settlement. This diversity is fed by these. It has a
hundred and fifty years of tradition. So, we came, and then others and we all
came from somewhere. We treat the newcomers a little bit the same way as we
once were treated. They were embraced at that time, and they are embraced
today too, but here you must not push people's buttons, I mean, you must not
persist in doing the opposite.

The warning "not to push people’s buttons” in the last statement, also stated in the
second fieldwork in Belen, was always manifested as an exceptional principle. The
warning is related to the alarmist mood we observe even in the Manavs (the old Turkish
settlers of Akyazi), who are described as mild-tempered. The Turks' fondness for
"poor” nations implies the Turks' essential characteristics and great brotherhood over
the Middle East regarding the Ottoman past. Thus, this reference to compassion
includes a national self-glorification while implying a declaration of superiority over
the other nations they care for. While the people of Akyazi are well-grounded in this
claim of home-ownership and superiority, they often render the discourses of Turkish

nationalism and Islamist ideology functional.

As in other fields, people in Akyazi are reluctant to support Syrians in terms of the
ummah (global Muslim community) ideal, except for some marginal Islamist views.
According to Aysan (50), a well-known and respected storekeeper of Trabzon origin,
if the Syrians disturb the peace in the city, no one cares about the ummah viewpoint.
The main factor is economic and social. However, the upper limit to this tolerance is
when Turkish cultural superiority is likely to be lost. As Serhan (48), a self-confident
nationalist, a moderate supporter of AKP and a respected Turkish-Manav, stated, when
such a threat (or any tension) arises, the people of Akyazi expect the government to
intervene immediately and punish a few Syrians, thereby satisfying nationalist pride
in the region. Therefore, local people wish to stand on national dignity, as well as

preserve the image of the great brotherhood of Muslim Turks.
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CHAPTER 7

CONCLUSION: RECONSOLIDATION OF THE STATIST
NATIONALISM AFTER THE TURBULENT YEARS

Accounts of everyday life and the themes shaped around these constitute the focal
point of this study. Even though the issues of nationalism and national identity are
discussed in historical, political, theoretical, and macro problematic axes, a new
outlook has revealed the nationalist reproduction mechanisms in micro-interactions
and a joint determination relationship between those macro and micro levels for the
last twenty years. Pursuing such a standpoint calls for an understanding of the national
identity and nationalism through analyses of symbolic elements and the nationalistic
themes as they take effect in micro-interactions. The dynamics concurrent with the
three fields are covered by ethno-symbolic perspective, symbols, and themes and thus
establish identity's cyclical and reflexive mechanisms functioning between elites and
the people. Regarding myths and memories, while the nation's elites construct
nationalism, it is still reproduced through local instances of micro relationships, albeit
retaining its cultural composition. Thus, | aim to analyze the cultural dynamics that
materialize themselves in terms congruent with ideology, rather than a psychological

analysis so as to get through to people’s feelings and thoughts in everyday life.

A search for a historical reference to the construction of national identity in these three
regions offers us an opportunity to conduct in-depth analyses consonant with the
ethno-symbolic approach. Ethno-symbolism builds continuity between ethnicity and
the modern nation. The continuity is not only in relation to the values and references

but also to the existence and definition of that nation. Upon looking at the reference
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points of ethno-symbolism, symbolic sources, which can be summarized as the myth
of ethnic origin, shared memories, collective consciousness, values, and regional
ownership, are topics of the pre-modern period. Therefore, continuity is established
during the transition phase of a modern nation's formation (Smith, 2009: 25). The term
ethnic core expresses the continuity of a nation's existence and definition. According
to Smith, the nation-state will have a chance to establish a stable and homogenized
system through this core. This owes a lot to the stratifications built hierarchically by
central empires and an ethnohistory created by early modern era intellectuals (Smith,
2004: 18). Consequently, the formation of a modern nation hinges on long historicity.
For many years, historical myths, values, and symbols have built up the patterns and
networks to generate a specific pedagogy for a modern nation's members. As Smith
suggests, we constantly need to consider the position of religion in this secular world,
the way communities define themselves, and their relationship with relevant resources.
As long as nations and societies in the modern world are in search of a space that is
exclusive to them, we will continue to witness the religiousness that exists within the
national (Smith, 2003: 261). The nation is a sacred community dedicated to the ideals
of authenticity, autonomy, coexistence, and identity in a given territory. The nation
differs from other human coexistence following authenticity, which is the motivation
source of nationalism. (Smith, 2003: 254)

Pursuing this historicity through national reflexes in everyday life is one of the main
perspectives of this dissertation. To study nationalism in everyday life does not
necessarily mean observing the agency's non-participative imitation of a given national
ideology. On the contrary, the actors in the field —through their own realities—
reconstruct a national formation extending from the historical process to the present
day and convey it, again, to the elite political arena. Moreover, what is discernible is a
constant interaction between the elite ideology and local practices. Everyday practices
are not a field where an ascribed ideology in individuals' subconscious secretly
emerges, but a set of practices that enter into a pragmatic relationship. Therefore, the
point is the reproduction of ideology in everyday life, not a singular expression of that

ideology coming from the grand historical phases (Fox & Miller-Idriss, 2008: 539).
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In this sense, it is necessary to trace nationalism as an ideology through local myths
and other solidarity patterns. There have been two historical formation periods of these
solidaristic and mythical patterns in Turkish nationalism. While the first is the classical
Ottoman millet system based on the Islamic faith, the second is the Muslim-centered
human geography that emerged with intense Muslim migrations to Anatolia in the
nineteenth century. | stated in Section 2.4 that Islam was defined as a superior identity
in the classical period of the Ottoman Empire. The state pursued a Sunni Islamic
biopolitics in order to constitute ideological formation in the society in the sixteenth
century. Islam, in this respect, had been the most fundamental ideological component
in the state-society relationship until the second half of the nineteenth century, in which
modern Turkish nationalism was to be discussed. Following the Islamic hierarchic
order, also called the millet system, the Anatolian land was exposed to a large amount
of Muslim immigrant influx in the nineteenth century, and demographic structure
changed enormously in favor of the Muslim communities. As | touched upon in
Sections 2.5 and 5.2, the political elites and intellectuals had a practical motive for
constructing a modern Muslim-Turkish society. Thus, an ideology operative in the old
millet system before the nineteenth century gained practical functionality in the
modern sense, and it also registered the core status of Muslims.

In addition to the historical formation of the Turkish nation, these three fields have
their own stories of ethnic coexistence paralleling the historical narrative of the
Turkish national identity. Retaining the claim to be a stronghold of nationalism and
not harboring elements of threats inside, Belen prides itself on contributing to the
notion of Turkish and Islamic sovereignty, with historical reference to its special
protective status in the strategic Amanos mountain-pass. Polatli, on the other hand,
makes a strong claim for ethnic unity by referring to its dramatic clashes against the
Greek forces in the region during the War of Independence. This unity and integrity
also take into account a solid economic and cultural partnership with Haymana. Lastly,
Akyaz1 bears heavy historical references regarding its acclaimed bond with gaza
warriors of the Ottomans, the warrior classes of Caucasian origin in cooperation with
the Ottoman capital, and a refuge location that the Akyazi region provided for Balkan

and Caucasian immigrants in the nineteenth century. All these elements prove a
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remarkably resilient ground for perpetuating Islamic values and loyalty to the Turkish
state.

Another focal point in this dissertation is the continuity mechanisms of the three towns
and the way they strategically articulate national ideology; yet, this study refrains from
the debates on the grand historical periodization of nationalism as much as possible.
While doing this, the personal narratives in the everyday discourses are made to accord
with the themes that represent the coping and continuity mechanisms altogether.
Considering the perspectives in the fields, the individual narratives on local and
national identity serve as a fundamental base to comprehend the political efforts at
ethnic and national issues. Even if the state abandons some initiatives, such a
renunciation may be glorified as retrieving the common national values and be

reinterpreted as a new political array in the town.

According to the observations in the fields, two different threat perceptions were
noticeable during the first and the second field fieldworks. In the first fieldworks,
social cohesion was salient based on shared history, values, and symbols. This
harmony is based on national and religious myths and norms. Therefore, any ethnic
demand that will disrupt social harmony is perceived as a threat and triggers the fear
of division. In this respect, the reactions against the Democratic Opening Policy are
critically severe. Even those who support this policy have expressed their reservations
during in-depth interviews. Similarly, any likelihood of the Turks losing their sense of
dominance stood out as a threat during the second fieldworks. The intense migration
of Syrians brought out such a sense, but this is recognized as a more manageable
cultural threat than the former. Hence, the feelings of aggression, resentment, and
defiance, rather than fear, emerge in the Syrian issue. | have also stated that nationalist
people developed three coping mechanisms against the threats. These mechanisms
progress on home-ownership (perception of the self and the other), common history
(myths, ancestry), and social harmony. To be more specific, we could explain the
coping strategies of the three different areas with these three conceptualizations: Belen
as "National Dominance and Dignity," Polatli as "Ongoing Negotiations," and Akyazi

as "Ensuring Loyalty toward the State."”
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National identity needs to build common ground to regulate coping and continuation
strategies. The patterns emerging in Belen are home-ownership, Islamic values, strict
ethnic inner core, historical myths, and ethnic boundaries. These components provide
a basis for the reflexes shown in Belen against threats to national identity. In Polatls,
the identity components are historical-regional partnerships, Republican values, and
shared economic life. Recently, along with the Syrian refugee problem, there has been
a search for mythic origins related to Turkish ethnic origin. In Akyazi, on the other
hand, a high priority for Islamic values and references, strict loyalty to the state, and
Turkish supra-identity are decisive. In multi-ethnic Akyazi, all these references render

a robust control mechanism effective in daily life.

First, given the nationalist reflexes in these three fields, two essential points could be
itemized here. These are the inner integrity and dignity of the group and the group's
positioning of itself in historical continuity and reckoning with the West. In other
words, the classifications of group integrity and group definition have similar reference
points in all three fields. They do not possess a clear denotation of social congruity
(social harmony), yet they insist on preserving it. Although the dynamics and doses of
disturbance vary, it is assumed that the expectations of ethnic elements from the state
will, in principle, upset the local social harmony. People favor the continuation of a
Turkish supra-identity in coordination with the state and wish to see it taken for
granted. There is a strong belief that any change that meets ethnic or religious demands
will shake the established social order and balance. The anti-division stance of the
official nationalist discourse, which refers to the Republican principles, is also
influential in forming such objections. However, the main determining factor is that

people do not consent to the local social configuration to be shaken.

As regards the reflexes in the first group according to the following fields, Belen's
central axis of inner consistency and integrity lies in its strong ethnic relationship with
history due to its mountain-pass position. This reference is a sign of both integrity and
dignity. The bond established with history also strengthens the belief in the role
assigned to the Turks in the historical process. According to the nationalists in Belen,

the Westerners are eternal enemies. They certainly have a hand in the root of the ethnic
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problems in the country. Non-Muslim elements tricked by the great Western powers
have betrayed Turkish rulers in the recent past. The events during the independence
process of Hatay furnished and strengthened the narratives of the betrayed and
victorious Turks. The same betrayal scenarios still have currency today. As a result of
the Democratic Opening Process and the reaction against Syrian immigration, the
nationalist people of Belen have a hesitant recognition approach to both the Kurds and
today's Alawites and Syrians. They do not approach the Syrians with the fear of
division, as they do the Kurds. Instead, they consider integrating the Syrians with their
pragmatic functionality. Some believe that the golden age has arrived as another
outcome of the affinity founded with the official nationalist narrative. Based on the
relationship with history, people of Belen think that the Turks were decisive in the past
and are always strong enough to circumvent the problems despite being betrayed for a
long time. Thus, the sense of loneliness in today's foreign policy results from being a

great power.

For Polatli, the unity and integrity of the group and the protection of social harmony
are of great significance. These unity and solidarity references are attributed to a more
recent date and can be apprehended through the conceptualization of ongoing
negotiations. There are three sources of negotiation in Polatli, where three main ethnic
groups (Turks, Kurds, and Tatars) lead: The first is the coordinated and joint stakes of
these three ethnic groups in managing economic resources. The second is a solid
reference to recent history through the Turkish War of Independence. The third is the
cultural, regional, and historical sense of partnership in the Polatli-Haymana region.
The last two sources of togetherness created a sense of sharing a common fate and
formed the basis of the first partnership. Parallel to this social homogeneity, a
relatively hot nationalist trend is observable, making mention of the Turkmen
organizations of the Seljuk and Ottoman periods. However, this trend does not give a
novel touch to the town. As distinct from the hot nationalist trend, sensitive interaction
between Kurds and Turks in terms of ethnic politics also occurs. While Turks
distinguish the local/original Kurds from the seasonal workers by stating that they are

the Kurds of their own, the local Kurds supporting Kurdish politics talk more about
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ethnic honor when they develop ethnic policies yet avoid voicing their demands for
autonomy. This attitude brings about relative equity and congruity.

