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Introduction

Semiconscious States: The Political and
the Psychic in Urban Public Life

Entering the City

Imagine a public square in the center of a metropolis crowded with hun-
dreds ol policemen, in identical uniforms, chanting slogans to demand
more rights” from “the state” to use their authority over "the people ”
Imagine this taking place in Taksim Square, Istanbul, a site often selected
for public demonstrations in critique of the state. Thksim Square—
emblematic site in urban public consciousness for the enactment, produc-
tion, and regeneration ol the political—was built around the memorial
monument for Mustafa Kemal Ataturk, the secular/modernist founder of
modern Turkey Imagine a group of mothers and a father throwing them-
selves in front of the rushing cas in Taksim Square traffic, or another
group sitting on the main stieet and waving their banners at hurried
drivers blowing their homns. Picture the banners reading “Our childien are
dying on hunger strikes in prison " Envision, then, pedestrians passing by,
cursing and spitting at the demonstrating parents. Imagine hundreds of
people gathering to watch what is happening, and doing nothing: a public
voyeurism Visualize a young man emerging from the crowd, his face red
and his fists clenched, in an attempt to attack the parents demonstraling
for their children Imagine, then, the police approaching to force the par-
ents out of the traffic and to threaten them with arrest Picture, too, jour-
nalists running about, cameras clicking, their fashes encircling the inci-
dents Figure the stories produced by street dwellers and their rumoy, as
well as the TV news coverage of the latest events in the city center Think
about mitlions of people watching TV, reproducing and magnifying the
political as framed by the journalists.

The public square, so imagined by social theorists as symbol par excel-
lence for the public sphere or for civil society, is a site, here, for the
production of the political If it pretends to be a domain for rationalized
communication and disagreement (Habermas 1989) or if it is idealized and
represented as such in public discourses, the public square is interrupted
with muitiple intervendons by representatives of the state But who, what,
and where is "the state” in the incidents just described? Here the police
claim to be more “stately” than the state and demonstrate against it There
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is a pedestrian. an ordinary young man from “the public,” emerging to
attack the parents ol the hunger strikers thereby assuming a representation
of the state through his action and persona. The state appears in many
guises and constantly transfigures itself If now it stands as a monument
and symbol of the Republic in the garb of the statue of Ataturk erected in
the middle of the public square; next it appears as a flash in the journalist’s
camera The state is represented in the police officers” words of threal; it is
theie, as well, in the gazes of idling pedestrians The state circulates in the
political Imaginations of consumers of news, sitling in their homes and
watching TV. Events in public life are reflected and magnified within a
culture of news, alarm, and sensation Indeed, in this exemplary and em-
blematic public square, there is no space that is not arrested with one or
another face of the state

Faces of the State is a study of the production of the political in the public
life of Turkey in the 1880s Public life in Istanbul, with its complexity and
absence of boundaries, is the main site for this ethnography 1 construe
“public life” as a site for the generation of the political, against the grain of
such analytical categories like “the public splhiere,” "public culture,” “civil
society,” and “the state,” all frameworks that, in different ways, assume a
distinetion between domains of “power” and “resistance ™ T would like to
employ the notion of public life to lead the reader into a precarious politi-
cal arena where it is the public (ambiguously referring to both the people
and the state} that produces and 1ecasts the political When configured as
such. the notion of the public in public life enables us to analyze people
and the state, not as an opposition, but as the same domain

Most 1ecent anthiopological studies of the political have {ollowed the
strategy of picking a social institution and studying its production of public
discourse. We therefore have ethnographies of education, law, bureau-
cracy, and medicine, imagined out of feldworle in characteristic institu-
tional sites: schools, courts, public offices, clinics As important as such
anthropological work has been, I argue that its analytical frames of the
politieal are precisely that—"frames ™ There is an assumption, m such
strategies for reseaach, that the political can be “sited” in its characteristic
contexts, that the political appears in the garb of institutions and their
discourses I do not disagree with this proposition, but I would like to
suggest that it is lmited

The work of Michel Foucault, as is well known, has been productively
influential in anthropology and its many fields When anthiopologists used
to construe “politics” as o distinet domain, beside that of "kinship,” "econ-
omy,” or “religion,” the work of Foucault challenged them to eavision the
political in each and every domain However, anthropologists have pre-
dominantly reflected Foucault's work in only so many ways, employing his
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studies of schools, courtrooms, prisons, and clinics to expand their imag-
inations about “sites” for the production of the political But if Foucault
wrote ethnographies of “institutions,” he was actually a critic of the very
notion of "the institution.” In the same way that he would not construe
“the state” as a "site” or an “institution,” he also did not imagine medicine,
the law, and education as distinct and limited domains And yet. his work
on the army, the hospital, and the psychoanalyst’s clinic has led itself to be
yead in a certain way, producing a forceful anthropological imaginary of
the political as 1ationalized institutional practice The figure of “discipline,”
in Foucault’s sense, has triggered the fantasies of anthropologists about the
political, seducing many to write ethnographies of the production of self-
hoods through disciplinary institutional mechanisms Institutional “dis-
courses” have been the focus of ethnographies studying such diverse yet
related topics like gender, immigration, illness, and so forth

As much as this study builds on such contributions to the study of the
political, it also attempts to breal the boundaries and limitations in an-
alyses that would bind the political in its seemingly rationalized institu-
tional and discwsive forms In the context at hand, public life in 1990s
Turkey, the political was not just a product of public discourses as fabri-
cated in the obvious social institutions. As in the multiple garbs and guises
implied by the metaphor “faces of the state” the political was precisely un-
sitable. There were no institutional or other boundaries that could be an-
alyzed around it; no “site,” as such, for it. Publie life. as 1 coastrue the
term in this study, is not an institution or a site, imagined as domains with
limitations. Instead, it is intencled s a category that would allow the study
of the political in its fleeting and intangible, transmogrified forms In the
chapters that follow, readers will be led through the production of the
political not in the 1ationalized garb of institutional discourses and mecha-
nisms, but in what I call its multiple metamorphoses There is no face in
which the political does not appear And therefore the ethnographer must
follow it in all its bouncless guises In fact, T tale very seriously Foucault’s
proposition that power is everywhere (1980). In the context at hand, the
concept of power figures in multiple forms that muddy the circumscribed
institutional arena. Moreover, it is possible to comment that the institu-
tional site, so privileged in many recent anthiopological studies of power, is
a reflection of a particular and historically specific imaginary about power
in which these anthiopologists are complicit In the intention of critiquing
modernity, anthropologists have reproduced modernity’s own discourse
about itsell under the metaphor of the institution with its modes of 1atio-
nalized practice and accountability

Versions of such institutions exist and proliferate in contemporary Tur-
key If I have not picked yet another institution to decipher its production
of discourse, it is because the study of the political led me to a more messy
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arena. Against the grain of the privileging of Foucault’s notion of discourse
in anthropological studies of the political, T would like to introduce here,
via the work of Slavoj Zizek (1995}, a study of “fantasy.” Studies of political
discourses have generally focused on the construction of the political, the
analysis of which follows a deconstructive strategy. 1 would like to argue
that there is an element of the Manxist notion of ideology in poststructural-
ist uses of the notion of discourse Similar to Marxist hopes for a lifting of
false consciousness with an exhibition of ideclogy, there is an implicit as-
sumption, in deconstruction, of a revelation after the exposure of discur-
sive construction. My argument, {ollowing Zizek, is that the political en-
dures and survives deconstruction The critical capacities employed in
“ideology” or “discourse” eritique are not only the prerogative of trained
intellectuals. In the context for this ethnography, Turkey during the 1990s,
critique was a central, common, and ordinary mode of r:eiating to the state
People from all sections of sociely were constantly involved in criticizing
various manifestations of the state in the most sophisticated manner In
other words, I argue that the so-called public in Turkey has already cri-
tiqued and deconstructed the state. And yet, simultaneous practices of re-
production, regeneration, and re-reification keep re-dressing “the state” in
a variety of garbs If the political survives critique and deconstruction, if
the state endures, as it has, then the anthropologist must venture other
arenas and analytical frameworks for the study of the political For the very
people who critique the state also reproduce it through their “fantasies” for
the state

Fantasy, according to ZiZek’s reading of Lacan (1995), is a psychic symp-
tomn that survives analysis, eritique, or deconstruction. The work of “fan-
tasy” generates unconscious psychic attachments to the very object (e g,
the state, the nation, public discourse) that has been deconstructed in the
domains of consciousness In other words, fantasy escapes deconstruction
It invisibly and intangibly regenerates and supports the reconstruction of
the political, just as it had been critiqued. The concept of fantasy, more
than the Foucauldian notion of discourse, enables us to study the e'nduring
force of the political Indeed, the symptom of the state survives sabotages
of its power How? Force and physical might is not the only answer. The
state lives on in the fantasies of its subjects who would regenerate and
reerect it after its multiple crises. As Begona Aretxaga (2000) has argued,
the state is an object of psychic desire It can be maintained even after it
has been deconstructed with rational capacities and thought processes.
Fantasy, and not a lack of consciousness about ideology or discourse, is
what reconstitutes and regenerates state power Fantasy does everyday
maintenance work for the state. ' '

The state does not figure in this boolk as a concrete entity, as if it were
‘citable in all its moments,” to use Walter Benjamin's idea of totalizing
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endeavors (1968) In using the work of Zizek, I engage with scholars who
have deconstructed the state—studying it as an idea (Abrams 1988), a
discourse (Mitchell 1991), or a fetish (Taussig 1992)—through the notion
of fantasies for the state * Fantasies for the state is a concept that may help
us challenge the limitations of a deconstructionist approach.

Though Foucault construed discourse as a mechanism that transcends
consciousness (that could not be available to consciousness), many anthyo-
pologists who have employed Foucault’s work have researched discourse in
the domains ol consciousness. For example, anthropologists have studied
institutional publications as well as the formalized narratives of their infor-
mants as sites for discourse. Such studies of the political that would con-
fine the political within the domain of consciousness are not only misread-
ings of Foucault; they also leave the psychic and unconscious domain of
the political unstudied. For, even when the political is deconstructed in the
realms of consciousness, it survives and returns to life in psychic forms.

Imagine once again the central public square in Taksim, Istanbul, lead-
ing into Beyoglu, one of the main centers for bookshops, cinemas, and
cafés Picture hundreds of people strolling down the main Istildal street in
a leisurely manner as policemen stand in groups on the sides of the street
Visualize young people walking by the policemen, going in and out of the
bookshops, sifting through magazines, checking out new books, listening to
heavy metal, rock, or protest music. Imagine people sitting for hours on
end in cafés, critically discussing politics in response to the public agenda
or the news Invision them unable to imagine that anything will change
Visualize them getting used to the crises in the state that they criticize
And picture them passing by the policemen, once again, months later, and
not noticing them Imagine them going in the coffeeshops once again Are
these traces of the public sphere in Habermas’s sense, with its coffeeshops
for-the production of rationalized communication? Is this the archetypal
domain for civil society?

In this book, I study “cynicism” as a central structure of feeling for the
production and regeneration of the political in Turkey’s public life Cyni-
cism, as a mechanism employed by members of the public in Turkey, is an
approach that reproduces the political by default But in contrast to Peter
Sloterdijk (1988) and Zizek (1995) who would study cynicisin as a mode
that exists among formerly leftist intellectuals, I study it as a feeling of
political existence in Turkey, a more common and ordinary way of manag-
ing existence in a realm of state power?® Public life is precisely the arena

for the production and maintenance of this approach to the political

News has been central to the making of public life in contemporary
Turkey. In fact, when T didn't follow the news during my feldworls, I felt
out of the loop when my informants were discussing politics and their lives
as a reflection of it References to the latest public events were picked
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from and circulated through television reporting, Everyday discussions
were dominantly focused on the agenda as set and presented in the news

The culture of news, as I would like to call it, is a crucial component of

this study ol urban public life. But against the grain of discourse analysis in
media studies, or in works that would institutionalize the media and study
its formative power in creating public discourse, I study the force of a
culture of news in inciting a political stiucture of feeling Stuart Hall et
al.’s (1978) study of “moral panic” about mugging in Britain, as such panic
was created by the news, is much more insightful on this account than a
study of the construction and dissemination of mediatic discourses*
Against the rationalizing implication of the notion of public discourse, the
frameworl of moral panic allows one to explore the nonrational dimen-
sions of the political in public life In this book, the media is not an object
of study, but one important agent in the making of public life The hype
scandal, and alarm produced by journalists around political issues in the
1990s created successive cultures of panic and fear in public life In the cul-
ture of news, “the political” was turmed into a consumer item In the quick
consumption of “political issues,” under the influence of the media, public
cultures of alarm were quickly followed by public amnesia Issues that
were central in public discussions for two months, were almost forgotten
and pushed to the public unconseious very soon after In his work on bu-
reavcracy, Michael Herzfeld wrote, "I shall open the analysis with a brief
account of my sources (especially newspapers) as jepresenting the national
level of discourse most clearly analogous with the play of gossip and repu-
tation in the local community” (1992, 132) It is in this vein that I argue
that television news becomes cruetal for the analysis of this particular pub-
lie formation,

Secularism in Public Life

The conflict over secularism was probably one of the most central issues
that shaped public life in Twkey in the middle of the 1990s In Turkey, a
stucdy of secularism cannot be dissociated from a study of the state, for
seculatism s the states preferred self-representation or selected idea
about itsell’ Secularism is not a neutral paradigm, but a state ideology as
well as a hegemonic public discourse in contemporary Turkey For exam-
ple, the army has presented itself as the ultimate bastion and guard of
founding leader Ataturles secularism Therefore, a study of the culture of
secularism in Turkey is also, necessaiily, a study of militarism, authoritari-
anism, and the cultwre of the state. Statism (or reverence for the state) in
Turkeys public life is often represented in the gab and language of
secularism
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But then, if secularism is the state’s preferred nasrative about itself, why
study it? Why privilege the secularist / Islamist conflict in this ethnography
of public life? Indeed, the conflict over secularismn is the state’s and the
armiy’s favorite story about the political in contemporary Turkey, against
other issues (Kurds, Cyprus, and so forth). "The rise of Islamism” has been
construed and presented as the most major threat to the integrity of the
state in Turkey. A study of secularists and secularism in public life is a
central topic of this book. But my intention is to problematize “secular-
ism,” rather than reproducing discourses and ideologies that employ its
terms A culture of the state was the context for the secularist/Islamist
conflict in late-twentieth-century Twkey. Secularism and Islamism com-
peted in a public arena, both wearing different faces of the state.

This book takes the apparent schism between secularists and Islamists as
one of its topics, but it does not take this seeming "schism” for granted
Indeed, rather than framing the problem as a communal conflict between
secularist and Islamist communities or social groups, 1 choose to prob-
lematize “secularism” itself Most studies of conflicts over religion in public
life have objectified “religion” as the problem, focusing on the religious
comnunity as an anomalous or emergent social group. Many studies of
Islamists have been produced under such a framework, sometimes em-
ploying the dubious notion of "fundamentalism.” Instead, in this work I
take seculmism to task because it is, by and large, the most dominant
discourse that forms the basis of public life in Turkey Beyond isolating
Islamists as a community or Islamism as a phenomenon, I study Islamists
worldng within conditions of possibility of a public life dominated by secu-
larist discourses Islamism in Turkey is imbued with the language of secu-
larism. In fact, I argue that secularist fantasies about Islamists in public life
have been complicit in producing versions of Islamism in Turkey. So every
comment on Islamism in what follows should be read, as well, as a com-
ment on “secularism,” challenging the very analytical distinction of secu-
larity versus religion I argue that “secularity” and “religion” are in a dialec-
tic. The relationality between secularism and Islamism is therefore at the
conceptual center of this book Here, in relation to Islamists, secularists,
too, emerge as main informants. If secularists in Turkey would like to pre-
sent their life practices as transcultural or neutral against Islamists, I prob-
lematize their references to “culture” as much as I do those of Islamists.

In the 1990s, public life was a central arena for the reconfiguration of
the meaning of “Turlish culture” and “nativity.” In debate with one an-
other, secularists and Islamists pit different interpretations ol Turldsh cul-
ture against each other They argued over Turkeys proper “region’; they
disagreed on Twrkey's positionality vis-a-vis Ewope The chapters in this
book study this conflict over Turkish culture And at no point do the refer-
ences to culture appear stable



8 INIRODUCTION

The Turkish Astronomer and the Little Prince

In a reflective moment, the narrator of Antoine de Saint-Exupéry’s The
Little Prince {1943) remarks,

I have sericus reuson to believe that the planet from which the little prince
came is the asteroid known as B-612.

This asteroid has only once been seen through the telescope That was by a
Tuskish astrenomer. in 1809 ‘

On maldng his discovery. the astronomer had presented it to the International
Astronomical Congress, in a great demonstiation But he was in Turkish cos-
tume, and so nobedy would believe what he said

Grown-ups are like that

Fortunately. however, for the reputation of Astercid B-612, o Turkish dictator
made a Jaw that his subjects, under pain of deatls. should change to European
costume. So in 1920 the astronomer gave his demonstration all over again,
dressed with impressive style and elegance And this time everybody accepted
his report (12)

Since 1943, it is possible to amend Saint-Exupéry’s story I have observed
that even when the Turldsh astronomer is dressed in European costuine,
“grown-ups” do not believe in his report These grown-ups—let us call
them anthropologists—still imagine that the layers of European costume
are transparent to an underlying Turldsh culture. And so, in spite of all his
trials and tribulations, style and elegance, the astronomer is ignored.