Akyazi, on the other hand, attributes its social integrity to religious-historical
references and the feeling of gratitude to Akyazi as a refuge site. Akyaz1 combined
religiosity and loyalty to the state to enable different ethnic groups to live together.
The bond was established with (1) the gaza warriors in the founding years of the
Ottoman Empire, (2) Muslim superiority over non-Muslim elements —especially in the
nineteenth century— as a result of the tremendous Caucasian and Balkan migrations,
and (3) the religious populations coming from the Black Sea (especially from Trabzon)
during the twentieth century, providing internal integrity with historical and religious
sources. The gratitude to the Turkish state for sheltering them lies behind the
acceptance of Turkish supra-identity, like a membership rule for those coming from
the outside. Thus, there is no possibility of negotiating the ethnic demands. We can
comprehend the current continuity narrative through the conceptualization of ensuring
loyalty towards the state. Like Belen, Akyazi —under the influence of historical

reference points— has attributed itself a role parallel to the official nationalist discourse.

The second type of reflexes is shaped by the relationship these three fields establish
with the West and the historical narrative they ascribe to them. Belen displays a
genealogical attitude while constructing its historical continuity defined as an inherited
nationalist spirit. In some narratives, Turkishness comes to the fore, whereas Islam is
more prominent in others. The extent of continuity varies according to the ideological
orientation of the person. However, both Turkishness and Islam are indisputable
sources of honor and dignity. In Belen, for some, the continuity in nationalism is
deemed genealogic because of its accounts as a settlement in the mountain-pass. The
Turkish state chose these people mainly because of their nationalistic characteristics
and commitment to traditions. Therefore, the people of Belen generally use this
reference when distinguishing themselves from the Arabs and immigrant groups of the
region. The reference to the physical-historical characteristic of Belen also lays stress
on the glory of Ottoman-Islamic sovereignty. The recent developments in Syria, Libya,

and Azerbaijan have brought this magnificence and the prominence of the Islamic-

173



Turkish golden age to the present time. There is a solid anti-Western sentiment in this
entire chain of historical references. The conflicts with the Western powers over
regional issues throughout history form the basis of the ultimate cause of today's

national problems.

In Polatli, on the other hand, the attention on historicity takes place in three ways:

- The common fate of the region deriving from the economic and cultural
partnership with Haymana

- The reference to the old Turkmen-nomadic provincial organizations by some
zealous nationalist intellectuals

- The reference to the period of the Turkish War of Independence (opposition to
ethnic politics is backed by the Republican principles of national unity and

indivisibility)

Self-identification through opposition to the West materializes mainly on secular
levels. Although Polatli, as in the other two fields, has a familiar perception of Turkish-
Islamic history, the main focus is on the lack of trust in the West. The sense of Islamic
empathy and shared mythic values are not that sharp. The West lies in the center of
many ethnic and social problems, but this conflict is associated with a power struggle
between Western powers over geographical domination. However, this second type of
reflexes is fueled by the narrative of historical struggles in Akyazi. The fact that the
region was a refuge for Muslim elements during the collapse of the Ottoman Empire
strengthens the sense of a shared fate and increases the attention to history. In addition,
the Manavs, one of the oldest people of Akyazi, is also proud of the first period gaza
warriors of the Ottoman Empire. However, the dominant narrative manifests itself via
the golden age of Islamic domination since Akyazi has been a refuge for Muslim
immigrants. Hence, it is necessary to talk about an anti-Western sentiment that
coordinates with the commitment to Islam as a founding element of identity. Ottoman
history, especially the disasters experienced in the Balkan War (1912-1913) and the
Russo-Turkish War (1877-1878), lie behind the anti-Western sentiment. This

perception supports the idea that the West is the usual suspect in the ethnic disturbance.
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It is not in vain that people make such a solid reference to history when constructing
their identities because it reinforces their sense of being unique and chosen. As Smith
put it, myths enable communities to survive for long periods. Historical stories provide
people with a founding philosophy, and different groups are thereby included in the
story. Thus, 'the place to live' takes on a meaning (Smith, 1992: 445). The popularity
of the golden age discourse in these three fields is also proof of how functional and

vital nationalism is in the local area.

Observations and interviews in the field indicate that these two forms of nationalist
reflex indicate both internal and external dangers. On the one hand, internal dangers
point to demeanors of collaboration, betrayal, and disloyalty. On the other hand,
external dangers evoke abstract, intangible, and complex challenges. Brubaker's
scheme in classifying the reactions of nationalist populism fits this picture partially. In
his vertical and horizontal distinction about populism, Brubaker dealt with the political
elites (vertical) on the one hand and the elements that betrayed social solidarity on the
other (horizontal) (Brubaker, 2017: 1191-1192). However, the perceptions of internal
and external enmities in these three fields reveal the source of threat that can only be
evaluated in the horizontal category, being a disruptive factor for a national boundary.
When it comes to the problems with political elites, they seem to be more of reversible
politics. Nationalists seem to be very self-confident in these matters and adept at
devising new strategies against dangers. As mentioned above, such dangers lead
nationalists to put their coping strategies into action. People in the fields focus on
continuity narratives about themselves to formulate coping strategies. These are a
strong sense of self and home-ownership, historical continuity, and current social
cohesion (order). These three dynamics are the essential sources of motivation for

solidarity patterns.

In this sense, the state's initiation and renunciation of an Opening Policy is a prime
source of self-confidence for the ethnic core in the fields and makes one feel the state-
nation integration again. One of the reasons for the stagnation in the second fieldwork
is this sense of victory from the viewpoint of the ruling ally. Since the issue of Syrian

immigrants coincided with the period during which this self-confidence was apparent,
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the nationalist public opinion (including the Kurds of Polatli and Akyaz1) approached
the Syrian issue from the perspective of being endowed with home-ownership and
predominance. That is to say, as the state undertakes the integration process of the
Syrian refugees following the public's will, people in these fields are at ease with the
policy it adopts. In the second fieldworks, the notion that the Turks have red lines thus
superseded the sense of vigilance conveyed in the first one. Turks have transitioned
from a universe where their status was previously ambiguous to a new phase where
they are proactive, trusting the state. Treating the Syrians in a disciplinary manner
suggests that the town they (the Turks) live in is under control. Turks have dignity
through the continuity of authority they establish. This is why the Syrians' reckless

behavior and presence are a matter of tension.

Turkish nationalists tend to define themselves more by uncovering their upper limits
in this phase. All the three dynamics of the definition mentioned above (we-feeling,
history, and harmony) have undergone a necessary re-evaluation and fortification. That
is why the Turks commonly proclaim how merciful and enduring they are, especially
in Belen and Akyazi, yet how this situation can turn into a counter-attack upon pushing
people’s buttons. It has even been claimed that this nationalist spirit in Belen has its
roots in genetic traits, which is a solid analogy for being a home-owner to those
residing in the mountain-pass. Coordinately with self-confidence, Islamic references
are of great value. Assuming the leadership of the Islamic world in history, the victory
of statist nationalism and the commitment to charismatic authority have all elevated
the power of the historical references. In Polatli, this corresponds to the revival efforts
of the Sisters of Anatolia organization and the civilian attempts to reveal the
civilization history of Polatli. In Akyazi, there is a rising golden age narrative and a
sense of trust in charismatic authority similar to Belen. Predominantly in the
ideological accounts, the focus shifted to expanded Islamic values, the "expected
savior" role of the Turks was underlined, and the red line concept of the Turks was
stressed. Notwithstanding the discussions and new alliances in current politics today,
the orientation of nationalist reflexes against threats has strengthened the feeling of

self-confidence.
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All this has a tangible repercussion in world politics. Since the end of the Cold War,
we have witnessed a strong globalism narrative in which the world is claimed to
become unipolar, borders disappear, and old political definitions lose their meaning.
This discourse went along with the critique of structuralist approaches and the rise of
constructivist theories. The insistence of Western countries on multiculturalism led to
tensions in Turkey, where the old political order was substantial. Core ethnic groups,
which constitute the main subject of nation-states, and of course, the defenders of the
nation-state, expressed their reactions forcefully. Although scientific and political
approaches have relativized the notion of the nation-state, the dominant elements of
the modern nation-state have taken a stand to protect their identities against this new
global threat. The outcome of this protection has been the involvement of the dominant
ethnic core in social sciences since the 2000s and the motivation to examine the ethnic
core in micro fields through new methodological trends. Therefore, in nationalism
studies, besides a historical and theoretical explanation, how nationalism re-
established itself in the field and entered into a reflexive relationship with political
elites became a subject matter. Examining nationalist reflexes and threat perceptions
in micro-areas was a practical field of study to show how coping mechanisms in those
fields were intertwined with the official nationalism narrative. Although the new
methodological approaches seemed to contradict the dominant ethnic core at first
glance, they were important in showing how nationalism was operationalized in daily

life over time.

From this point of view, this study focuses on the patterns of nationalist reflexes that
people display within the framework of threat perceptions over their own identity in
three districts in which nationalistic traits are predominant. The primary purpose of
this study is to show why the Turks feel threatened and through which mechanisms
they deal with this threat. While the Democratic Opening Policy was the topic on the
agenda in the first fieldworks, the main agenda in the second fieldworks was the
intense Syrian migration. Therefore, two different types of social psychology were
observed in the two fieldworks. While a sense of insecurity, anxiety, and resentment
was evident in the first fieldworks, granting a privilege to self along with the

confidence to be in the dominant position was detected in the second one. In the first
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fieldworks, social harmony and unity were on the fore because of anger and fear of
losing identity, while in the second fieldworks, the weight was more on dignity and
domination due to the environment of confidence about the boundaries of social
closure. In this context, ethnic demands are perceived as a severe threat to the essence
of identity, thus rejected due to the fear of division inherent in the Turkish national
identity. This is what constitutes the main argument in this dissertation.

The people observed and interviewed in the field have a strong relationship with
history. They interpret history by looking at the present and analyzing it by looking at
history. The eminent approach in this micro-area reveals the location of historical
stations by forming the Turkish national identity. In the historical process, Turks have
had a macro-ideological narrative through integration with the state. The first step to
this was the confessionalization policy in the sixteenth century and the state's
subordination of the Muslim elements to a more scriptural bio-politics compatible with
the state ideology. The second stage took place with the dominance of the Muslim
population formed by the massive Muslim migrations in the nineteenth century.
Meanwhile, the Ottoman intellectuals began to formulate the modern Turkish identity
under the influence of Orientalist studies and Russian Turks. While
confessionalization created a Sunni institutionalization, consolidation, and
exclusiveness at the popular base, developments in the nineteenth century made it
possible to formulate modern nation-building on demographic and theoretical grounds.
The second stage was followed by the Committee of Union and Progress, the micro-
nationalist organizations during the Turkish War of Independence, and the modern
institutionalization of Turkish nationalism. Therefore, the continuity narrative has a
collection of readings suitable for both ethno-symbolic and longue-durée approaches.
These historical references for identification are essential for the Turkish ethnic core,

consisting of non-Turkish Muslims who accept the Turkish supra-identity.

During the formation stages of the Turkish national identity involving the Union and
Progress and the early Turkish Republican Periods, political elites, soldiers, and
intellectuals have always been in close contact with the subjects of the ethnic core. As

the Muslim and Turkish subjects were obliged to retreat and take refuge in Anatolia
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during the empire's collapse, their relationship with the newly established modern
Turkish state was mainly based on a feeling of gratitude and loyalty. People in the field
also use this unity and solidarity narrative for their own local territories. Moreover,
when the state elites and local powers in some regions fell into dispute because of the
centralization policy, either the ideological imposition of the state prevailed, or the
regional powers found ways to compromise with the state.

As a result, ethnic and sectarian demands elicit a negative response from nationalist
people, for they constructed the national compromise over a relationship with the state
based on loyalty. What is demanded of the state begins to disrupt the order and threaten
the sovereignty of the ethnic core. As stated above, this perception is strongly related
to the globalism discourses that became widespread after the 1990s. External
discursive pressures are evaded by adhering to state ideology for fear that the solidarity
mechanisms that dominant groups have created will be abolished. This anxiety
accounts for the reason they put much weight on social harmony and order. People in
nationalist regions resort to three continuity mechanisms against the threats, which are
as follows: self-identification/us-them/home-ownership narratives, shared historical
memories/golden age/myths; and finally, preserving the current social stratum/social

harmony/social unity.