The problem of positivism in the politics and the study of culture is one
of the framing questions of this boak Indeed, there is a residual positivism
with regard to “culture” even in those ethnographies that have employed
the theoretical tools of deconstruction Examples include studies that, after
Edward Saids Origntalism (1978), have targeted Western discourses and
anthropological categories as their subject for critique in the anthropology
of the Middle East (eg, Mitchell 1988, 2000; Rabinow 1989; Messick
1993; Abu-Lughod 1998). Indeed, the critique of modernity, whether it be
of colonialism or of Westernization, has been the project of a certain an-
thropology and post-Orientalist scholarship Yet such projects have risked
reproducing essentialism in leaving a precipitation of cultural authenticity
or tradition underneath the layers of European costume, thereby overlap-
ping, by default, with cultural revivalisms or nationalisms in the contexts
studied Many a critique of representation, employing post-structuralism,
has ended up implying that a reified discourse of modernity is a misrepre-
sentation, stopping the process of deconstruction in its tracks. From such a
reading, some of the people whose lives inform this ethnography, “secula
Turks,” could be understood to be misrepresentations of themselves, in
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contrast to “Islamist Turks,” who, elaiming to revive the cultuie of the
Ottoman-Islamic past, could be studied as representations and representa-
tives of Twikish culture or nativity For this paradoxical political return to
culturalism in the postcolonial critique of modernity, Deniz Kandiyoti has
coined the termn neo-Orientalism™ (1997, 114)

And yet, a critique of the critique of modernity does not in turn, in
canceling the negatives, have to be an affirmation or reification of moder-
nity or of politics constructed in the name of modeinity Instead, following
Abdeilah Hammoudi's strategy of “double-edged critique” (1997}, 1 study
power in both its Western and Twkish references There is something
missing from the paradigm that would study “the West,” "modernity,” or
“the anthropologist™ as representations of “power” and examine "the rest”
as “culture " Here, I attempt to engage the context of research with a
study of power through and through The study of the political must be
dissociated from the culturalist reservoir that is implicit in the [ramework
of posteoloniality and the critique of modernity Even if represented as
Western or Turkish in specific historical contingencies, power belongs to
neither culture The attempt, here is to work against the grain of both
Western and local discowses of power.

Though as of 1999 the European Comunission has granted a candidacy
to Turkey, the idea of Turkey's otherness to Europe persists With a long-
standing European historiography that assigned the Ottoman Empire to
“the East,” “Turkey and Europe™ are still conceived both within and out-
side Turkey as a contradiction in terms. In contrast, I argue that there is
no inherent conflict or necessary difference between Turkey and Europe,
Islam and the West Ethnography that draws a radical distinction between
“native” and “Western™ categories, as in the project of cultural relativism,
will Bnd itself at sea in the study of Turkey, given the Ottoman Empire and
Turkey’s historical placement within and vis-i-vis Europe. The cultural rel-
dtivist project of analytically distinguishing Western or anthropological
categories from local or native enes would be limiting in the study of Tur-
key, as it is arguably problematic in the study of other comparable histori-
cal contexts It is not possible, in the context at hand, to distinguish native
from Western points of view because there is no space where they have
not been integrally and historically engaged with one another. Turks, like
Arabs and Jews, have been Europe’s internal and not external others The
Ottoman Empire was central to European history, intrinsically related to
and informed by Byzantine forms of governance, and rivaling the Haps-
burgs. And yet, Turks and Muslims are still interpreted as counter- or
extra-European. To challenge the notion of Turkey as "non-European” is
not to reproduce the terms of Twrkish nationalist discourse with its West-
ernist aspirations, as in the project of Mustafa Kemal Ataturl, but to write
the meaning of "Europe” anew through the prism of a crucial internal
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other® For the very meaning and connotations of Europe would have to
change if Muslim and Jewish histories were placed at its historical center:

The history of Turkey has generally been conceived, in scholarship as
well as in political discowrse, as a history of "Westernization,” whether it be
in secularist praise or Islamicist eriticism (e g, Lewis 1969; Berkes 1964).
We do, indeed, have at hand a history of radical state-imposed Westerniz-
ing reforms Yet I argue that the category "Westernization,” as a category
of historical analysis, is a positivist notion that assumes an original distinc-
tion and incommensurability between a constructed "East” and “West.” It
is interesting that there should be such an implicit overlap between mod-
ernizationist / Orientalist constructs of "Westernization” and postmodern-
ist / post-Orientalist references to "modernity. ™ The concept of Western-
tzation, like notions of a major historical rupture with modernity, is based
on the assumption, by delault, that an essentially separate “culture” existed
prior to the development or the shift In turn, to write against the grain of
the notion of Westernization in the historical analysis and trajectory of
Turleey is not to legitimize the politics of state-regulated Westernization,
nor te suggest that “anything goes ™ It is only to set in train a long-term
ethnographic and political process of unmasking categories that reproduce
claims to originality

The Construction of “Turkish Culture”

The argument of this bool is that “Turldsh culture.” as such, does not exist
From the vanlage point of the politics of culture between Islamists and
seculwists, when the meaning and components of "Turkish cultural prac-
tice™ have been debated, produced, transformed, and repeatedly displaced,
it would be misplaced to employ the notion of Turkish culture as an an-
thropelogical or analytical category

The notions of Turkey, Turks, and Turldsh cultwre, arguably like other
terms of state or identity, have been entangled in a history of multiple
constructions According to historian Cemal Kafadar (1995), “Turchia” was
not a term thiough which Ottoman subjects identified themselves or their
polity in the early Ottoman centuiies. Ottomans called themselves “Rumi,”
a term adopted from the Byzantines The self-appellation "Turk” was de-
rived, thiough the formative period of Turkish nationalism, in relationship
with Ewope "Tutkey” and "Turks™ were the terms used by Europeans to
classify the Ottonans, and when these terms did not huve a place in the
seil-identification of subjects of the Ottoman Empire, they came to signify
cultural identity under a nationalist construction

Thus, an anthropological seaich for Twkish culture in ils own “native”
terms, o1 the moject of understanding “the native’s point of view” (e.g,
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Geerlz 1983) is set to be reconsidered. “Twldshness,” arguably like other
cultural categories, was already and always a misnomer. It was never a
category that existed independently of Ottoman relations with Europe Not
even in the formative stages of the Ottoman state, in the fowteenth cen-
tury, was there such pristine “Turkish™ cultural space.

Far from being natwral or straightforward concepts, then, the notions of
Turkey, Turks, and Twkish culture are products of historical agency and
contingency. To situate these notions more accurately, one would have to
turn to the ealy stages of Turkeys national formation Late-twentieth-
century discussions on nativity make references to constructions of “Turk-
ish culture” in eamly-twentieth-century nationalism With the foundation of
an independent republic to replace Ottoman sovereignty, there was an
effort to define what was culturally native to the new polity, "Turkey” The
founders of the republic, led by Mustafa Kemal Ataturk, aspired to West-
ernization, following the example of the Young Turks before them. But as
they were informed by the Ewropean Enlighteninent, the forerunners of
the idea of “the Republic of Tuwrkey” were also implicated in the contin-
gency and discourse of rising nationalisms. The Ottoman Empire had dis-
integiated by the early twentieth century, and, giving up the project of
sustaining the Empiie, Ottoman-Tuikish leaders geared efforts to consti-
tute a nation-state in the model of Balkan and Arab nationalisms that had
developed in their midst Nationalisms, as they were formulated at the
time, were based on primordialist claims to represent the unitary and orig-
inal “culture” of circumscribed pieces of territory® To be legitimate in a
wotld of nationalist discourse, a nation-state had to have claims to cultural
continuity between the past and the present The builders of “Turkey™ had
mobilized themselves against European powers who were partitioning the
remaining portions of the Ottoman Empire among themselves But they
had also organized, with Republicanist aspirations, against the Oltoman
dynasty and the sultan who had surrendered to the Europeans. The Re-
publicanists did not have much interest in identifying the new nation-state
with the culture of the Ottoman Empire And yet, for their nationalism to
be conumensurable with the primordialist discourses that abounded under
the conditions of possibility at the time, connection to a certain past had to
be claimed The paradox was resolved when the emly nationalists began to
suggest links between the Westernized (or “modem”) national culture that
they wanted to institute and the culture of Turkic groups in ancient Cen-
tral Asia® As Deniz Kandiyot has insightfully noted, “the 'modern’ was
thus often justified as the more ‘authentic’ and discontinuity presented as
continuity” in efforts to reconcile Europeanization with nationalism {1993,
379

Memory of a Twkic past in Cential Asia was nonexistant among inhabi-
tants of Anatolia in the early twentieth century " Moreover, with the migra-
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tions, multiple conversions, and intercultuzal marriages that characterized
Ottoman society, the Muslim individuals who came predominantly to com-
pose the citizens ol "Turkey” were of mixed ancestry, not necessarily
speaking or identifying as “Turlish ™ But in the interest of claiming a
shared “national culture.” the founders of the republic constructed links
with “the culture of Central Asia ™

Under the new construct of “Turkey,” the capital city Anlkara was founded,
raitroads were designed, schools were built, the postal system was changed,
measurements were refermulated, the legal system was reframed, borders
were patrolled, soldiers were conscripted, women were employed in the
labor force, and so forth All of this material construction took place as
nationalists claimed organic links between modernizing implementations
and national culture And to a significant extent, the new notions of Turkey
and its “culture” were internalized by citizens of the republic. Through
enrollment in state schools, attendance in Community Houses,* subjection
to anmy discipline, and exposure to radio, newspapers, novels, and the like,
people came to organize their lives, to a certain extent, around the new
notion of what being Turkish (and hence, modern) was now about

“The Anthropology of Turkey”