Nationalist Turks have progressed from hesitant and insecure psychology to a stage
that is now congruent with the state over a decade. The initial suspicion is an example
of the vigilance of nationalist subjects and the slippery ground simultaneously. Some
attribute this hesitant condition to the fact that the state's rationality functions
differently. It is among the claims that the Turks should continue to show their
nationalist reflexes but trust the state when it comes to political decisions. The reason
for featuring this claim is to mention different levels of state-nation intertwining.
While discussing everyday nationalism and functioning points, the state's official
nationalism discourse and mechanisms were eventually encountered. Basic narratives
like unity, solidarity, the indivisibility of the homeland and nation, and historical
continuity are also confined to and reused in micro-areas, accompanied by the rise of

Islamic tone and charismatic authority in recent times.
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Consequently, the political tension about the identity of the Turks increases the
sensitivity to national identity and the privileges granted to it. Therefore, people
underline social harmony's importance in maintaining the existing local configuration
through accentuating continuity mechanisms. The nature and strength of Turkish
nationalism make the nationalist narrative taken for granted in the towns where there
is a mutual and cyclical set of networks between local populations and political elites
in terms of the reproduction of Turkish national identity. Finally, the post-Opening
Policy period testifies to the superiority of nationalists in domestic disputes and their

presence as a solid national entity against international threats.
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APPENDICES

A. TABLE OF INTERVIEWS

Table 1: First Interviews in Belen (September-October 2010)

NO NAME EDUCATION OCCUPATION INTERVIEW ETHNICITY AGE
LOCATION
1 Altan High Municipal Workplace Turkish 65
(October | sehool | Official
4)
2 Sebat High Municipal Workplace Turkish 58
(October School Official
5)
3 Numan High Grocery Workplace Turkish 41
(October School Owner
7)
4 Mahmut Primary Gas Station | Coffeehouse | Turkish 80
(October School Manager
7)
5 Hanifi Graduate Politician- Coffeehouse | Turkish 43
(October Teacher
8)
6 Zeynel Graduate | Unemployed Party Kurdish 32
(October Building (Kirikhan)
10)
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7 Halil Primary Retired Workplace Kurdish 60
(October School Worker (Kirikhan)
11)
8 Feyzi High Unemployed Party Turkish 24
(October | g ool Building
13)
9 Fethi High Party Official Party Turkish 47
(October School Building
13)
10 Musa Graduate | Civil Servant | Workplace Turkish 48
(October
13)
11 Muhsin High Worker Coffeehouse | Turkish 42
(October school
14)
12 Miirsit Graduate | Accountant | Coffeehouse | Turkish 49
(October
14)
13 Salim Primary Grocer Coffehouse Turkish 53
(October School
15)
14 Abdi High Headwaiter Workplace Turkish 47
(October school
15)
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Table 2: First Interviews in Polath (April-May 2011)

NO NAME EDUCATION OCCUPATION INTERVIEW ETHNICITY AGE
LOCATION
1 Ilyas Primary Retired Coffeehouse Turkish 69
(April 27) School Storekeeper
2 Mehmet Primary Construction Coffeehouse Turkish 56
Metin School
(April 28)
3 Yasar Graduate Retired Teachers Tatar 61
(April 29) Teacher House’s Yard
4 [lhan Graduate Retired Teachers Turkish 70
(April 29) Teacher House’s Yard
5 Kerim High Retired Civil Coffeehouse Turkish 84
(May 1) School Servant
6 Yal¢in Graduate Retired Party Building Turkish 68
(May 2) Teacher
7 Ozkan Graduate Retired Teachers Club Turkish 76
(May 3) Teacher
8 [mran Graduate Retired Teachers Club Turkish 70
(May 5) Teacher
9 Bayram Primary Tailor Workplace Kurdish 56
(May 9) School

195




10 Kinyas Primary Quilt Maker Workplace Turkish 60
(May 9) School

11 Mdirsel High Official in Workplace Bosnian- 61
(May 9) School Chamber of Turkish

Groceries

12 Mutaz Graduate Shopkeeper Workplace Turkish 45
(May 10) (Agriculture)

13 Ersoy High Coal Dealer Workplace Turkish 50
(May 10) School

14 Kazim High Musician, Workplace Turkish- 69
(May 11) School Coffehouse Roman-

Owner Alawite

15 Nesim High Shopkeeper Workplace Turkish 53
(May 12) School (Textile)

16 Onder Graduate Municipal Workplace Turkish 31
(May 13) Official

17 Halis Graduate Lawyer Workplace Tatar 63
(May 14)

18 Melih High Journalist Workplace Kurdish 44
(May 14) School

19 | Muharrem High Phone Store Workplace Turkish 48
(May 14) School
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20 Bahri High Party Official- Electoral Kurdish 62
(May 15) School Agriculture Office

21 Mdinir High Agriculture Electoral Turkish 41
(May 15) School Office

22 Gulseren | Graduate | Party Official Electoral Kurdish 50
(May 16) Office
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Table 3: First Interviews in Akyaz1 (August 2011)

NO NAME EDUCATION | OCCUPATION | INTERVIEW | ETHNICITY | AGE
LOCATION
1 Kenan High Grocery Workplace Bosnian 50
(August 7) School Owner
2 Orhan High Trader Coffeehouse | Turkish 51
(August 7) School (Manav)
3 Bilal Graduate Pharmacist Workplace | Turkish- 62
(August 9) Lazi
4 Samet Graduate Retired Own home Turkish 62
(August 9) Official of the (Caucasus
National origin)
Education
5 Zufer Graduate Grains and Workplace Turkish 50
(August Commerce (Manavs)
10)
6 Cihan Graduate Retired Teachers Bosnian- | 65
(August Teacher, House’s Turkish
12) Journalist Yard
7 Mensur Graduate Official of Workplace | Abkhazian | 53
(August National
14) Education
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8 flksan Graduate Municipal Workplace | Turkish | 40
(August Official (Trabzon)
15)
9 Necmi High Retired Trainer | Own Home Turkish 72
(August School (Trabzon)
17)
10 Seref Graduate Official inthe | Workplace | Abkhazian | 46
(August Commercial
19) Exchange
11 Aydin High Grocery Workplace | Abkhazian | 50
(August School Market
22)
12 Ersan High Grocery Workplace Turkish 52
(August School Market (Manav)
22)
13 | Muzaffer Primary Self- Own Home | Turkish 56
(August School Employment (Roman)
24)
14 Zecri High Jeweler Workplace Turkish 47
(August School (Old
26) Nomads)
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Table 4: Second Interviews in Belen (November 2020)

No NAME EDUCATION | OCCUPATION | INTERVIEW | ETHNICITY | AGE
LOCATION
1 Erez High Party Official | Workplace Turkish 48
(November School
15)
2 Celil Graduate Grocer- Own Home | Turkish 48
(November Trader
16)
3 Halil Primary Retired Workplace Kurdish 70
(November School Worker
17)
4 Zeki Graduate Insurer Workplace Turkish 42
(November
17)
5 Aslan Graduate | Shop Keeper- | Workplace Turkish 52
(November Party Official
18)
6 Fethi High Authorized Party Turkish 57
(November School Party Official | Building
18)
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[smail
(November

19)

High

School

Medical Staff

Workplace

Turkish

42
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Table 5: Second Interviews in Polath (August 2020)

NO NAME EDUCATION | OCCUPATION | INTERVIEW | ETHNICITY | AGE
LOCATION

1 Erhan Graduate Landlord- Workplace | Bulgarian 57
(August Farmer Turkish
12)

2 Yitik Graduate Business Workplace | North Sea 29
(August Manager- Turkish
13) Hotel

3 Kadir Graduate Municipal Hotel Turkish 55
(August Official- Lobby
14) Retired Army

Official

4 Nuriye Graduate Food Workplace Turkish 40
(August Industry
15)

5 Mehmet Primary Agriculture | Tea Garden | Kurdish 72
(August School
16)

6 Ali Sadi Graduate Tax Workplace Tatar 65
(August Professional
17)

202




Idris
(August

17)

Primary

School

Shoemaker

Workplace

Turkish

50
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Table 6: Second Interviews in Akyaz1 (August 2020)

NO | NAME | EDUCATION | OCCUPATION INTERVIEW | ETHNICITY | AGE
LOCATION
1 Harun High Official in Coffehouse Bosnian 54
(August School Balkan
19) Society-
Coffeehouse
2 Ferruh High Arms Dealer Workplace Turkish 40
(August School (Trabzon)
19)
3 Aydin High Poulterer Workplace | Georgian- 59
(August School Abkhazian
20)
4 Ali Graduate Party Official Workplace Turkish 49
(August (Trabzon)
20)
5 Aysan High Shopkeeper- Workplace Turkish 50
(August School Commerce (Trabzon)
21)
6 Musab High Agriculture- Coffeehouse Turkish 51
(August School Construction (Trabzon)
21)
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Feyyaz | Graduate Municipal Workplace | Georgian- 54
(August Official-Insurer Turkish

22)
Serhan | Secondary | Neighborhood | Own Home Turkish 48
(August School Mukhtar- (Manav)

23) Farmer
Selman | Graduate Canteen Teachers Kurdish 47
(August Keeper House’s Yard (Agr)

24) (Teachers

House)
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Table 7: Personal Conversations in Belen (January and June 2020)

NO NAME EDUCATION | OCCUPATION | INTERVIEW | ETHNICITY | AGE
LOCATION

1 Hilmi High Electrician Workplace Turkish 40
(January School
26)

2 Yavuz High Technical Workplace Turkish 40
(January School Sevice
26)

3 Anil Graduate Municipal Workplace Turkish 37
(January Official
27)

4 Nancy Graduate Hatay Workplace | Armenian 40
(January Municipality
27) Official

5 Numan High Grocery Workplace Turkish 51
(January School Owner
28)

6 Mikdat High Intercity Bus | Telephone Turkish 45
(June 18) School Agency, Interview

Entrpreneur
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B. FIGURES

Figure I: Map of Hatay
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Figure 11: Map of Ankara
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Figure 111: Map of Sakarya
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C. ETHNIC GROUPS

AKYAZI

Balkan Immigrants (Muhajirs): Ballikaya Koyii, Catalkoprii Koyi, Erdogdu Koyii,
Kazanci Koyii, Kizilcikorman Kdyii, Osmanbey Koy, Sukenar: Koyii, Yeniorman

Koyu

Caucasian Immigrants: Fatih Mh., Alaaga¢ Koyii, Batak Koy, Beldibi Koy,

Kepekli Koy, Pazar Kdy, Yeniorman Koy

Romanies: Hastane Mh., Inénii Mh., Vakif Kdyii

Black-Sea Migrants: Cumhuriyet Mh., Konuralp Mh., Gazi Siileymanpasa Mh.,
Yunus Emre Mh. Yeni Mh., Hastane Mh., inonii Mh., Omercikler Mh., Fatih Mh.,
Alaagag¢ Koyii (Mahmutsabit), Altindere, Ballikaya Koyii, Boztepe Koy, Bugdayl
K&yii, Erdogdu Koyii (Ismo), Giiciicek, Giizlek Kdyii, Hanyatak K&yii, Harunusta
K&yii, Hasanbey Koyii, irsadiye Koyii, Karacalilik Kdyii, Kuzuluk (Kuzulukaziziye),

Pazarkdy Topagag¢ Koyii

Kurds: Cumhuriyet Mh., Erdogdu Kd&yii, Karagalilik Koyii, Kazanci Koy,

Kumkopri Koyl
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(Source: https://www.bizimsakarya.com.tr/kultur-sanat/hangi-etnik-grup-nerede-

vasiyor-h38287.html)

POLATLI

Kurdish Villages: Kayabasi, Yenimehmetli, Sabanca, Hacimusa, Karabenli, inler,
Ilica, Micikoglu, Sinanli, Ozyurt, Yiiziikbasi, Yesiloz, Haciosmanoglu, Seyhahmetli,

Eskikarsak, Adatoprakpinar, Giilpinar, Hacimuslu, Uzunbeyli, Tiifek¢ioglu

Crimean Tatar Villages: Eskipolatli, Tirnaksiz, Karakaya, Karakuyu, Karayavsan,
Yenidogan, Toydemir, Tatlikuyu, Tagpinar
(Source: The names are noted and gathered during daily interactions. Nearly every

village also contains a variety of ethnic populations.)

BELEN
Nearly all of the old town center and rural areas are settled predominantly by
indigenous Turks. In some villages, a couple of Arab-Alawites live as dispersed.

Demographies of newly developing suburbs are excepted.
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F. TURKISH SUMMARY / TURKCE OZET

Dominant/hakim etnik gruplar1 veya milli kimligin etnik ¢ekirdegini (ethnic core)
caligmak icin, milliyetciligin yalnizca siyasette degil, ayn1 zamanda sahadaki 6zneler
arasindaki faaliyetlerde kendini yeniden nasil iirettigi de dikkate alinmalidir. Bu
sadece arastirmanin konu bagliginin degil, ele alinan konunun islenme bi¢imindeki
degisikligi de ifade eder. Milliyetcilikle ilgili ¢aligmalarda bu degisikligin yansimasi,
yapisalct kuramsal tutumlarin yerini giderek yapilandirmaci yaklagimlarin almasidir.
Formel ve tarihsel bir tartisma yerine, aktorlerin roliiniin vurgulandigi bir analiz
biciminin yayginlastigin1 gérmekteyiz. Bu teorik kayma ayni zamanda milliyetgiligin
ortaya c¢ikisina iliskin biiylik anlatilarin yerini milliyetcilik ve milli kimligin
mikroanalizinin aldig1 postmodernist egilimlerin yardimiyla gerceklesir. Bu,
milliyetgiligin politik ideolojisinin yukaridan aktarimini degil, milli kimligin mikro
dizeyde yeniden dretilme noktalarmin kesfi anlamima gelir. Bu yaklasim, ilgili
dénemin egemen milli sdylemine paralel olarak yerelin kendi mesruiyet faaliyetlerini

de kapsar.

Milliyetgilik c¢aligmalarinda metodolojik olarak asil kirilma noktasi, milletin sabit
tanimina alternatif olarak, onun ¢ok daha 6znel, bilissel, giindelik, dalgali karakteri
vurgulanarak yasanmistir. Brubaker'in ortaya koydugu gibi, ag kurami, metodolojik
bireycilik, insac1 ve postmodern kuramlarinin etkisiyle, analiz birimindeki sabit ve
bicimsel tanimlarin yerini daha bireyci, operasyonel, diisiinlimsel ve esnek sinirlar
almigti. (Brubaker, 1996: 13). Bu teorik kayma, egemen/cekirdek milli gruplarin
aleyhine gibi gorinse de, bu sayede milli ideolojinin gunliuk hayattaki islerliginin ve
hakim gruplarin anlam diinyalarinin ¢6ziimlenme olanagi saglanmaktadir. Dolayisiyla
belki de ilk kez, giindelik hayatta milli kimligin yeniden {iiretimi her yoniiyle

arastirilmakta ve ¢ok daha refleksif bir sekilde analiz edilmektedir.
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Bu tezdeki temel arastirma sorulart sunlardirr: “Tiirk milliyetcileri neden kendilerini
tehdit altinda hissetmektedirler?”, “Turk milliyetcileri tehditlerle nasil basa ¢ikarlar?”,
“Tehditlere kars1 bas etme stratejileri ve mekanizmalar1 nelerdir?”. Bu temel sorular
bizi Tirk ulusal kimliginin giincel ve tarihsel olusum ve yeniden tretim siireclerine
gotirmektedir. Bunun igin iki farkli donemdeki Demokratik Agilim politikalart ve
Suriyeli multeciler problemi gibi tartismali siyasi konular baglaminda Tirklerin -
millet olarak- gucli bir milli birlik ve sosyal uyum duygusuna sahip oldugu bilinen
ilgelere odaklanarak degerlendirmeye tabi tutmak yerinde olacaktir. Burada (izerinde
durulan siradan insanlar ve ilgeler, Tiirkiye'de diger tiim etnik kimlikleri kapsayan bir
tist kimlik olarak Tiirkliige giiglli bir inang tasimakla belirginlesirler. Calismada, milli
kimligin pratikte yeniden Uretimine midahil olan tabandaki milliyetcilerin glnlik
yasam deneyimlerine odaklanilmaktadir. Milli kimlik, bazen siyasi gindeme paralel
olan yerel gerceklikler icin bir referans gergevesi olarak konumlandirilmaktadir. Yerel
duzeyde yiksek siyasi gerilim yasanmasi, milli kimlige ve ona verilen ayricaliklara
karst duyarliligi artirmakta ve insanlar genellikle de bu nedenle sosyal uyumun
onemini vurgulamaktadirlar. Tlrk milliyet¢iliginin hem siyasi hem de sosyal olarak
her yerde hazirda bulunan giicii, Tiirk milliyet¢i kasabalarindaki siradan insanlar
arasinda milliyetgi bir anlatinin da dogalligin1 ima ediyor. Bu vesileyle, Hatay-Belen,
Ankara-Polatli ve Sakarya-Akyazi ilgeleri, milliyetci karakterleri, glcli gegmis

anlatilar1 ve devlet ile olan siyasi/tarihi baglari nedeniyle 6zellikle se¢ilmistir.

Konuyu bu sekilde tarif etmemin U¢ nedeni var. Birincisi, sozkonusu olan Turkler veya
toplumda/millette kurucu ve hakim unsur olan Tiirk ist kimligini kabul edenlerdir.
Kimlik sorunlar1 giindeme geldiginde ¢ogu zaman arastirma giindeminin odaginda
Turk olmayan etnik unsurlar yer almaktadir. Ben bunun yerine sadece ilgelerdeki ana
milli kurucu unsura odaklandim. Burada farklilik arzeden konumlanma, farkl
cografyalardaki 6znelerin etnik temelli, interaktif ve asagidan bakisin vurgulanmasiyla
one cikar. Ikinci neden, milli kimligin dongiisel yeniden {iretim siirecinde halkin
kendisinin giindelik hayatta kurdugu etkilesim ile ilgilidir. Bu boyut, milliyet¢iligin
bliyiik tarihsel ve yapisal anlatilarinin 6tesine gecmeye calisir ve mikro diizeydeki
iliskisellige odaklanir. Bu, “milliyet¢ilik ne zaman ve nasil ortaya ¢iktr” gibi biiyiik

anlati sorularindan, “giindelik yasamda milliyetgilik nasil islemektedir” gibi
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fonksiyonel sorulara bir gegistir. Ugiincii boyut, milli kimligin gecmisle ve siyasi
baglari i¢inde siireklilik arzeden karakteridir. Bu boyut, hem teorik literatiiri hem de
Turk milli kimliginin kendine 6zgu karakterinin analizi icin etno-sembolizmi arag

olarak kullanir.

Bu c¢alismadaki temel amacim, farkli ilge halklarmin Tirk devletinin etnik/milli
politikalariyla iliskilerindeki mevcut durumuna 151k tutmaktir. Bu kisiler milliyetci,
muhafazakar ve bazen de dindar olarak siniflandirilabilir. Bu amagcla saha ¢alismam
icin Hatay-Belen, Ankara-Polatli ve Sakarya-Akyazi ilgelerini sectim. Devlet
aygitlartyla yakin iligkiler i¢inde oldugu bilinen bu toplumsal gruplar, devletle olan
refleksif iliskide ¢ogunlukla g6z ardi edilmektedir. Birincisi, Hatay'in Belen ilgesi,
izole ve homojen Turk milliyetci ve dindar niifusu ile Akyazi ve Polatli'dan farklidir.
Antakya ile Iskenderun arasinda bir dag gecidi vadisinde yer alan Belen, Kanuni
Sultan Siileyman'in yoreye getirdigi Oguz-Yoriik ailelerinin yasadigi ve halen
milliyetci-dindar 6zellikleriyle bilinen bir yerdir. ikincisi, Yunan ordusuna karsi
direnigi ve Turk milli bagimsizlik anlatisi1 ile gii¢lii bagi olan Ankara'nin Polath
ilgesidir. Polatli'da su anda hububat iiretimi ve tarimsal faaliyet, dzellikle bahar
mevsiminde meydana gelen sofan hasadi, yogun bir Kiirt is¢i gociline sahne
olmaktadir. Son ilge Sakarya-Akyazi'dir. Nispeten yiiksek diizeyde sanayilesmis ve
tarimsal iiretime sahip olan Akyazi, Kiirt is¢i gociine de ev sahipligi yapmaktadir.
Tarihsel olarak Akyazi'nin Osmanli devleti ile giiglii siyasi baglar1 vardi ve bolgede
gayrimiislim unsurlara kars1 bir engel olusturuyordu. Akyazi, Balkan ve Katkaslar’dan
bolgeye yogun bir go¢ yasadigindan, bolgenin insanlarinin devlete karsi, gegmiste
canlarini kurtardigi i¢in yogun bir siikran duygulart vardir. Bu ii¢ bdlgenin insanlari,
tarinleri ve demografik yapilari itibariyle farkli tehdit algilarina sahip olmanin yanisira

milliyetcilik ve Islami ritiiellere itaat yoniinde de paralel egilimleri vardir.

Ulus-devletin  olusumu, tim diinyada toplumsal iliskilerin temel yapisal
belirleyicilerinden biridir. Ulus-devlet, modern siyasal dizeninin iki unsurunu
birbirine baglar: devlet ve ulus. Modern devlet, siyasi diizeni kisisellestirilmis
patrimonyal veya feodal yoneticilerden ayirir ve yerlesik normlarin ve biirokratik

yonetimin mesruiyeti araciligryla devlette nesnelestirir. Modern ulus, halk egemenligi
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fikriyle halkin etno-kiiltiirel birimlerini siyasallastirir; halki siyasal olarak kurulmusg
ve ayni zamanda tarihin bagimsiz bir 6znesi olan bir millet diizeyine yukseltir. Feodal
diizenin aksine ulus-devlet, diizenin mesruiyetini halk egemenligine baglar. insanlar
siyasi otorite talep ediyorsa, devletin sinirlari cografi dagilimlariyla uyumlu ve
homojen bir sekilde biitiinlesmis olmalidir. Charles Tilly, merkezi ve kendi iginde
koordineli devlet sisteminin on altinc1 ylizyilda ortaya ciktigin1 ve on sekizinci
ylzyilda saglam bir zemine yiikseldigini ortaya koymaktadir (Tilly, 1975: 34).
Dolayisiyla, ulusal ideolojinin ortaya ¢ikisi, i¢ orgiitlenme sistemi ve bilirokratiklesme
stireci tarafindan giiclii bir sekilde tahkim edilmistir. Avrupa 6rneklerine bakildiginda
ve bu agiklamalardan da anlasilacagi gibi, 6nce merkezi devletin, sonra ulusun
sekillendigi agiktir. Bu nedenle ortak kiiltiir, dil ve tarihin yani1 sira kanun Onlinde
esitlikten de bahsetmek gerekir. Fransiz Devrimi bu olusumun yayilmasini saglamistir
(Linz, 1993: 355). Bu devletler, esitlik¢i vatandagligin tanimlanmasi ve demokrasinin
gelismesi surecinde ulus-devletlere doniismiistiir. Linz'in vurguladigi gibi, Fransiz
'dogal sinirlarina’ ulasma amacinin kesinlikle millet kavramiyla degil, merkezi devletle
ilgisi vardi. Bir devletin ve halkinin birlikteligini ya da insanlarin bir krala bagliliginin
On-milli bir tavir/fikrin takip ettigi neredeyse kesindir. Linz ayrica, Fransiz Devrimi'ne
kadar, temellerini insanlar arasinda duygu, kimlik veya farkindaliktan yoksun bir sey
tizerine kuran devlet inga siirecini de vurgular (Linz, 1993: 356). Krali ulustan ayri
diistinme yetenegi, 18. yiizyilda Fransiz diigiiniirler arasinda yayilmaya baslad: ve eski
rejimin hiyerarsik toplumsal temelini ¢6zmeye baslayan etkenlerden biri oldu.
Greenfeld, modernitenin ayirt edici 6zelliklerinden birinin, topraklarin uluslar olarak
yeniden formiile edilmesi oldugunu savunmaktadir. Bu, milliyetci tahayydl igin
kolaylastirict bir yoldur (Greenfeld, 1992: 488). Milliyetcilik ve demokrasi arasinda
kesin bir ¢izgi vardir, ¢iinkii milliyet¢ilik insanlar1 devlet otoritesi altinda esit olarak
tamimlar. Greenfeld'e gore, bazi batt disi ulus-devlet deneyimlerinde milletin
benzersizligi, esitligin yerini aldigindan, demokrasi milliyet¢iligin kacinilmaz bir
sonucu olmamaktadir (Greenfeld, 1992: 10). Milli kimligi diger kimliklerden ayiran
en belirgin 6zelligi, bir politika ya da toplum bigimi olarak her {iyesine onurlu bir statu
garanti etmesidir. Son iki yiizyilda tiim diinyaya yayilmasini ve ayn1 zamanda farkli
ekonomik cikarlar karsisinda giiciinii korumasini saglayan da bu milliyetciligin

niteligidir (Greenfeld, 1993: 49-50).
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Merkezilesme siireci ve On-millilesme sistemi, kendi ideolojisini yani halk
egemenligini iiretti, ancak bu olusumun Osmanli Imparatorlugu'nda yerlesmesi uzun
zaman aldi. Osmanli devlet-toplum yapisinda baskin unsur Islam'di. Osmanli
Imparatorlugu’nun on {igiincii yiizyll gaza (Osmanli akincilarinin kutsal savas
ideolojisi) gelenegi, Hiristiyan topraklarina yayilmay: tesvik etmekteydi. Boylece
Osmanlilar bu topraklar1 fethederek farkli kiiltiirlerle ve etnik gruplarla tanismus,
Dariilislam'mn (islam Ulkesi) sinirlarmi genisletmistir (Inalcik, 1973: 5-6). Islam,
Osmanli klasik ¢aginda her zaman adli, idari ve sosyal konularda bir referans noktasi
olmustur. Miisliman olmak, devlet adami olmanin birinci sartiydi. Gayrimiislimler
ancak Islam't segtikten sonra biirokraside kritik konumlara gelebilirdi. Osmanl
Devleti'nin millet sisteminde milliyet, dini cemaat gruplarina gore kendi 6zgun yolunu
bulmustur. Avrupa'da devletin gelisimi ve buna karsilik gelen sistem nihayetinde halk
egemenligi fikri de dahil olmak iizere eslesen ideolojiler iiretirken, aynt donemde
Osmanli Imparatorlugu'nda benzer bir siire¢ yasanmadi. Osmanlilar, dzellikle on
dokuzuncu yiizyildaki Batililasma ¢abalar1 sayesinde, yavas yavag vatan ve millet fikri
konusunda belli bir bilince ulasmislardir. Bu donem daha ¢ok baslangicta temel
gereksinim olan klturel milliyetcilik faaliyetlerine sahne olmustur. Ornegin, seckin
bir dil, gururlu bir tarih ve gucli bir kaltir, milli biyUklik/cesamet iddiasinin temel
savlaridir. Kilttrel milliyetcilik dénemi, Tirk dilinin, kiltirinin ve medeniyetinin
Ustiinliigiinii savunarak Tirkiye Cumbhuriyeti'nin ilk on yillarina kadar canliligim
korumustur. Tirkler bu politikayr siirdiiritken mevcut milli yeterliliklerini ve bu
konuda Avrupa tilkeleri gibi basarili olduklarin1 kanitlamaya ¢aligmiglardir (Kushner,
1977: 10).