“The anthropology of Turkey,” conceptualized as such, has been composed
primarily by British-trained structuralists The project, for the likes of Paul
Stirling, was to describe structural survivals of the Westernizing history of
Turkey The “Turldsh village,” in his terms, conceived as a unit of analysis,
was a perfect setting for such an enterprise.” Here, one would collect
statistical information on society, kinship, agricultural systems, and econ-
omy to be generalized into indices The matertal product of positive scien-
tific research would be taken to reflect Turkish society or Turkish social
structure Younger anthropologists introduced history into their depictions
of Turkish society, producing ethnographies of “structure and change.”
The state figures in these more recent accounts as an entity that is essen-
tially external to village life " Change is a new but alien phenomenon
Structure and change are conceptualized as entities distinet and dissonant
from one another The entry of American-trained anthropologists in the
field did not radically shift the pioject of the anthropology of Turkey Cul-
tural anthropologists have only located their anthropological “truths” in
different sites. Rather than presenting an economic average, a household
count, or mean kinship Hgures as an account of society, Carol Delaney, for
example, has studied the gendered cosmological meanings that villagers
associate with the symbols of seed and soil to come up with an aceount of
Turkish culture **

Approaches that would imagine an underlying Turkish culture are preva-
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lent among scholars in cultural studies, too. Kevin Robins, for example,
positions himself as a critic of Westernism, Westernization, and Western
discourses in Turkey, He writes, "As much as it has been shaped by the
assimifation of Western culture, modern Turkish identity ‘is also a product of
various negations: Turkish society became 'practiced in the art of repres-
sion’” (1996, 68) By employing the terms of “negation” and “repression,”
does Robins have an argument about what is (or was) “positive” to Turkish
culture and identity? Members of the Istamist movement, in Robins’s read-
ing, exemplify such positive identity: “Once the psychic repression had been
lifted, lost identities and experiences began to be recovered” (1996, 74). In
critique ol “Westernized Turks” and in reference to Islamists, Robins writes,
“Of course, the real people could never be banished” {1996, 71) Robins’s
work accentuates a latent nativism in the critique of modernity." ,

Faces of the state avoids the conventionalized anthropological project of
describing Turkish culture and society There is no such essential "Turkish-
ness” to be found, no Westernizing curtain to pull back and reveal a hidden
cultural reservoir Trom this point of view, attempts using interpretivist
methodologies to understand “culture” share a project with structuralist
measutes to chart “society ™ The material presented in this book works
against the grain of the essentializing notion of the “anthropology of Turkey”
Instead, in following Stuart Hall’s (1993) radical social constructionism, this
ethnography describes enactments, productions, and contestations over cal-
ture." In contrast to Robins, Hall would not allow a notion of an original
culture to appear through the back door after attempts at deconstruction

The object of anthropological inquiry, the study of “local” or “native
eulture” is critically juxtaposed in this book with a study of the intrinsic
entanglement of culture with the political. But the deconstruction of the
notion of Turkish culture is not activated, here, from the position of the
anthropologist alone. It is the experiences of the people whose lives inform
this ethnography that predicate an unsettling of the idea of Turkish culture
(and therefore, of the anthropological category of culture) with their politics
of culture As the content and meaning of Turkishness is created, contested,
and consumed, so-called Turkish culture undergoes constant and several
displacements.” The Islamist and secularist characters represented in this
book are involved in questioning one another’s life practices in a politics of
culture. The narrative here attempts to match their experiential unlmowing
(or lack of ground) with an epistemological unknowing

The Not-Too-Native Anthropologist
Recently, it has become an anthropological convention to involve the eth-

nographer’s subject-position in the writing of the ethnographic text (e g,
Clifford and Mareus 1986). While I agree with the eritique of “objectivity’
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that motivates “anthropology at home,” I am uncertain about the category
ol "the native anthropologist,” which it, by implication, celsbrates The
notion of “"the native anthropologist”™ has been problematized and compli-
cated by anthropologists who have positioned themselves as "halfies” (e g,
Narayan 1993, Abu-Lughed 1988) But I think that the concepl requires

further criticism. I would not like to position myself as the "native” critic of

Western discourses on Turkey, a role T would have found easy to assume,
having “returned home” to Istanbul to do my research Rather, 1 attempt
to deconstruct the notion of the native. The celebration of the native an-
thropologist and anthropology at home falls far short of problematizing the
notion of “nativity” and “the natives point of view,” which has informed
nationalisms as well as anthiopology. For there is no space, at least in the
context here studied, where nativity is not always and already entangled in
political discourses of exclusion The anthropology that would privilege the
naltive anthropologist, in o "progressive” attempt to unsettle anthropology’s
external / western gaze, cannot be disentangled from local nationalist dis-
cowses that would employ the terms of nativity for constiucted and imple-
mented cultural division.

The notion of the pative is not an innocent concept and neither is a
native positionality. As a person of “minority” status in Turkey, I was not
perceived as a “proper native” by many of my informants, whether Islamist
or secularist In encounters in my own city Istanbul, the first thing that
incited curiosity on an everyday basis was my name. Immediately, people
expressed surprise to hear Turldsh spoken as a native language by someone
with a non-Turldsh name. Many of my informants were meeting someone
from what they knew as “the non-Muslim minorities” (gayrinuislimler,
ekaliyet} for the first time in their lives Some, especially Islamists, were
puzzled by the presence of “a Jew” (Yahudi, Musevi) in their midst In all
cases, upon meeting me, people would ask, “Where are you from?” “From
here, fiom Turkey,” I would respond. "How long have your ancestors lived
in these lands?" would be another question I would be forced to respond
in primordialist logic that “some of them were Greel-speaking Byzantine
Jews, others andved in the Oftoman Empire alter the Inquisitions in
Spain.” "Does your family still live herer” I would be asked by informants
who would simply assume the transitory nature of non-Muslim minosities
in Tutkey. “How come you speak Turkish so well?” "Turkish is one of my
native languages,” I would say. My positionality as "native” was ambiguous,
from my informants’ nativist points of view They would simply consider
themselves as more native than I In the available conditions of possibility,
1, like others of comparable status, was an object of othering nativist dis-
courses in Turkey® This book goes beyond those that would reify "the
native” or “the native anthiopologist.” in its attempts to problematize the
notion of nativity in anthropology and in nationalist discourses
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Researching the Political

The questions posed in this book demand that I employ a different and
nonconventional research strategy Nationalism and cultural politics in Tur-
key could be studied with a “methodology” that would have recorded artic-
wlated, conscious, and formalized narratives of secularist, Islamist, nation-
alist, and / or statist informants. Moreover, such a study, which would have
expansively used the “sources,” could have documented the place, place-
ment, and context of secularists and Islamists as “communities,” a notion
that still dominates the anthropological imagination

A study of public life in urban Turkey, such as this one, would have been
very limited, however, if constrained by such methodologies and frame-
works. “The political” is forceful in a manner that is available, and yet, also
not available to the consciousness of its subjects Studies researching “the
political” in informants’ consciously articulated narratives or ideologies {to
analyze it as elements of “a discowse”) are only partially revealing. Both
my secularist and Islamist informants were ready to give me framed ideo-
logical accounts of their political views, their identities, and their cultures
But if I had focused my research on these proliferating narratives and
counter-narratives between seculaiist and Islamist communities, the politi-
cal would have slipped away

As an imaginary register for research, the aphorisms of Walter Benjamin
are deeply insightful. In his “Theses on the Philosophy of History™ (1968),
Benjamin has argued that “only a redeemed manlind” would be able to
study a situation, a context, or a concept in its totality. Instead, Benjamin
grasps knowledge as it appears, in his terms, in the form of “flashes,” as
they dart by Moving beyond research that presents totalizing conscious
accounts as exemplary of cultural or political narratives, Benjamin ineites
us to maintain ourselves within streams of consciousness: that which is not
stable, not re-articulable, but which blinks, momentarily shows itself, and
escapes (see Pandolfo 1997) Benjamin’s aphotisms are much more insight-
ful as a strategy of tracing the political than the research stiategy or an-
thropological methodology that would constrain and locate the political in
place. They push one to study the political against processes and frame-
works that rationalize or novmalize it {(see Aretxaga 2000) Research on
public life in Turkey—the panic, the uproar, the alarm, the excess—re-
quires just such a tracing of the political against accounts that would nor-
malize it. As transient and ephemeral as they are, states ol semiconscious-
ness or “fantasy,” which are of interest to me in this book, require such an
imaginary of research More than an anthropology that locates sites for
research, single or multiple (Marcus 1895}, Benjamin's writings urge one
to imagine the intangible: that which escapes formalized articulation, nor-
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malization, citatfon, siting. In what {ollows, informants’ entanglements with
the political are followed through different and simultaneous forms of con-
sciousness: crisply articulated, hazy, or submerged.