Osmanl1 Imparatorlugu'nun resmi dili Tiirkge idi. Ote yandan, Anadolu'daki Tiirkler
oncelikle Orta Asya Oguz Turkleri (Giineybat1 Asya Tiirk halkinin bir kabilesi) soyuna
sahip olduklarina inanilan, Tiirk¢ce konusan Miisliimanlar olarak tanimlanmaktaydi.
Ancak hanedanin Anadolu'daki Tiirklerle iligkisi etnisiteye dayali ideolojik yakinliklar
tarafindan belirlenmemistir. Aksine, egemen yonetici smiflar ile yonetilen halk
arasindaki mesafe, Osmanli sosyal sisteminin temel bir ilkesiydi. Modern anlamda

Tiirk terimine atfedilen etnik veya milliyetci bir anlam yoktu. Basta kdyliiler olmak
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tizere Miisliman Anadolu halkinin sosyo-kulturel yapisi, Osmanli segkinlerinden uzak
yasayan Tirklerden olusuyordu. Daha once de tanimlandigi gibi, Osmanli millet
sistemi, klasik ¢agm sonunda Miisliiman topluluklar1 Siinni-Islam ortak inanci1 altinda
bir arada tutma, dinler ve mezhepler arasindaki sinirlar1 belirleme konusuna dncelik

vermistir (Terzioglu, 2019: 151).

Osmanli devletinin iist diizey yetkilileri kendilerini Tiirkliik de dahil olmak iizere etnik
kimliklerin tizerinde konumlandirdi. Tirkliik, uzun sire etnik bir anlam tasimamis ve
ona bir ayricalik taninmamustir. 19. yiizyildan itibaren Tiirkliik giderek Islami bir ortii
altinda tecelli etmeye baslamis ve Tiirk kelimesi Islam'm egemenlik ve yiiceliginin
yaninda kendine uygun bir yer bulmaya baglamistir. Osmanli Devletinin son
doneminde devleti kurtarma cabalar1 ve Batili diisiince ve kavramlarin etkisiyle
Tiirkliige modern milliyet¢i bir anlam yiiklenmistir. Osmanli Imparatorlugu, hem
yonetenler hem de yonetilenler arasinda ¢ogul etnik kimlige sahipti. Biirokrasinin
yapisi, Ozellikle donemin merkezi imparatorluklar1 ¢ergevesinde etnik olarak Tiirk
olarak tamimlanmamustir (Inalcik, 1996: 19). Dogasi geregi imparatorluk, hanedan
tarafindan yonetilen koylii siniflar1 arasinda onemli bir kategorizasyon yaratti. Ote
yandan, 6zellikle go¢ebe halk topluluklari, yonetici segkinler tarafindan yikici unsurlar
olarak goriiliiyordu. Bu baglamda Anadolu'daki Tiirkmen koyli unsurlart Osmanl
Devleti tarafindan egitim ve kiiltlirle hicbir ilgisi olmayan Anadolu'nun 6nemsiz
ciftcileri olarak goriluyordu. Bu etiketleme kesinlikle Tirklerle sinirli degildi.
Dolayisiyla yonetici segkinler ile siradan halk arasinda etnik etiketlemeden ziyade

smifsal ve kiiltiirel temelli bir ayrimin oldugu agiktir.

Bernard Lewis'e gore Tiirkiye adi, 11. yiizyilda Anadolu'ya gelen Tiirk gogebe
topluluklarin ilk fetihlerinden itibaren Avrupalilar tarafindan verilmistir (Lewis, 1968:
1-2). Ancak imparatorluk seckinleri bdyle bir etnik adi benimsemeyi uygun
bulmadilar. Bu nedenle, yonetilen iilkenin adi kelimenin kullanim alanma gore
farklilik gosterir. Osmanlilar dini otoriteden bahsetmek istediklerinde Memalik-i
Islam" kullanmislardir. Konu hanedan ise, adi Al-i Osman'dir. Sadece devletten
bahsediyorlarsa hitap Devlet-i Aliyye'dir. Cografi isim kastedildiginde ifade Diyar-:
Rum (Roma/Anadolu Ulkesi)'dir (Lewis, 1998: 11).
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Osmanli donemindeki tiim olumsuz algilara ve etiketlere ragmen, gii¢lii icerme ve
dislama simirlarina ve Tiirk etnik ¢ekirdegine (ethnic core) sahip yeni bir milli anlay1s
ve Orgiitlenme yaratan bir dizi siyasi ¢cabay1 gormek ilgi ¢ekicidir. Burada Islamcilik,
Osmanlicilik, Liberalizm, Baticilik veya Tiirkgiilik ideolojilerinin o ddnemdeki
detayli karsiliklar1 bir tarafa, Tlrk milletini siyasi olarak egemen konuma getiren
asamalarn ana seyrine isaret ediyorum. Osmanli imparatorlugu'nun son déneminde
Turk milliyetgi egilimi, Tirk milli kimliginin olusturulacagi bir ulus-devlet sistemine
gecisin gerekliligini ima ediyordu. Bu konumlanma, yeni bir Tlrk etnisitesi
anlayisimin insa edilmesini gerektirmekteydi; bu, yalnizca etnik ¢ekirdegin ig
biitiinligiini tarif eden degil, ayn1 zamanda dislayict mekanizmalart da olan bir olusum
siireciydi. On dokuzuncu yiizyilda Batili giiglerin gayrimiislim niifus lehine
baskilarina ragmen, nihayetinde eski Osmanli niifusu siyasi olarak dini hatlar arasinda
bolinmistir. Turk Misliman kimligi, biiyiik savaslar ve kargasalardan sonra modern

ve hakim bir unsur olarak ulus-devlet formasyonunu gergeklestirmisti.

Tiirkiye'nin ittihat ve Terakki doneminin Tiirklestirme politikasindan sonraki slirecine
bakildiginda, Tiirk kimligi ve Islam her zaman yeni kimligin olusum siirecinin kurucu
unsurlart olmustur. Cumhuriyet biirokratlar1 da ayni yolu izleyerek hem Anadolu
Turklerinin kiiltiriinii “ortaya ¢ikarmak” hem de cografyadaki Tiirk-Musliman
cogunlugunu korumak i¢in Tiirk milliyet¢i kanunlarimi uygulamislardir (Diindar,
2008: 30-38). Kiiltiirel alanda Miisliman egemenliginin bir Ornegi, Terciime
Biirosu'nun doniisiimiiydii. Bati'nin siyasi ve ekonomik yapilarini entelektiiel alanda
incelemek igin Osmanli hiikiimeti, on sekizinci yiizyilin baslarinda Avrupa
baskentlerine el¢giler gonderdi. Amag, modern Batili diisiince ve gelismeleri takip
etmede aktif rol oynamakti. Ayrica ayni amagla Bat1 okullarina 6grenciler gonderildi.
I¢ kurumlara ilk miidahale, o dénemde Osmanli Rumlarinin faaliyet gosterdigi
Tercume Birosu'na Turk okuryazarlariin atanmasi olmustur. Osmanli sadrazamlart,
Mustafa Resid Pasa, Ali ve Fuad Pasa gibi yiiksek politikacilar ve Namik Kemal ve
Ziya Paga gibi 6nemli aydinlar kurumda aktif olan 6nemli sahsiyetlerdi (Karpat, 1972:
255). Tirk kimliginin kiiltiirel agidan gelismesi i¢in devlet kurumlarindaki bagimsiz

aydinlarin ¢abalarinin yani sira oryantalist ¢alismalarin da 6nemli bir rolii olmustur.
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Tiirk tarihi ve dili lizerine yapilan arastirmalar, Osmanli aydinlar1 arasinda dogrudan
bir karsilik bulmustur. Bu eserler giiglii bir ideolojik angajmana sahip olduklar1 igin
Tiirkler hakkinda hem olumsuz hem de olumlu ifadeler icerebilmekteydiler. Bu
nedenle Osmanli aydinlar1 segici olma egiliminde olmus ve Tiirklere kars1 olumlu bir
tavir benimseyen g¢aligmalart 6ne ¢ikarmiglardir (Kushner, 1977: 10). Bu bilimsel
cabalarin Osmanli kamuoyundaki yansimalari, Osmanli aydinlarinin vatan ve
hiimanizm kavramlari ile takip edilebilir. Tanzimat doneminde okumak icin Avrupa'ya
giden Tiirkler, Avrupa fikri ve siyasi hayatini tanima firsati bulmustur. Sonunda da
Turk milli bilinciyle tilkeye dondiiler. Bundan boyle Tiirk kelimesinin olumsuz anlami

yavas yavas ortadan kalkacaktir.

Avrupa Turkolojisi ve Rus Turklerinin faaliyetleri ile Turkler seckin bir millet olarak
sahneye ¢ikmig ve on dokuzuncu yiizyilin ikinci yarisinda bu alanda ciddi eserler
verilmistir. Bu calismalar ayn1 zamanda Islam oncesi ¢aglara da odaklanmustir.
Ornegin Leon Cahun'un Asya Tarihine Giris (1896) adli eserinde Orta Asya'daki Tiirk
devletleri anlatilmigtir. Tiirklerin Orta Asya'daki yagsamini son derece medeni ve
esitlik¢i olarak nitelendiren Orhun Yazitlarindan yararlanmistir (Hostler, 1957: 141).
Goriildigi gibi etnik olarak farkli bir Tiirk milleti tanimi, iilkenin merkezilesmesi,
Miisliman niifusun artmasi ve Avrupa diisiince akimlarinin etkisiyle onemli

ilerlemeler kaydetmistir.

Yirminci yiizyila gelindiginde Osmanli 6ncesi ¢aglardaki uzak Turk devletlerine ilgi
ve arastirmalar giderek ¢ogalmistir. Osmanli aydmlarinin tartigmalarinda Tiirkliiglin
olumlu etkisi masaya yatirilmistir. Bununla birlikte, niifusun Islamlasmasi ile kiiltiirel
ve biirokratik yapinin Batililagmasi arasinda tipik olarak bir ikilik olmas1 gerekirdi.
Buna karsilik, milliyetciligi tesvik eden olaylar, islam ve Tiirk kimliklerini birbirinden
ayirmamak icin c¢ok dikkatli bir seyir izlemistir. Yirminci yiizyilin baslarinda,
Tiirkgiiliik, Rus Miisliiman aydinlar tarafindan Istanbul'a aktarilan Pan-Turkist fikirleri
de iceren, giderek gecerli bir ideolojik temele ulagsmist1 (Lewis, 1968: 348). Rumeli ve
Anadolu'ya duyulan yurtsever duygular ve tebaaya (Muslimanlara) yonelik yeni ilgi,
Osmanl1 imparatorlugu okuryazarlar1 arasinda modern milliyetci yatkinligin zeminini

hazirladi. Bu okuryazar smif, daha ¢ok ikinci Abdiilhamid déneminde kurulan modern
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okullarin bir sonucuydu. ilkokul, ortaokul ve liseler, tibbiyeler ve askeri okullar, kiz
liseleri Miisliiman vatandaslarin kiiltiirel iktidarin bir pargasi olmalar1 igin altin
firsatlardi. Batili egitimli biirokratlar yetistirmek icin girisimlerin baslatildigi on
dokuzuncu ylizyilin ilk yarisina kiyasla Abdiilhamid donemi devlet okullari, siradan
Miisliimanlarin devlet kademelerine yiikselmesinde 6nemli bir rol oynadi (Ahmad,

1984: 51).

1908'den sonra Ittihat ve Terakki Cemiyeti'nin ideolojisi haline gelen siyasal
Tiirkgtligiin bilimsel temelleri, Rus Tirklerinin ve Oryantalist ¢alismalarin etkisiyle
tahkim olmustur. Bu milliyetgilik Pan-Slavist Balkan ve romantik Alman
milliyetciliklerinin yolunu izlemistir. Osmanlicilik Balkan savaslarina kadar hizim
korusa da siyasi Tiirkgiiliik siyasi kosullarin da yardimiyla yavas yavas sahneye
cikiyordu (Kuran, 1991: 115-116). Yeni Tiirk kimliginde Islam'in statiisiinii pekistiren
Rus Tiirkleri oldu. Islam't Tiirkliigiin ayrilmaz bir birimi olarak siyasal olarak
islevsellestirdiler. Pratikte Islami kriterler, Tiirk kimliginin insasinda zaten temel bir

belirleyici haline gelmisti.

Miisliiman Tiirkler, yonetici siifi temsil ettikleri ve organik olarak devlete bagh
olduklart i¢in imparatorlukta milli ve ayristirict bir kimlik formasyonu arayan son
gruptu. Batili egitimin etkisiyle ortaya ¢ikan yeni aydin ve biirokratik siniflar Tiirk
milli kimliginin olusumu {izerinde siyasi kosullar geregi mesai harcamistir. Bu
diisiinceden hareketle milliyetcilik, ortak bir kimlik yaratmanin tek yoluydu. Islami
degerler, bu asamada gbz ardi1 edilmek sdyle dursun, yeni kimlige baglilik araglari
islevi gordii. Osmanli aydinlari, Tirk milletini eski millet sisteminin benzer
cagrigimlartyla damitti. Tiirkliigiin anlami tam olarak tanimlanmamusti. Fakat suregten
beklendigi iizere, Tiirk birligi acisindan riskli goriilen gayrimiislim unsurlar yeni

olusumun disinda tutuldu.

Ziya Gokalp, Yusuf Akgura ve Ahmet Agaoglu gibi aydinlar, Anadolu'daki Tiirklerin
iilkenin baslica demografik, kiiltiirel ve siyasi etnik gruplari olarak taninmasim
savundular. Ittihat ve Terakki Cemiyeti'nin Tiirk¢ii ideolojiyle iliskisi, 1911'de

Anadolu'da milli duygularin uyanmasina adanmig bir aydin teskilati olan Tirk
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Ocaklarinin (Tiirk Ocaklar1) kurulmasiyla giiclenmistir (Arai, 1992: 73). Tirk
Ocaklarinin Anadolu ve Rumeli'deki subeleri, ittihatgilar igin gayri resmi bulusma
yerleriydi. Bitiin bu érgutlenme planlarinin amaci, Batili gii¢lerin isgalinin muhtemel
oldugu bolgelerdeki Miisliiman niifusun haklarmi korumak olarak belirlenmistir
(Zircher, 1974). Ayrica, 1910'larda Tiirk Kizilay: ve Milli Talim ve Terbiye Cemiyeti
gibi Tirk milliyet¢iligini destekleyen onemli kuruluslar etrafinda bulusan heyecanl
ve orgiitlii kitleler olusmustu. Ziya Gokalp gibi baz1 nemli ttihatcilar bu &rgiitlerin
aktif iiyeleriydi (Canefe, 2002: 145). Ittihat ve Terakki, tasra bolgelerinin siyasi
sahasinda da esnaf ve tacirlerin teskilatlanmasini tesvik ederek aralarinda silinmez bir
iz brrakmustir. Esnaf, Misliman Tiirklerin Hiristiyan tiiccarlara olan bagimliligini
azaltmak niyetindeydi. Tasrada bulunan tiiccar zanaatkar smifi, 6zellikle Yunan
isgaline karsit hem silahli bir 6rgiitlenmeye hem de halkin aktif katilimina olanak
saglamigtir. Bunun disinda, basta sendikaci korumalar ve orgiit ajanlar1 olmak {izere
yabanci ordulara karst vur-ka¢ taktigi uygulayan amator milisler, daha sonra
gayrimiislim unsurlarin Tiirk milliyetgi varhigina yonelik isyanlarini bastirmada aktif

olacaklardi (Canefe, 2002: 146).

Osmanli Imparatorlugu'nun son déneminde millet sisteminden Tiirk milliyetciligine
gecis, Tirk milli kimliginin siyasi arenada giiclii bir alternatif olmasini hizlandiran en
temel demografik faktordl. Bu alternatifin ayirt edici 6zelligi, yonetici segkinlerin
inang sisteminin on dokuzuncu yiizyilda yogunlasan Miisliiman niifusla birlesmesi ve
bu yerli Tirk Misliiman unsurla duygusal bir bag olusturmasidir. Bu itibarla on
dokuzuncu yiizyilda Batili fikirlerle tanisan Osmanli biirokrat ve aydinlarindan yeni
Cumhuriyet kadrolarina kadar gegen siirecte yeni Tiirk Miisliiman kimliginin insasinda
devamlilik ve tutarlilik oldugu goriilmektedir. Elbette bu tesadiifi degildi; bu orgutli
bir glic olarak sahada ¢ok aktif bir sekilde isleyen milliyet¢i ideolojinin giiciiyle
ilgiliydi. Bu durum, Tirk milliyetgiliginin ideolojik orgilitlenmesinin etkinligini ve
mikro diizeye nifuzunu (Malesevic, 2019) ve ayni zamanda etnik ¢ekirdegin dnemli
rolu ile Tark milletinin insasini bize gosterir (Smith, 2004). Kendi doneminin kilttrel
seckinleri olarak Jon Tirkler ve daha sonra Kemalist kadrolar, kendilerini 6zellikle
Miisliiman niifus i¢inde Tiirk kimligini insa etmeye ve Tiirk milli kimlik olusumuna

zararl goriilen etnik gruplar etkisizlestirmeye adadilar.
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Tiirk kimliginin igerigini ve egemenligini belirleyen tarihsel silire¢, modern Tiirk
ulusunun toplumsal i¢ tutarlilik ¢abasini ortaya koymaktadir. ilk Cumhuriyetci
seckinler dine modernist-aydinlanmaci bir bakis agisiyla yaklagsalar da, devlet
aygitindaki ve ayrica siradan insanlar arasindaki islevsel giic ana akim Siinni Islam'ds.
Ayrica, biiyiikk demografik degisiklikler, on sekizinci ylizyilin sonlarindan itibaren
Anadolu'nun Islamlasmasima yol agmistir (Stola, 1992: 328; Zurcher, 2004: 11-13).
Turk milliyetgiliginin ayricalikli alanlari, savaslardan kagan Miisliman niifus ve
Osmanli segkinlerinin Anadolu'daki diger milliyetgileri ve gayrimiislim ayaklanmalari
ve tehditleri bastirmalari ile sekillenmistir. Anadolu'nun her yerinde Miisliiman olan
Turk milli kuvvetleri ve mahalli milisler, modern bir milletin ortaya ¢ikmasinda temel
belirleyiciler olarak Islam ve Tiirkliigiin yolunu agmustir. Bu, iilkedeki diger
gayrimiislim unsurlarla yerel miicadelelerin zaten kaginilmaz bir sonucuydu. Bdylece
Islam ve Tiirk kimligi, devletin modernlesme politikalar1 karsisinda giiclii karsilikli
iliskilere sahip oldu (Sakallioglu, 1998: 7). ironik olarak, islam'in énemini giiglii bir
sekilde vurgulayan saha calismasindaki bazi goriismeciler, Osmanli'nin Miisliiman
diinyasina (immetine) liderligi konusunda giiclii fikirlere sahiptirler. Turkiye
disindaki diger Miisliman bdlgelerle simbiyotik bir bag oldugu iddiasinda
olduklarindan, milliyetgiler Tiirklerin islam diinyasindaki déniistiiriicii roliine ve ayn1

zamanda tarihteki ortak kader vurgusuyla Islam'm kagiilmazligina inanmaktadirlar.

Ge¢ Osmanli doneminin modernlestirici  karakterlerini miras alan Tirkiye
Cumhuriyeti, Islam" kullanarak ve onu kontrol ederek, laik kurumlarini dini otoritenin
mudahalesinden korumustur. Boylece, devlet kendisini din hakkinda konusmak igin
merkezi bir konumda gérdiigii igin, kamuoyunda resmi olmayan Islami temsillere
yonelik kat1 diizenlemelere girismistir (Davison, 2003: 340-341). Sonug olarak,
Tiirkiye'deki laik devlet, ana akim Islami emsaller yaratti ve bunlara yasallik
damgasini vurdu. Tiirk devleti resmi bir Siinni birokrasiyi olusturarak camiler insa etti
ve imamlar (dini vaizler) tayin etti. Bu kurumsal kontroller, Islam" sistematik bir din
haline getirmekte ve onu iktidarin tesisi igin bir ara¢ haline getirmektedir. Stnni
Islam'a bu alan agildig1 icin, Islam'in fiili sekiilerlesmesi devlet kurumlari iginde bu

yolla gergeklesti ve yerli Siinni Miisliimanlar da inan¢ sistemlerini gtvenli bir

226



konumda buldular. Diger heterodoks unsurlar 6zgiir ama korumasiz kaldilar (Mardin,
1971: 208-209). Boylece devlet, din ve siyaseti laik bir sekilde ayirmaya calisirken,
milli kimlik ve Tirk milliyet¢iligi, hem biirokratik uygulamalarda hem de tabanda

giindelik yasamda Islam'in rengiyle i¢ ice gecti.

Modern millet sisteminin formel boyutuna gelirsek, Andreas Wimmer'e gore, modern
bir ulusta iki kritik gereklilik yerine getirilmelidir. Biri, habitus'tan (6grenme siireci,
evrensel insan yetkinligi) ve kolektif temsillerden (sosyallesme, tutumlar1 benimseme,
tartisilabilirlik ve kiiltiirel bigcimlerin donistiiriilebilirliginden) 6diin verilmesinden

olusan kiiltiirel uzlasmadir. Wimmer sunu aktarir:

(Milliyetgilik), farkli sosyal gruplar arasinda basarili bir cikar
uzlagmasinin sonucu olarak yorumlanmalidir: Katilim ve giivenlik
vaadi ile siyasi sadakat garantisinin bir degis tokusu. Yeni devlet
seckinleri, millet ve yurttagin refah1 adina kendi gii¢ alanlarini
genisletebilir. Millilestirilmis devletlerin niifusu, siyasi katilim,
licretsiz egitim ve nihayet refah devletinin hiikiimlerine iliskin
taleplerini uygulamak icin milli dayanmisma ve esitlik idealine
bagvurabilir. Milliyet¢i dilde bir¢ok ¢ikar one siiriilebilir. (Wimmer,
2004: 32).

Wimmer’in vurguladigi ikinci gereklilik, toplumun temel kiltirel entegrasyonunun ve
onun bir kapanma slireciyle olusumunun bu uzlaginin birliginden ve genel kabuliinden
kaynaklandig1 ve ayn1 zamanda onunla etkilesim i¢inde oldugu bir toplumsal kapanma
bicimi olarak ulus-devlettir. Wimmer, “milli diisiincenin, modern toplumun yalnizca
kulttr ve kimlik alaninda degil, ayn1 zamanda yasal, siyasi, askeri ve sosyal alanlarda
da icerme ve dislamay1 yapilandiran bir temel ilke haline geldigini” savunmaktadir
(2004: 57). Nufusun yalnizca bir kesimi devlet ayricaliklarindan faydalanirsa ve
blrokrasiyi etnik-merkezci bir hale getirirse, ulus-devletin olusumu basarisiz olur.
Zayif devletlerde, modern ayricaliklar ve mallar tiim niifuslara esit olarak dagitilmaz.
Bunun nedeni, ya paylasilacak yeterli kaynagin olmamasi ya da patronaj aglarimni
engelleyecek giclu bir aparatin olmamasidir (Wimmer, 2004: 92-93). Dogal olarak
tilkenin sahibi oldugunu diisiinen ¢ogunluk grubu, miilteciler gibi milletin asli unsuru
olarak kabul edilmeyenlere veya milletin egemenligini tehdit eden gruplara kars1 bir

sOylem gelistirmektedir. Kaufmann'in dedigi gibi:
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Hem kiiresel hem de ulusal kurumlarda yerlesik olan liberal ¢okkiiltiirliiliigiin
kiiresel anlatilari, modern uluslar ve onlarin egemen etnik gruplar1 arasinda
giderek daha biiylik bir ugurum yaratiyor... Bu baskin etniler -azinlik emsalleri
kadar- kimliklerini ve siyasi stratejilerini gelisen ge¢ modernite baglamina
yeniden canlandirma, insa etme ve uyarlama siireciyle mesguller. Asli
mesruiyetleri ve duygusal glicleri nedeniyle, bu tiir gruplar, kiiltiirel ve politik
gelismeleri agiklamada, alttaki azinliklara veya profesyonel devlet seckinlerine
gore tartismasiz daha merkezi konumdadirlar. Bu nedenle, hakim etnisiteye
dair anlayisimizi gelistirmek igin her tiirlii ¢abay1 gostermeliyiz... Etnik
cogunluk gruplarinda oldugu gibi, gelisen kiiresel normlar da egemen
azinliklar i¢in bir meydan okuma olusturmaktadir. Bu ornekte, somiirge
sonrasi, komiinizm sonrasi donemler, demokratik kendi kaderini tayin fikri igin
yenilenmis bir mesruiyet iiretti. Hilkklimranlik ve hegemonik kontrol kavramlari
gayri mesrulastirildi ve baskin azinliklar savunmaya ge¢meye zorlandi.
(Kaufmann, 2004: 1-2)

Cogunluk/egemen gruplarin goziinde tehdit algisi, ayni1 kimlige sahip siyasi ideoloji
ve kiiltiirel entegrasyon diizeyi ile gii¢lii bir sekilde iligkilidir (Fenton, 2004: 189 &
Skey, 2011: 108). Bu duygunun ¢agrisimlarinin izini siirmek, sadece grup i¢i davranig
mekanizmas1 hakkinda degil, ayn1 zamanda grubun siyasi ideoloji ile kurdugu iligki
hakkinda da ipucu verir. Dolayisiyla bu duygu, hedeflenen ve halki alarma gegiren

mevcut giindemin siyasi degiskenlerinden bagimsiz diistiniilmemelidir.

Bu da tehdit algisina yon vermekte ve yabancilarin istilasi ve kendi kiiltiiriine
yabancilasma korkusunu beslemektedir. Gogmenlere yonelik olumsuz tutumlar,
cogunlukla genellestirilmis sosyal statii ve kimlik kaybina dair korkulardir. Wimmer'in
de belirttigi gibi, bu tutum dayanigma mekanizmalarina bagimli kisilerde daha
yaygindir. Go¢gmen karsiti sdylem ile statii kaybi ve kamusal mallara niifuz etme
derecesi arasindaki acik iliski goriilmelidir. Hangi sosyal grubun ulusal topluluk i¢in
tehlike olarak algilandigi, milliyetgi kiiltiirel mutabakatin dayandigi sosyal uyum agina
baglhidir (Wimmer, 2004: 218-219). Bu ¢alismadaki saha bolgelerine gelince Belen,
Polath ve Akyaz ilgeleri, devletin Tiirklestirme politikasina olan ilgileri ve milliyet¢i
sdylem ve ana akim Islami degerlere olan bagliliklar1 nedeniyle bu anlamda &zel bir
orneklige sahiptirler. Yani bu ii¢ yerlesim Tiirkiye'nin farkli bdlgeleri olmalarina
ragmen bu baghlik iliskileri anlaminda paralellik gostermektedir. Buradaki soru, iki

farkli donem boyunca, 6zellikle de Demokratik A¢ilim Siireci ve Suriyelilerin gocii
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sirasinda devletin etnisite politikast degisirken, boyle bir doniim noktast karsisinda

Tiirk kurucu unsurlarinin kimliklerini ve statiilerini nasil gozettikleridir.