How does one research the movement of public life? What method is
suitable for a study of the force of fantasy in generating the political? In
chapter 1, I study humor, rumor, imaginary stories, projections, and irra-
tional fears as intangible sites for the malking of the political in Istanbul’s
public life The attention to cut-of-focus or fuzzy consciousness is followed
through in subsequent chapters Chapters on the state move with the How
of public life in Istanbul—from a farewell party for a soldier-to-be to the
celebration of Republic Day—to study the phantasmatic forces that effect
and the psychic worlk that regenerates the state The strategy of research is
to sense and follow the movement of public life in Istanbul in order to
grasp the flowing, fleeting, or submerged forces that produce and regener-
ate the political

Part I

CULTURAL POLITICS



i

Prophecies of Culture:
Rumor, Humor, and Secularist Projections
about “Islamic Public Life”

“The Native”

On an afternoon in March 1994, two Turldsh women, one veiled, the other
not, encountered one ancther in front of the Ayasofya museum in the old
quarter of Istanbul'! The short-haired woman, dressed in a skirt to her
Inees, a trimly fit blouse, and a short coat, asked the other woman who
was weating a black veil, whether this was the line for tickets to the mu-
sewm, The veiled woman was surprised. “You speak Turkdsh?” she asked in
amazement. “Yes, I am Turldsh!” asserted the short-haired woman, put off
by the question “Oh! You don't look Turkisl: You look like a Westernes,”
said the veiled woman “You don't look Turkish either,” said the other I
thought you were an Arab ” “Ohl” said the veiled woman, “thanks to God,
we are Turkish and Muslim.” “Well, we are too,” said the short-haired
woman. Both these women were claiming exclusive “nativeness” through
their own respective manners of dress and public comportment, mutually
ascribing “foreignness” to one anothes, each wanting to dissociate the
other’s appearance from her respective notions of "Turkey "

In the course of the mid-1990s, this sort of verbalized disagreement
about the content of "Turkishness” had become extremely commanplace in
Istanbul’s public life * The debates centered especially around the question
of women’s dress What was the form of public appearance that best fitted
“the Turldsh woman”? Should she veil herself, as demanded of Muslim
women by Istamic law? If so, was it sulficient to cover one’s head with a
scarf, no matter what the color or style, or did she have to practice absten-
tion to the point of wearing only a black veil? Focusing on such discus-
sions, this chapter explores the implication of politics of gender in compet-
ing discourses about nativeness to Turkey

In the formative stages of the republic, Kemal Ataturk had advocated
for women to present themselves in western clothes His Hat Law {Sapka
Devrimi} of 1925 prohibited the wearing of the fez, a symbol of “Orient” in
the eyes of Westerners, and decried its associated Ottoman social rankings
The bowler hat to be donned by men was to symbolize the association of
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the new republic with Western as opposed to Islamic civilization With the
Hat Law, Ataturk also encouraged men to be tolerant of their wives' and
daughters’ dressing habits. Women in Turkey had started to take up West-
ernized forms of dress, making themselves up according to an image of the
proper Turkish woman, as institutionalized through disciplinary state prac-
tices in the early Republican period (the 1920s and 1930s). In the 1990z,
Turkish women dressed in a2 whole range of outfits and styles, much deter-
mined by class, position, and r1ural or urban context And women who used
forms of Western gear began to argue, against Islamists, that this was the
proper way for Turkish women to dress

There was also heightened interest, in the 1990s, in the Turkish term [or
“nativeness” (yereflik) The meaning and components of nativeness were at
the heart of public discussions and debates What constituted Turldsh na-
tiveness? There was no consensus about this question. The content of
“Turkishess” was picked apart, contested, and unfolded as the Islamist
movement rose to popularity and power. What was Turkey going to look
like? What was the country’s image going to be in the eyes of Westerners?
These were the issues [ramed and expressed by secularists All took to
mapping, constructing, and debating the appearance of the proper Turldsh
native

The Turkish word for nativeness (yerellik) contains an implicit reference
to place, signifying “locality” or ingrainment to the land. Also, in contem-
porary Turkish it signifies “local culture ™ In the contemporary contest of a
reframed and rekindled nationalism, the term yerellik has had extra sym-
bolic resonance, implying primordial connections with the national moth-
erland (vatan) In the 1990s, yerellik was used as antonym for yebanealik,
standing for foreignness or external origin® Yet there was no consensus
about the content (the reference) of these notions Instead there was a
proliferation of arguments over the meaning of nativeness in Turkey. There
was intense public discord over what being native to Turkey or acting like
a native meant The debate was especially acute on the axs of secular-
ist / Islamist politics of culture

In sorting out their differences, secularist and Islamist women found
that they had to justify their lifestyles by claiming organic unity with T
key. In doing so, women often wirote their opponents’ ways of life out of
their own respective narratives of nativeness to Turkey. In the 1980s, Is-
lamist women legitimized their resumption of the veil through a version of
a nationalist discourse, the Turkish-Islamic synthe-,is' They argued that
they were reviving what was "Turkey’s local culture,” which they said "had
been repressed through years of Westernization ” Those who did not veil,
Islamists argued, were, in their words "not being true to themselves,” were
“copying the West,” were no longer “behaving like natives”

In political and moral struggles with Islamists, secularist women did not
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at first realize that they had to justify their lifestyles through a competing
discourse of “being native to Turkey” For many secularist women. West-
ernization, as instituted by Ataturk, signified women’s liberation. freedom
[rom the constraints of religion Yet, as they interacted with and lost
ground to Islamists in the political arena, secularist women realized that
they had to claim an “organic unity with Turkey,” as well, in order to be
convincing They had to create their own discourse of Turkey’s local cul-
ture To do this, many of them returned to early Republican sources deal-
ing with Turkey's national culture. Through a reified version of the early
Republican period (or Ataturk’s lifetime), they found what they wanted to
see: a validation for their struggle to survive with their lifestyles in the
context of present-day Turkey. According to early nationalist discourses on
Turkey's culture, it was secularist and not Islamist women’s practices and
clothes that were properly Turkish and local In the course of public con-
testation, it became unclear through whose discourse (women's or men’,
civil society or the state) women were writing their stories of belonging in
Turkey. Women found that their concerns about their rights and freedoms
had to be articulated through narratives of nativeness to Turkey Their life
practices had to be legitimized in the terms of altermative natonalist dis-
courses, Islamist or secularist. Secularist and Islamist women spoke through
seemingly conflictual narratives of an underlying nationalist structure
Il we weie to attempt a social history of the concept of culture in the
Tuwrldsh domain, in the manner that Raymond Williams did for England
(1958; 1985, 11-20), we would be able to isolate certain historical periods
when contestation of the concept of cultmre became public At certain
points in the history of Turkey, culture was transformed [rom tacit knowl-
edge into an abstracted concept to be discussed, dissected, analyzed, and
theorized.® The mid-1990s was one such important period, when the rise
to local administrative power of a significant branch of the Islamist move-
ment reproblematized the issue of Turkey's local culture in public debates
The foundational years of the republic, the 1920s and 1930s, were an im-
portant period for debating the question "What is Turkey's culture?” So too
were the 1990s, with the success of the Islamist Welfare Party in securing
an electoral majority in Turkey's version of democracy. Once again, people
across class, gender, and ideologically based differences, became anthro-
pologists of themselves, arguing over what nativeness signifies, what sort of
everyday comportment—manner of wallqng in the streets, d;essmg, or
talldng to strangers— Turkish authenticity requires, or what sort of world-
view, beliel, or loyalty to the state Turkish local culture calls for The con-
flict between secularists and Islamists was a central arena for the produc-
tion of such fantasies for Turkey’s local culture On the axis of this politics
of identity, women’s practices of everyday life were the central focus of
arguments over the meaning of Turkish culture ®
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Because change occwrs swiltly in the volatile climate of contemporary
Turkey’s public life, the ethnographic material I present in this chapter
should be understood to concern a particular historical contingency: on
March 27, 1994 the Islamist Welfare Party won the municipal elections in
Istanbul and a majority of other cities throughout Turkey. This chapter is
an account of a dominant public discourse on local culture in the month
before and the month after these elections in Istanbul’

The appropriate ethnographic question here is not what is (or was} cul-
turally local to Turkey given its history of state enforced Westernization
and secularization. This, by implication, is the question posed by scholarly
critiques of modernity in anthropology and other disciplines I rather pre-
fer to ask what is being reformulated as “local” in a history that has been
construed as a process of modernization or Westernization? I do not, in
other words, take for granted the framework of Westernization, so domi-
nant in the social science of Turkey as well as in the scholaly study of
modernity generally In this account, both Islamists and secularists imagine
the history of the Ottoman Empire and Turkey as a story of Westerniza-
tHon Secularists and Islamists position themselves differently, as characters
in this story Here, I position my analysis not in critique of modernity but
against the grain of the frmnewoik of Westernization itself, which has so
dominated both public-political and scholarly discourses. The point is to
displace the narrative of westernization, not to re-reify modermity through
a critique

Tales of Nightmare

The municipal elections of March 1994 did not merely consist of a compe-
tition between political parties each of which promised better management
of the city's infrastructure. The campaign was a contest in cultural politics
As the winning potential of the Islamist Weifare Party became obvious in
early 1994, all the other political parties claimed to be the sole guarantee
for the future of secularism in Turkey It was one of the Rrst times that an
Islamist group was going to assume significant official power in the history
of republican Turkey And a certain kind of secularism was so much taken
for granted up to that point in the public unconscious, that upon aware-
ness of a real Islamist threat, the other political parties put all other issues
aside to prontse the maintenance of a cultural status quo According to its
political rivals, the Welfme Party threatened the meaning and unity of
“Ataturks state” as founded in 1923 and instituted through decades of
secularist and modemist practices

Most public polls conducted by big mainstream newspapers and private
research firms had not predicted that the Welfare Party would win the
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municipal elections " Even as the actual poll results were being announced,
district by district on TV, many viewers had a hard time taking in what had
happened In metropolitan Istanbul, the Welfare Party came to power with
25 percent of the total votes (CGalax 1994, 222-24) In a system where
winner-takes-all, most of the city’s district municipalities as well as the
municipality of greater Istanbul were obtained by the Weltare Paity. Ac-
cording to the reports, the party had gamed most of its support from the
shantytowns of Istanbul The Welfare Party’s own constituency (its actual
activists, rather than those who merely voted for it in the booths) were
Islamists of various political and sufi affiliations

Toward the end of March 1994, many of the city’s secularist inhabitants
who had not seriously antcipated such an event imagined that they weie
in for a nightmare. There was an atmosphere of uncertainty, sometimes
ridden by panie, depression, and serious amdety. What would happen to
life in Turkey now that an Islamist political party had gained municipal
power? An older woman whe grew up under the strictly secularist regime
of the early republic complained of high blood pressure. A young unives-
sity student said that she was walking around with “zero morale.” For a few
days, many people were fearful of passing through places that were to be
administered by the Islamist Welfare Party No one was sure what awaited
them on the streets of Istanbul

Times of social hysteria create many imaginings. In the state of fearful
suspense, many jokes and stories were invented and exchanged Indeed,
Wellares victory was largely and significantly received through the me-
dium of black humor on the part of its opponents—the sort of humor that
exaggerates an anticipated calamity to render it ridiculously funny, thereby
relaxing the seriously anxious It was in the domain of this informal pro-
duction and sharing of humor and rumor that secularist discourse on Islam
had its force * This orally produced popular Fetion tells much about a cer-
tain secularist-Turkish discourse on Islam ™ The site of humorous and
rumor-filled imagination about “the Islamic future of Istanbul” was one of
the most effective arenas for the consumption and production of discourse
on local culture

The domain of humor and rumor reflects discursive knowledge in the
form of "Hashes,” in Walter Benjamin’s sense of the term. The jokes and
the gossip are like glimpses of "memory as it Hashes up at & moment of
danger” (1968, 255). Benjamin’s work is useful in identifying streams of
consciousness, a concept that, I argue, ought to be important in anthro-
pological analysis. More than in consciously formulated ideology or formal-
ized conversation, humor and rumor reveal an unconscious precipitation of
remembered discursive forms in the present. My ethnographic examples
reveal that Islam was conceived, on the part of secularist joke-tellers and
gossips, as a plea for the rejuvenation of local and native {yerel) against
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contemporary and civilized values (in Turkish the word gagdey encom-
passes both the latter notions) The fleeting stream of references here
were to the early republican period, which has been cultivated in dis-
courses that cireulate in contemporary Turkish social institutions What 1
will now recount are examples of humorous secularist projections about
Islamist mayors’ notions of locality and nativeness.

A day or so alfter the election results, a secularist businessman ironically
said, "My attire is settled I already have a beard All T need are prayer
beads and I am finel” A small shop owner asked his employees, “Tell me
what color veils you want, so I can order them wholesale for vou to wear
from now on!” Some joked with female acquaintances on the street sug-
gesting that they would no longer be able to stroll around without proper
Islamic cover. A writer said that he would volunteer to wear a turban: “At
least no one will see the bald spot on my head!” Like this, many of the
humorous comments produced by secularists had to do with dress and
appearance. Indeed, one of the main things that secularists imagined Is-
lamists would do would be to impose Islamic public attire in place of
versions of European-style clothes now customarily worn by many of Tur-
keys urbanites. In their discursive association, Islamic attire was mapped
onto tradition, nativeness, or the past, in contrast to “Westernized attire,”
which was linked with the modern and contemporary.

In the weel that foliowed the elections, a young bus driver of Istanbul
was making funny sarcastic remarks in reference to what he called “the
Islamist takeover” “From now on everyone goes to bed at twelve,” he said
And, “how nice, Turkey sleeps after midnight! No more fun in bars or
drinking places!” “What are we going to do?” middle-class youth asked one
another while laughing nervously “Well, we're sure to find some new ways
to entertain ourselves. Perhaps we can leain to chant and whirl like dex-
vishes!” Those who could partake in the social and cultural life of the
metropolis were unsure of the future of their habits. They feared that they
would be forced to resort to Islamic or local ways of socializing and enter-
taining themselves instead of enjoying the lifestyle available in the bass,
restaurants, cafés, movie houses, theaters, and discotheques of Istanbul,
which were said to match those of the worlds biggest metropolises

Mostly, secularists speculated about possible restrictions on women’s
lives through the enforcement of “Islamic ways ™ An aparbment tenant,
associating “Islam” with polygamy, told his neighbors, T will visit you with
my four wives next time!” “Awfull Awfull Especially for us women,” a
young bank employee complained with a grave-looking grin “They won't
allow women to work, women will sit at home, will not vote, will have to
wear the veil, et cetera” She was sitting alone by the bar tender in an
inexpensive bar “This must be one of my last nights out like this!” she
ironically gasped. Shocked by the election result, secular Istanbulis were
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altempting to relax by humorously getting themselves ready for what they
perceived was the worst that could happen

Those unfamiliar with Istanbul might not comprehend why the thought
of such things as enforced veiling and polygamy or as controlled public
space could be so outrageous for citizens of a Muslim country, especially if
those readers maintain such a preconception about what is native or au-
thentic to "Muslim cultures " Curiously, many citizens of Turkey who iden-
tify themselves as secularists share versions of such Western constructions
about what is normal to Muslim countries. Yet one thing that native secu-
larists knew was that as far as they could remember, the religious order
that they demonized did not exist in their country. In their mental assocta-
tions and categorizations, Turkey was dilferent from other Mustim coun-
tries, and especially distinct from Iran and Saudi Arabia In the mid-1990s,
a common slogan chanted by secularists in counter-Islamist demonstra-
tions was “Turkey will not become Iran”

Under cultural reforms introduced by Ataturk, as secularists had been
schooled to remember, there had been a clothing reform in 1925, when
the wearing of the fez, the turban, and the robe was abolished and that of
the veil officially discouraged Since then, Turkish wbanites mostly fol-
lowed domesticated versions of West European fashion variable by class.
In fact, it would be wrong to classify such clothing as “Westernized” or
"Buropean,” for they are so much part of Turkey. Women'’s pants, tedmly fit
skirts, and sweaters are as authentic to Turkey as the veils and overcoats
worn by contempormy Islamist women But, in the constructions of those
citizens brought up under republican institutions, not only secularists but
also Islamists, such clothes as the turban, the robe, and the veil symbolized
Islam or what was local to Turkey as opposed to European modernity, into
which Turkey had been slowly assimilating through years of Westerniza-
tion. The voters in the March 1994 elections were not used to encounter-
ing large numbers of veiled or turbaned people on the streets of Istanbul
Even though many women wore scarves in public at that time, there was
no official requirement and many of the scarves worn by immigrants from
small Anatolian towns or villages did not necessarily indicate religiosity
Secular Istanbulis knew the city as a metropolis with numerous locales [or
public entertainment, including bars and restaurants, calés, casinos, and
nightclubs  Drinldng alcohol was part of social life Most of the public
spaces they [requented were open to women especially in daytime, if not
also at night. and most women worked outside the home. It was {iom the
vantage point of such marks of urban middle-class sociality that secular
Istanbulis preemptively imagined what could happen with enforced au-
thentication or a return to Islam

Humorous speculations about a dystopian future under an Islamist city
administration reflected genuine unease Concerns revolved around a clus-
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ter of issues. Islam or local culture signified only specific things to those
who were anxious at the time ™ As the jokes reveal, covered public appear-
ance, especially for women, was central to the resonance of “Islamic order”
in the stream of secularists’ consciousness Restrictions on drinking and
public entertainment presented another conviction about “Islam.” And
most important, there was speculation about control over women’s public
lives All these markers of everyday public comporiment had been sur-
passed, secularists thought, with national leader Ataturl’s Westernizing cul-
twal reforms, which they believed to have moved Turkey to a more “mod-
e1n echelon of culture ” A revivalist movement, they imagined, would want
to unearth local or Islamic cultural ways that had historically been over-
come. And, somehow, again and again "nativeness” was related by these
secularists to the public practices of women (Gle 1991). Islam, in their
construction, was primarily about a restriction on women’s liberties and
lifestyles

Cultural differences between secularists and Islamists at that time of

cuisis were mapped onto the question of gender This should not be much
of a surprise to anyone attuned to the gendered component of social for-
mations. But what is more interesting to point out was the excess of em-
phasis placed on gender at this time. According to secular Istanbulis, Is-
lamists were different particularly in terms of the moralist restrictions that
they would impose on women Cwiiously, in international othering dis-
courses on Islam-—with their constructions that implicate Istanbuls secu-
lazists and Islamists—Islam surpasses other socio-cultural domains in its
attention to women. Islam is portrayed as obsessed with gender, as if other
domains were less so.