Ortak psikolojiye gelince, ii¢ alandaki tiim insanlar ¢ogunlugu temsil ettiklerini
biliyorlar ve gergek ev sahibi olduklarina inaniyorlar. Topluma ve diinyaya kars1 adil
olduklarina gerekce olarak da sessizliklerini ve magduriyetlerini 6ne suruyorlar. Altin
cag, tarihteki ve glinimuzdeki ihanetler, yabanci gii¢lerin kendilerine kars is birlikleri
ve diger Miisliiman unsurlarin ihaneti gibi ¢arpici 6rneklerle bu durusu pekistiriyorlar.
Tiirk istisnaciligy, tarihsel olarak Tlrklerin haiz oldugu, islam inanc1 ve Miisliimanlari

savunma konumunu ytice ve onursal bir misyon sayar.

Bu vesileyle, Tiirk milliyetciligi tarih, degerler ve sembollere dayali anlatilarinda
toplumsal uyumu giiclii bir sekilde vurguladigindan, Miisliiman unsurlardan gelse bile
sonunda etnik taleplere kars1 bir itiraz gelistirdigi goriilmektedir. Dolayisiyla
Demokratik Ag¢ilim politikasi Kiirtlerin ya da Alevilerin taleplerini 6ne ¢ikardiginda,
halk mevcut milli birlik ve uyum gerekceleriyle bu talepleri reddediyor. Bunun
rasyonellestirme mekanizmalar1 da farklilik gosterebiliyor. Bir diger tartisma da
Suriyeli multecilerin tutumlari tizerine. Miilteciler, milli kimlik diizeyinde talepkar bir
konumda olmasalar da, Tirk milliyetciligi, miiltecilerin niifus orani iizerinde bir
tehdidini hissediyor ve otomatik olarak, bolgede gercek hakimin ve gercek ev
sahibinin kim oldugunu gosterme ¢abasi igerisine giriyor. Bolgede kimin gercek
haysiyet ve onuru hak ettigini géstermeye ¢alismak, milli onurun nasil kendinde bir
etkiye sahip oldugunu gormek agisindan garpicidir. Bu yuzden Hatay'da normalde
Arapga yazili tabela umursanmazken, milli onur s6z konusu oldugunda bu bir
meseleye donlisebilmektedir. Hiikiimet, Tiirk vatandaslari i¢in ortak bir nokta bularak
meseleyi yonetmek icin Islami sdylemlerde bulunsa da, Tiirkler c¢ogunlukla
egemenliklerine yoOnelik olas1 tehdidi etkisiz hale getirerek sorunun Ustesinden
gelmeye calismaktadirler. Her iki argiiman da (Demokratik Ag¢ilim politikasinda ve
miiltecilerde somutlasan) aslinda yerel kasaba bolgelerindeki sosyal sinirlara atifta
bulunurken, insanlar potansiyel tehdide, onu sosyal uyum ve baris i¢in zararli bir konu

gibi yeniden sunarak tepki vermektedirler.
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Toplumsal uyum, ulusal kimligin kaliciligi konusundaki israr1 ifade eder. Bu ii¢
kasabanin, grubun varligin1 sonsuza kadar garanti eden ortak ve ayni zamanda

benzersiz siireklilik mekanizmalarina sahip oldugu anlamina gelir:

1) Kendine (biz) ve ev sahipligine gii¢lii vurgu,
2) Ortak tarihe bagvurmak (mit)

3) Mevcut sosyal kategorileri stirdirmek (etnik talep olmadan kimlik tanimi)

Saha ¢aligmasi yapilan (g ilceyi karakteristik olarak tanimlayan terimler su sekildedir:
Belen ilgesini tanimlayan kelime “etnik sayginlikla saglanan gurur ve hakimiyettir.
Belen, Amanos Dagi'ndaki bir dag gecidinde yer aldigindan, Belenliler Anadolu ve
Halep gilizergahi arasindaki tarihi koruyuculuk roliinii burada sik sik vurgular ve
bundan da gurur duyarlar. Belen, Miisliiman Tiirk kimligini gururla vurgulayarak
Kiirtlere, Alevilere ve su anda Suriyelilere kars1 alarmist bir psikolojide buunmaktadir.
Dolayisiyla sinir mekanizmasi ¢ok aktif bir sekilde ¢aligmaktadir. Bundan dolay1
kirmizi ¢izgiyi belirtmek i¢in “Tiirk'lin damarma basmak™ tabiri kullanilmaktadir. Bu

¢izgi, egemen rollerinin tartismali hale geldigi an1 tanimlar.

Polatli'nin duyarli ve dengeli yerel etnik niifusa sahip olmasi nedeniyle Polatli'y1
tanimlayan terim “devam eden miizakere hali”dir. Buna ragmen niifusun c¢ogu
milliyetcidir. En azindan yerli unsurlar arasinda etnik siddet yoktur. Tiirk Kurtulul
Savas1 hatiralart halkin bagimsizlig1 ve tiim sektorlerde ekonominin canliligi, yagam
enerjisini kapsayict bir sekilde harekete geciriyor. Kasaba gugcli bir milliyetgi ve
devlet¢i karaktere sahip olsa da, toplumsal baris1 miizakere yoluyla koruma arzusu
hissediliyor. Kiirt siyaseti hareketine dair bir hareketlenme olmasina karsin, ne yerel

Kiirtler ne de Tiirkler kamuoyunda kat1 soylemler gelistirmektedirler.

"Devlete bagliligi saglamak" Akyazililar’1 tarif eden bir siikran ifadesidir. Akyazi,
toplumsal biitlinlesmenin bir par¢ast olmak ve mevcut kimlik katmanini korumak i¢in
hep eski siirglin zamanina génderme yapar. Devlete baglilik fikrini savunduklar igin
etnik ve mezhepsel taleplere dair asla taviz vermezler. Bu konuda herhangi bir pazarlik

s06z konusu degildir. Bu nedenle, her zaman alarmist bir konumdadirlar. Belen gibi
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Akyazi da bélgeyi Islami degerler ve devlete olan minnet duygusuyla kucakladig1 igin
tehdit algilar1 yiliksektir. Cumhuriyetin kurulus yillarinda (baz1 Kafkas milislerinin
etnik talepleri gibi) tartismalar yasanmis olsa da, Sakarya ve Akyazi, yiiksek Islami
degerlerini devlete baglilikla yakinlastirarak kendilerini modern Tiirk devletiyle yakin

iligki halinde konumlamastir.

Sahalarda yapilan gozlemlere gdre birinci ve ikinci saha ¢alismalarinda iki farkl: tehdit
algis1 fark edilmektedir. i1k saha calismasinda, paylasilan tarih, degerler ve sembollere
dayanan sosyal uyum goze carpiyordu. Bu uyum, ulusal ve dini mitlere ve normlara
dayanmaktadir. Dolayisiyla toplumsal uyumu bozacak herhangi bir etnik talep, tehdit
olarak algilanmakta ve boéliinme korkusunu tetiklemektedir. Bu agidan Demokratik
Acilim Politikasi’na yonelik tepkiler oldukga serttir. Bu politikay1 destekleyenler bile,
derinlemesine goriismeler sirasinda gekincelerini dile getirdiler. Benzer sekilde, ikinci
ziyarette Turklerin hakimiyet duygusunu kaybetme ihtimali bir tehdit olarak goze
carpryordu. Suriyelilerin yogun gocii boyle bir algiy1 ortaya ¢ikarmusti, ancak bu,
oncekinden daha yonetilebilir bir kiltirel tehdit olarak kabul ediliyordu. Dolayisiyla
Suriye meselesinde korku yerine saldirganlik ve meydan okuma duygular ortaya
¢ikiyordu. Milliyetgi insanlarin tehditlere karsi {i¢ bas etme mekanizmasi gelistirdigini
de belirtmistim. Bu mekanizmalar, ev sahipligi (benlik ve Gteki algisi), ortak tarih
(mitler, atalar) ve sosyal uyum {iizerinde ilerler. Daha acik olmak gerekirse, tli¢ farkli
alanin basa c¢ikma stratejilerini bu lic kavramsallastirmayla aciklayabiliriz: Belen

"Milli Hakimiyet ve Onur", Polatli "Siirekli Miizakere" ve Akyazi "Devlete Baglilik".

Ulusal kimligin, basa ¢ikma ve devam etme stratejilerini diizenlemek icin ortak bir
zemin olusturmasi gerekir. Belen'de ortaya ¢ikan kaliplar, ev sahipligi, Islami degerler,
kat1 etnik i¢ ¢ekirdek, tarihi mitler ve etnik sinirlardir. Bu bilesenler, Belen'de ulusal
kimlige yonelik tehditlere kars1 gosterilen reflekslere temel olusturmaktadir. Polatli'da
kimlik bilesenleri tarihsel-bolgesel ortakliklar, Cumhuriyet degerleri ve ortak
ekonomik yasamdir. Son zamanlarda Suriyeli miilteci sorunu ile birlikte Tiirk etnik
kokenine iliskin mitsel koken arayislar1 da baslamistir. Akyazi'da ise Islami degerlere

ve referanslara yiiksek oncelik verilmesi, devlete siki baglilik ve Tiirk iist kimligi
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belirleyicidir. Cok etnikli Akyazi'da tiim bu referanslar, giinliik hayatta etkili olan

giiclii bir kontrol mekanizmasi yaratmaktadir.

Bu {i¢ alandaki milliyetci refleksler goz oniine alindiginda iki temel nokta siralanabilir.
Bunlar, grubun igsel biitiinliigii ve sayginligi ile grubun kendisini Bat1 ile olan tarihsel
stireklilik ve hesaplagsma i¢inde konumlandirmasidir. Baska bir deyisle, grup
bitlinliigii ve grup tanimi siniflandirmalari, her {i¢ alanda da benzer referans
noktalarina sahiptir. A¢ik bir toplumsal uygunluk (sosyal uyum) ifadesine sahip
olmasalar da onu korumakta israrcidirlar. Rahatsizligin dinamikleri ve dozlar1 degisse
de, etnik unsurlarin devletten beklentilerinin prensipte yerel toplumsal uyumu
bozacagi varsayillmaktadir. Halk, devletle koordineli bir Tiirk st kimliginin
devamindan yanadir ve bunun dogal karsilanmasinmi istemektedir. Etnik veya dini
talepleri karsilayan herhangi bir degisikligin kurulu toplumsal diizeni ve dengeyi
sarsacagina dair gii¢lii bir inang¢ vardir. Bu tiir itirazlarin olugsmasinda Cumhuriyet
ilkelerine gonderme yapan resmi milliyet¢i sOylemin bolinme karsiti durusu da
etkilidir. Ancak asil belirleyici faktor, insanlarin yerel toplumsal yapilanmanin

sarsilmasina riza géstermemeleridir.

Birinci grupta yer alan reflekslere bakildiginda, Belen'in i¢ tutarlilik ve biitiinliigiin
merkez ekseni, dag gecidi konumundan dolay: tarihle olan giiglii etnik iliskisinde
yatmaktadir. Bu referans hem biitiinliiglin hem de sayginligin bir isaretidir. Tarihle
kurulan bag, tarihsel stirecte Tiirklere bigilen role olan inanci da gii¢lendirmektedir.
Belen'deki milliyetcilere gére Batililar ebedi diismanlardir. Ulkedeki etnik sorunlarin
kokeninde kesinlikle onlarin parmagi vardir. Biiyiik Batili gii¢ler tarafindan kandirilan
gayrimislim unsurlar, yakin ge¢miste Tirk hiikiimranligina ihanet etmistir. Hatay'in
bagimsizlik siirecinde yasananlar, thanete ugrayan ve galip gelen Tiirklerin anlatilarini
beslemis ve giiclendirmistir. Ayn1 ihanet senaryolar1 bugiin de gecerliligini koruyor.
Demokratik A¢ilim Siireci ve Suriye gogiine karsi tepkinin bir sonucu olarak Belen'in
milliyet¢i halki hem Kiirtlere hem de giiniimiiz Alevilerine ve Suriyelilerine kars1
cekinceli bir icerme yaklasimina sahiptir. Suriyelilere ise Kiirtler’e oldugu gibi
bolinme korkusuyla yaklagsmiyorlar. Bunun yerine Suriyelileri pragmatik

islevsellikleriyle biitiinlestirmeyi disiiniiyorlar. Bazilari, altin ¢caga resmi milliyetgi
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anlat1 ile kurulan yakinligin bir baska sonucu olarak ulasildigina inaniyor. Belen halki,
tarihle olan iliskisinden hareketle, Tiirklerin ge¢miste belirleyici oldugunu ve uzun
siire ithanete ugramasina ragmen her zaman sorunlar1 asacak kadar gii¢lii olduklarin
diistintiyorlar. Dolayisiyla gliniimiiz dis politikasindaki yalnizlik duygusu, biiyiik bir

giic olmaktan kaynaklanmaktadir.