There is, of course, also a historical explanation for secular Istanbulis’
mapping of their difference with Islamists especially onto the question of
the public practices of women In the formative years of the Turkish
nation-state, Ataturk had tried to differentiate the “new” Turkey [rom its
past, and from its Muslim neighbors, especially by instituting two impor-
tant reforms for women. In 1925, he and his associates discouraged the
wearing of the veil, and, with girls’ institutes all over the country, institu-
tionalized a new mode of dressing for Turkey's women. ™ In 1934, women
were granted voting rights, long before Swiss women received it Tuikey
had a stake in illustrating to Europeans that it was even more modern than
they were " In the historical consciousness of today’s secularists, the cul-
ture of Turkey had been differentiated [rom its Ottoman-Islamic past, es-
pecially on the axis of gender Turkey, in this secularist narrative of prog-
ress with deculturation, had detached itself from its local culture to ascend
to civilized ways, especially in “lberating” women. So much symbolic
weight had been attached to the question of women in the period of the
new nation-state’s character formation, that it is no surprise for contempo-
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rary secularists to differentiate themselves once again from local culture or
Islam: especially on the basis of gender As a secularist woman from Istan-
bul remarked on the eve of the last national elections, when the Islamist
Party was due to win, "It's all about gender!” (“hepsi cinsiyet ile ilgiil”)

The public imaginary about Islam that I untangle here, in studying the
secular middle class of Istanbul, might seem to resonate with versions of
Orientalist constructions of Islam, especially as articulated in contemporary
Western media Compare, for example, Tuildsh-secularists’ notons of
Islam with the subject matter of Edward Said’s criticisim in his Orientalism
{1978) and Covering Islam {1981). One can indeed argue that images of
Isiam that were institutionalized and popularized under secularist regimes
in republican Turkey, as well as contemporary secularist ideas about Istam,
have been influenced by past and present Ordentalisms. What is even more
interesting to note is the comparable implication of Islamists in Turkey in
Orientalist discoursing on Islam In other words, Turkish-Islamists have
been Orientalizing themselves The gender emphasis in secularist-Islamist
politics of culture in Turkey is as pronounced as it is because internalized
Orientalist discourses on Islam are significantly gendered.

One of the most humorous speculations about the Islamic future of Is-
tanbul appeared in a fax that was circulated during the elections of 1994
There was a tialfc in signed and anonymous faxes throughout private and
public offices of Istanbul at this time, calling upon people to unite in the
name of the legacy of secularist and moderist leader Ataturk Indeed,
communication technology has been a central medium in the formation of
politics of cultwre in the contemporary Turlish public life And among a
heavy load of panic-stricken invitations "to do something,” was a letter
from one Ciineyt Kurt, "owner of Sans Restaurant,” that was most likely
intended as a joke:

As you all know. our party [Welfare] is the strongest candidate of the March
27, 1994 municipality elections in Istanbul With the permission of God and the
power of the faith gmanted to us by our Prophet, we will win these elections In
fact, we will not be satisfied with this, we will win national elections and build
the just order [adil diizen—the motto of Welfares utopia]

Below we indicate the new order that will be enforced in 1estawiants, night
clubs. and casinos run by infidels like you

1. The sale or maintenance of all alcoholic beverages will be forbidden More-
ovei, beverages such as Coca-Cola and Pepsi, which are inventions of the infidels
lgdour icadi], will be disallowed Onily the sale of boza, ayian, sira, demirhindi,
and lemonade [local beverages™] will be permitted in these establishments

2. The sale and maintenance of dirty and sinful poik products will also be
forbidden. In these places, only meat butchered according to religious preserip-
tions (helal) will be allowed.



28 CHAPIER ONE

3. These establishments will be organized anew and sepuarated on the basis of
gender [harem-selamhik} Only a specinl section will be reserved for families
Women will enter these places with faces and bodies covered in the black veit
and will never 1eveal their heads in any way that may provoke adultery.

4. In these establishments only Arabie music and yalelli will be allowed. all
soits of infidel music and songs will be disallowed. Moreover, electrical instiu.
ments of music, which are once again inventions of the infidels, will not be used,
instead the ud, the tef. the string saz and blow instruments { local instruments”]
will be used

5. One room in these establishments will be kept as small mosque [mescit] foy
prayer

6. All these establishments will be required to close before the nighttime
namas

We consider it an obligation to send this written warning to all imitators of the
infidels and all those who are skewed religiously like yousself In case you accept
to abide by the just order until we come to power. we may forgive you and
accept you as one of curselves Otherwise. the destitute homes of sin run by
people who do not follow these rules will be burnt and destroyed and the owners
will be stoned in public

Those who 1emain alive after this stoning will be punished by the annihilation
of their private parts. For your information

This was a self-conscious exaggeration and ironic caricaturization of what
was o latent idea about Islamic order (read: “local culture™ shared by
many secularists in Turkey, at least before the Wellare Party assumed
power Surely the witty author did not know whether such an order, in-
cluding stoning and castration, would really be enforced. He meant to be
bitterly furmy Yet, beneath the mockery is secularist Turkish discourse
about Islam The inventers of this anti-utopia thought that their everyday
habits of “living like modern Westerners” would no lenger be available, to
be replaced by something of the local past They imagined that they would
be forced to drink what they constiucted as native drinks, ayran and boza,
and no more Coca-Cola They would have to attune themselves to what
they construed as Arabic-sounding music and no longer listen to Turldsh
disco or English jazz Instead of strolling with their significant others
dressed in pants and diesses, they would have to assume Islamic dress and
sit separately in public In other words, they thought that they would have
to localize or "Tslamicize” what they defined to be their civilized and up-to-
date (gagday) or “secular” (laik) ways of comporting themselves.

Secular Istanbulis, much like white Europeans, tended to think at the
time that their ways were not cultural Culture, in their construction, was
what Islamists had, praying five times a day, celebrating religious festivals,
reading the Kuran in Arabic seript, dressing in Islamic gear, and so forth '
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In contiast, secular Istanbulites imagined that they themselves had tran-
scended culture ” They were modern; they were civilized; they had at-
tained global norms, leaving behind a local abberation. It is hence that
secularists thought that the Wellare Partys campaign for the municipali-
ties. unlike that ol other political parties, was about culture They thought
that Welfare would force them to localize their up-to-date and civilized
ways. In fact, however, as time went by after the initial two months of
Islamist municipal rule, secularists shifted their discowrse on local culture
and found that to be publicly convincing, they had to argue that their ways
were local, too

Rumor or Reality?

The period after the elections produced not only humer and story, but also
much rumor Within the two weeks that followed the announcement of
election results, rumos spread in the city that Wellarists were harassing
people in public Many people returned home with stories, either experi-
enced in person or heard from someone else, of street confrontations.® On
March 29, 1994, two days after the day of election, I heard, via word-of-
mouth, that “some men approached women without headscarves as they
were walking in a central district of the city and told the women that they
would no longer be able to promenade in that {ashion ” One middle-aged
man said that “a woman who went to a children’s parlk was told by some
covered women that she couldnt enter that place without covering her
head” On those tease days that followed Wellare's electoral vietory, many
people were sitting around, exchanging overheard stories of street events I
heard, for example, that “a woman who was getting on a public bus in the
neighborhood of Sanyer in Istanbul was not allowed in because she wasn’t
properly covered ” Then there was a story about men dressed in turbans
and robes attempting to separate train passengers (traveling from a suburb
of Istanbul) by gender into different compartments

Mass media, print or broadeast, also had a role in spreading or catalyz-
ing the dispersion of hearsay The seculazist newspaper Cumhuriyet re-
ported the following on April 1, 1994: "Fanatics lddnapped a bus in Istan-
bul.. . Four turbaned and robed aggressors who halted a public bus in
[the neighborhood of] Ortakdy ordered the women passengers out and
threatened the men to abide by the order of the segregation of genders
[harem-selamlik]” He added, "Aller the Welfare Party won the munici-
pality of greater Istanbul, .  gangs in favor of Islamic crder have been
continuing their attacks against young girls and women ™ Similar coverage
appeared in mainstream newspapers and TV broadeasts as well ® The news
items were based on calls made to press offices by people who had exper-
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enced the events But, even more than word-of-mouth, press coverage had
the further effect of confinning, validating, and enhancing the power of
rumor

In the everyday life of Istanbul in March 1994, women were used to
being subjected to sexual harassment on the street, but not especially on
the basis of whether they followed Islamic prescriptions to cover Men and
women ordinarily used the sume vehicles for public transportation, stand-
ing or sitting beside one another There were few public places, among
them traditional coffee shops, certain restaurants and bars, certain schools,
and mosques, that had gender-based rules of entry It was to city people
used to this kind of public life that rumor of harassment on the basis of
attire or the use of public space appeared unnerving and absurd

Hearsay is not produced or consumed i a cultural or historical vacuum
1 argue that if opponents of Welfare were complaining, then, of attacks on
their freedom of movement in the city, or if they were spreading such
warning far and wide, it was because they were alieady afraid of the possi-
bility of such attacks. Long before Welfarist officials made any first moves
to institute change in the urban domain, secular urbanites speculated hu-
morously about what would happen with an Islamist administration Slavoj
Zizek has interpreted the reception of the sinling of the Titanic by Euro-
peans at the turn of the last century in a similar way:

The sinking of the Titanic had a tiaumatic effect, it was a shock. “the impossible
had lmppened,“ the unsinkable ship had sunly but the point is that precisely as a
shock. this sinking anived at its proper time—"the time was waiting for it": even
before it actually happened. there was already a place opened. reserved for it in
fantasy-space It had such a terrific impact on “social imaginary” by virtue of the
Fact that it was expected (1995, 60}