Polatli i¢in grubun birlik ve biitiinliigii ile toplumsal uyumun korunmasi biiyiik 6nem
tasimaktadir. Bu birlik ve dayanisma referanslari daha yakin bir tarihe atfedilir ve
devam eden miizakerelerin kavramsallastirilmasi yoluyla anlagilabilir. Ug ana etnik
grubun (Tirkler, Kiirtler ve Tatarlar) 6nderlik ettigi Polatli'da {i¢ miizakere kaynagi
vardir: Birincisi, ekonomik kaynaklarin yonetiminde bu ii¢ etnik grubun koordineli ve
ortak ¢ikarlaridir. Ikincisi, Tiirk Kurtulus Savasi iizerinden yakin tarihe saglam bir
referanstir. Ugiinciisii, Polatli-Haymana bolgesindeki Kiiltirel, bélgesel ve tarihi
ortaklik anlayisidir. Birlikteligin son iki kaynagi ortak bir kaderi paylasma duygusu
yaratt1 ve ilk ortakligin temelini olusturdu. Bu toplumsal homojenlige paralel olarak,
Selguklu ve Osmanli donemindeki Tiirkmen teskilatlarindan bahseden, gorece sicak
bir milliyet¢i egilim gézlenmektedir. Ancak bu egilim sehre yeni bir hava katmiyor.
Sicak milliyet¢i akimdan farkli olarak Kiirtler ve Tiirkler arasinda etnik siyaset
acisindan da hassas bir etkilesim s6z konusudur. Tiirkler, yerel/orijinal Kiirtleri
mevsimlik iscilerden ayirirken; Kirt siyasetini destekleyen yerel Kirtler, etnik
politikalar gelistirirken daha ¢ok etnik onurdan bahsetmekte ancak ¢zerklik taleplerini
dile getirmekten kaginmaktadirlar. Bu tutum, goreceli esitlik ve uyumu beraberinde

getirir.

Akyazi ise toplumsal biitlinligiinii dini-tarihi referanslara ve siginma yeri olarak
Akyazi'ya duydugu minnet duygusuna bagliyor. Akyazi, farkli etnik gruplarin bir
arada yasamasini saglamak i¢in dindarlig1 ve devlete bagliligi birlestirdi. (1) Osmanh
Imparatorlugu'nun kurulus yillarinda gaza savascilari, (2) Biyik  Kafkas ve Balkan
goclerinin bir sonucu olarak 06zellikle on dokuzuncu yiizyilda Miisliimanlarin
gayrimiaslim unsurlar Gzerindeki Modsliman stinligi ve (3) 20. yiizyilda
Karadeniz'den (0zellikle Trabzon'dan) gelen dindar niifus. Tirk st kimliginin

disaridan gelenler i¢in bir tiyelik kurali gibi kabul edilmesinin arkasinda, onlari
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barmdirdig1 i¢in Tiirk devletine minnettarlik yatar. Dolayisiyla etnik taleplerin
miizakere edilmesi miimkiin degildir. Mevcut stireklilik anlatisin1 devlete bagliligin
saglanmasi kavramsallastirmasi tizerinden kavrayabiliriz. Belen gibi Akyazi da -tarihi
referans noktalarinin etkisiyle- kendisine resmi milliyetci sdylemle paralel bir rol

yiiklemistir.

Ikinci tiir refleksler, bu ii¢ alanin Bat1 ile kurduklar iliski ve onlara yiikledikleri
tarihsel anlati ile sekillenir. Belen, kalitsal bir milliyet¢i ruh olarak tanimlanan tarihsel
stirekliligini kurarken soykiitiiksel bir tavir sergilemektedir. Bazi1 anlatilarda Tiirkliik
on plana cikarken, bazilarinda Islam daha 6n plandadir. Siirekliligin boyutu, kisinin
ideolojik yonelimine gore degisir. Ancak hem Tiirkliik hem de Islam, tartisilmaz bir
seref ve haysiyet kaynagidir. Belen'de bazilarina gore milliyetcilikteki devamlilik, dag
gecidindeki bir yerlesim yeri olmak iizerinden anlatildig1 i¢in soy kiitigii bu tarihsel
referansa dayanir. Tiirk devleti bu insanlar1 esas olarak milliyet¢i ozellikleri ve
geleneklere bagliliklar1 nedeniyle se¢mistir. Bu nedenle Belen halki, kendilerini
bolgenin Arap ve gog¢men gruplarindan ayirirken genellikle bu referanst kullanir.
Belen'in fiziki-tarihsel ozelliklerine yapilan atif, Osmanli-Islam egemenliginin
ihtisamimi da vurgulamaktadir. Belen’in milliyetgilerine goére son dénemde Suriye,
Libya ve Azerbaycan'da yasanan gelismeler bu ihtisamu ve Islam-Tiirk altin ¢agmin
Oonemini giiniimiize kadar getirmistir. Tiim bu tarihsel referanslar zincirinde saglam bir
Bat1 karsitt duygu vardir. Tarih boyunca Batili giiclerle bolgesel konularda yasanan

catigmalar, glinlimiiz ulusal sorunlarinin nihai nedeninin temelini olusturmaktadir.

Polatli'da ise tarihsellige dikkat ii¢ sekilde gerceklesir:

1. Haymana ile ekonomik ve kiiltiirel ortakliktan kaynaklanan bdlgenin ortak kaderi
2. Bazi hirshi milliyet¢i aydinlarin eski Tiirkmen-gogebe tasra teskilatlarina atifta
bulunmalari

3. Tiirk Kurtulus Savasi donemine atif (etnik siyasete muhalefet, Cumhuriyet'in milli

birlik ve bolinmezlik ilkeleriyle desteklenir.)
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Bati'ya muhalefet yoluyla kendini tanimlama, esas olarak laik diizeylerde gerceklesir.
Polath, diger iki alanda oldugu gibi, Tiirk-Islam tarihi konusunda da tamdik bir
anlayisa sahip olsa da asil odak noktasi Bati'ya duyulan giiven eksikligidir. islami
empati duygusu ve paylasilan efsanevi degerler o kadar keskin degildir. Bati, birgok
etnik ve sosyal sorunun merkezinde yer alir, ancak bu ¢atigsma, Batili gii¢ler arasinda
cografi egemenlik Uzerinden siren bir giic miicadelesiyle iliskilidir. Ancak bu ikinci
tip refleksler, Akyazi'daki tarihi miicadelelerin anlatisindan beslenir. Osmanli
Imparatorlugunun ¢okiisii sirasinda bdlgenin Miisliman unsurlar i¢in bir sigmak
olmasi, ortak bir kader duygusunu giiclendirmekte ve tarihe olan ilgiyi artirmaktadir.
Ayrica Akyazi'min en eski halklarindan biri olan Manavlar, Osmanl
Imparatorlugu'nun ilk donem gaza savascilari ile de gurur duymaktadir. Ancak
Akyazi'nin Miisliiman gd¢menler igin bir s1i§iak olmasi nedeniyle hakim anlati, islam
hakimiyetinin altin ¢caginda kendini gosterir. Bu nedenle, kimligin kurucu unsuru
olarak Islam'a baglilikla koordineli bir Bat1 karsit: duygudan bahsetmek gerekir. Bat:
karsith@inin arkasinda Osmanli tarihi, 6zellikle Balkan Savasi (1912-1913) ve Rus-
Tiirk Savagsi (1877-1878) sirasinda yasanan felaketler yatmaktadir. Bu algi, Bati'nin
etnik karigikligin olagan siiphelisi oldugu fikrini desteklemektedir. Insanlarmn
kimliklerini olustururken tarihe bu kadar saglam referanslar vermeleri bosuna degildir,
¢linkii bu onlarin essiz ve secilmis olma duygularini pekistirmektedir. Smith'in
belirttigi gibi, mitler topluluklarin uzun siire hayatta kalmalarini1 saglar. Tarihsel
hikayeler insanlara bir kurulus felsefesi sunar ve boylece hikayeye farkli gruplar dahil
edilir. Boylece 'yasanacak yer' bir anlam kazanir (Smith, 1992: 445). Altin cag
sOyleminin bu ii¢ alandaki popiilaritesi de yerelde milliyet¢iligin ne kadar islevsel ve

hayati oldugunun kanitidir.

Sahadaki gozlemler ve goriismeler, bu iki milliyetci refleks bigiminin hem i¢ hem de
dis tehlikelere isaret ettigini gostermektedir. Bir yandan, i¢ tehlikeler, is birligi, ihanet
ve sadakatsizlik tavirlarina isaret eder. Ote yandan, dis tehlikeler soyut ve karmasik
zorluklar1 ¢agnistirir. Brubaker'in milliyet¢i popiilizmin tepkilerini siniflandirma
semast bu tabloya kismen uyuyor. Brubaker, popiilizmle ilgili dikey ve yatay
ayriminda bir yanda siyasi seckinleri (dikey), diger yanda toplumsal dayanismaya

ihanet eden unsurlar (yatay) ele almistir (Brubaker, 2017: 1191-1192). Ancak bu ¢
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alandaki i¢ ve dis diismanlik algilari, ancak yatay kategoride degerlendirilebilecek
tehdidin kaynagini ortaya koymakta ve ulusal bir smir i¢in bozucu bir unsur
olmaktadir. Siyasi elitlerle ilgili sorunlara gelince, bunlar daha ¢ok tersine cevrilebilir
bir siyaset gibi algilaniyor. Milliyetciler bu konularda oldukc¢a 6zglivenli ve tehlikelere
kars1 yeni stratejiler gelistirme konusunda usta goriiniiyorlar. Yukarida belirtildigi
gibi, bu tiir tehlikeler milliyetcileri basa ¢ikma stratejilerini eyleme gecirmeye
yonlendirir. Sahada goriisiilen kisiler, basa ¢ikma stratejilerini formiile etmek igin
kendileri hakkinda siireklilik anlatilarina basvurmaktadirlar. Bunlar ise, gucli bir
benlik ve ev sahipligi, tarihsel streklilik ve mevcut sosyal uyumun (diizen) devaminda

temellenir. Bu ii¢ dinamik, dayanisma kaliplari i¢in temel motivasyon kaynaklaridir.

Bu anlamda devletin bir a¢ilim politikasi baglatmasi ve bu politikadan vazge¢mesi,
sahalardaki hakim etnik unsur igin birincil bir 6zgiiven kaynagidir ve devlet-millet
biitiinlesmesini yeniden hissettirmektedir. Ikinci saha ¢alismasindaki durgunlugun
nedenlerinden biri de iktidar ittifaki agisindan olusan bu zafer duygusudur. Suriyeli
goemenler meselesi bu 6zguvenin belirginlestigi doneme denk geldigi icin milliyetci
kamuoyu (Polatli ve Akyazi Kiirtleri dahil) Suriye meselesine ev sahibi olma ve
hakimiyet perspektifinden yaklasmistir. Yani devlet, halkin istegi dogrultusunda
Suriyeli multecilerin entegrasyon sirecini Ustlendiginden, bu alanlardaki insanlar
benimsenen politika ile rahatlarlar. Ikinci saha calismasinda, Tiirklerin kirmizi
cizgileri oldugu diisiincesi, ilkinde aktarilan uyaniklik duygusunun yerini almistir.
Tirkler, daha dnce statiilerinin belirsiz oldugu bir evrenden, proaktif olduklari, devlete
giivendikleri yeni bir asamaya gegtiler. Suriyelilere kars1 disipline edici davranmak
onlara (Turklere), yasadiklar1 sehrin kontrol altinda oldugu hissini veriyor. Tirkler
kurduklar otoritenin devamlilig ile itibar sahibi olduklarini hissediyorlar. Bu nedenle
Suriyelilerin pervasiz davraniglart ve hatta gortndrltkleri onlar icin bir gerilim

meselesi oluyor.

Tiirk milliyet¢ileri bu asamada kendilerini daha ¢ok tist sinirlarin1 ortaya ¢ikararak
tanimlama egilimindedirler. Yukarida bahsedilen tanimin {i¢ dinamiginin tiimii (biz-
hissi, tarih ve uyum) gerekli bir yeniden degerlendirme ve giiglendirme siirecinden

gecmistir. Bu nedenle Tiirkler, 6zellikle Belen ve Akyazi'da ne kadar merhametli ve
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sabirli olduklarin1 sik sik dile getirirken, bu durumun bir yerde damarlarina
basilmasiyla nasil bir kars1 saldirtya doniisebildigini ifade ediyorlar. Belen'deki bu
milliyet¢i ruhun koklerinin genetik 6zelliklerde oldugu bile iddia edildi ki bu, dag
gecidine atfedilen anlamla ev sahibi olma duygusunun bir esgiidiimiidiir. Kendine
giivenle koordineli olarak Islami referanslar ¢cok degerlidir. Turklerin tarihte Islam
diinyasinin liderligini iistlenmesi, devlet¢i milliyetciligin zaferi ve karizmatik otoriteye
baglhlik, tarihi referanslarin giiclinii artirmistir. Polatli'da bu, Anadolu Bacilar
organizasyonunu diriltme ¢abalarina ve Polatli'nin medeniyet tarihini ortaya
cikarmaya yonelik sivil girisimlere tekabiil etmektedir. Akyazi'da Belen'e benzer
yiikselen bir altin ¢ag anlatis1 ve karizmatik otoriteye duyulan guven duygusu var.
Agirlikli olarak ideolojik anlatimlarda odak genisletilmis, Islami degerlere
kaydirilmis, Tiirklerin "beklenen kurtarici" roliine vurgu yapilmis ve Tiirklerin kirmizi
¢izgi sinirlar1 vurgulanmistir. Giiniimiiz siyasetinde tartismalara ve yeni ittifaklara
ragmen, milliyet¢i reflekslerin tehditlere karsi yonelimi 6zgiiven duygusunu

giiclendirmistir.
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