Zizek is studying the historical context for the excessive interest in inter-
preting the meaning of the Titanic wieck. He notes,

[A]t the tum of the century. it was alieady part of Zeitgeist that a certain age was
coming to an end—the age of peaceful progress, of well-defined and stable class
distinctions, and so on: that is. the long period from 1850 uatil the First World
War

In other words, the wreck of the Titanic made such a tremendous impact not
because of the immediate material dimensions of the catastiophe but becnuse of
its symbolic overdetermination. because of the ideological meaning invested in it:
it was read as a ‘symbol.” a5 a condensed, metaphorical representation of the
approaching catastrophe of European civilization itself. The wreck of the Titanic
was a fosm in which society lived the experience of its own death (1995, 70)

It is likewise that [ study the reception of the Welfare Partys victory in
Istanbul’s municipality elections Following Zifek, T will argue that the
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time was ripe at this historical contingency for secular urbanites to inter-
pret the success of the Welfare Party in the way that they did Was there
fear about the Aimsiness of the modernization project in the seventy-year-
old Turkish republic? That was to be sure But what is significant to point
out is that the Welfare Party, before it even realized itself in practice, was
received through the sieve of an already existing secularist discourse about
Islamism Secularists projected their fears about restrictions on public life
across gender With an imaginary of beheading as a form of punishment in
Islamic law, secularists thought that Welfarists would institute this upon
assuming power. They feared that all Tuikish women would be forced to
veil and to confine themselves to the private sphere of the home . In other
words, when the Welfare Party won, the context was already there for this
sort of interpretation

A point needs to be made about self-fulfilling prophecy Othering dis-
courses about Islam and Islamism preceded the Wellare Party’s bureau-
cratic practces in the municipalities, and they proved to have some actual
consequences Michel Foucault has written about what he calls the “truth
effects of discourse™

The individual is no doubt the fictitious atom of an “ideclogical” representation
of saciety; but he is also a reality fabricated by this specific technology of power
that I have called “discipline.” We must cease once and for all to deseribe the
effects of power in negalive terms: it “excludes,” it “represses,” it “censors.” it
“abstracts.” it "masks,” it “conceals ” In fact, power produces; it produces reality;
it produces domains of objects and rituals of truth The individual and the lnowl-
edge that may be gained of him belong to this production (1979, 194)

Here Foucault makes a provocative statement about the generation or the
emergence of subjectivities through specific mechanisms of power Power,
in this understanding, does not shape by curbing, abolishing, or repressing
individuals Rather, individuals, as the desired objects of power, are con-
structed as such through productive and generating mechanisms.

The content of the imagistic humor and rumor that prevailed in Istan-
bul's social networks during the 1990s was constructed in the domain of an
influential media as a technology of power—media in the broad sense of
the term, implying a journalistic gaze on the world enhanced by photo-
graphic and video cameras. Islamist individuals were gazed at, interviewed,
photographed, filmed, broadeast, framed, followed, and inspected by jow-
nalists of the mainstream Turldsh press. The images of women in veils and
men in turbans were fixed through sensational exposition on TV Humor
and rumor, as it wandered through private and public domains, was fed
and regenerated through the technologies of mediatic power. Islamist indli-
viduals were produced, in 2 certain sense, on these sites of power

Black humor had the power to effect seemingly essentializing truths
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about Islamists. It did not, however, incite the sorts of truth that secularists
and Westernists desired It rather worked mostly to engender what secu-
larists dreaded ® This was production in the negative sense of the term
Hence the use of Zizek’s notion of “prophecy” The context is set for the
receipt ol a catastrophe from the point of view of secularists There was
anxiety about the coming-of-age of the republic

Indeed, secularist discourse on Islam to a certain extent contained “ef-
fects of truth,” in Foucault’s sense of the term, proving to have power in
inciting historical change. Prejudices aired about the Welfare Party had the
uncanny ability actually to engender events, at times like a self-fulfilling
prophecy Humorous exchanges about calamities brought on by an Islamist
city administiation preceded the actuality of such events The rumer
striuck a familiar chord in the cultural imagination of a specific secularist
public about Islam. Whether the rumored events were real or not, whether
they had actually materialized or not, the way in which the events were
interpreted and [elt through rumor was specific to the discourse of secular-
ists. For many people, the stories matched a preexisting structure of feel-
ing about Islamists and their guests for the enlorcement of a certain Is-
lamic local culture. Otherwise, why would there be humor only about
particular sorts of incidents? Or, when the rumored events really mate-
rialized, why did only particular sorts of things take place?

The incidents 1 narrate in this section are about the truth elfects ol
discourse A dominant secularist discourse about Islam managed not only
to imagine but, at least to a certain extent, also to produce truth about
Islam This is an argument, pace Foucault, about the inherency or insep-
arahility of discousse and event or construction and experience. However,
the dynamism of the political in the city demands that we study further
than the determinism that Foucaults notion of “truth effects” implies

Slavoj Zizek writes about the tendency for a psychoanalytic / political
context to bring about by default the feared event ZiZek studies this in
reference to Lacan’s notion of “the lack,” where the subject so much iden-
tifies with his psychoanalytic weakness that he produces situations that will
trigger his pain He writes,

The Oxford philosophe: Michael Dummett has wiitten twe very interesting arti-
cles included in his collection of essays Truth and Other Enigmas: "Can an Ef-
fect Precede its Cause?” and “Biingiag about the Past " [T]he Lacanian answer
to these two enigmas would be: yes, because the symptom as a “return of the
repressed” is precisely such an effect which precedes its cause (its hidden kernel,
ity meaning), and in working through the symptom we are precisely “bringing
about the past™—-we are producing the symbolic reality of the past. long-forgotten
traumatic events (1985, 56-57).
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One of Zizels characteristic joke-stories, this time an interpretation of
Greel mythology, perfectly illustrates the point:

We find the same structure in the myth of Oedipus: it is predicted to Oedipus’
father that his son will kill him and marry his mother. and the prophecy realizes
itsell. "becomes true.” through the fathers attempt to evade it (he exposes his
little son in the forest, and so Oedipus. net recognizing him when he encountess
him twenty years later, lills him . ). In other words. the prophecy becomes
true by means of its being communicated to the persons it affects and by means
of his or her attemnpt to elude it: one kmows in advance one’s destiny, one tries to
evade it, and it is by means of this very nttempt that the predicted destiny real-
izes seli Without the prophecy, the little Oedipus would live happily with his
parents and there would be no “Oedipus complex” {1995, 58}

Zizek's study of the prophecy is insightful, to a certain extent, in studying
the self~destructive effect of discourse. And, in one reading of the Turkish
elections, one could study the historical turning point in the two critical
months that preceded and followed the success of the Wellare Party in
municipality elections as an apparent actualization o “prophecy ™ We could
say that the secularists, icrlowing that Islamists were rising to power to
challenge a secularist system, enabled or catalyzed its course in their at-
tempts to evade it with black humer. The Welfare Party represented the
negation of the being, lile, presence, and identity of Istanbul’s secularists
That is why discussion about Islamism proliferated in that period when the
Welfare Party had widened its constituency. A Wellarist success was the
worst thing that could happen Irom the secularist point of view Tt was
imagined as a catastrophe And, at least in the beginning, what was feared
was realized Moreover, the symbolic content of the anxieties to a certain
extent materialized, too. Secularist speculations about Islamists centered
on a few central symbolic issues: the use of public space across gender and
the wearing of the Islamist-style headscarf In the months that followed
the election victory, these issues became central to certain Welfarist offi-
cials’ knowledge of themselves and to strategizing about urban administra-
tion, as well History took shape in a relational manner™

The rumors I have mentioned revolve around the public separation of
men and women, either through women's attire or through the physical
segregation of space Is this Islam? Is this Turkish local culture? Does this
rellect what is native to Turkey or what was there before Turkey moved to
Westernize? I would argue that contemporary Islamist life practices do not
represent the repressed native striking back, as certain cultural critics and
social scientists of Turkey have argued (e g, Robins 1996, Gile 1991}, but
it is what has been reconstituted, reformulated, or constructed as native on
the part both of secularists and Islamists after years of so-called Western-
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ization in Turkey. For in actuality the new practices of Islamists are very
contemporary and have little to do with those in the Ottoman Empire or in
the times of the Prophet Muhammad, as Islamists would claim or secular-
ists would imagine.

When rumors of harassment spread, the preempted andety of secular-
ists was confirmed. The Islamic order that they had been creatively imag-
ining and fearing had begun, in certain incidents, to take the shape of an
Islam that they were actually experiencing on the streets of Istanbul When
Welfarist street dwellers indeed disturbed people in one way or another on
the basis of their public manners, they realized the secularists’ nightmares
In the instance of reporting on harassment, image and event were indis-
tinguishable So much symbolic bearing had been given to women’s public
appearance that, in time of ciisis, the notions of Islam and locality came to
be identified with the veil, even for some of their Islamist proponents. In
certain coincidences of feeling between secularists and Islamists—one
fearing, the other realizing the fear—events were indeed produced and
engendered.

And yet, there were others who reacted to secularist prejudice in a dif-
ferent way. A study of the shaping of the political in wban public culture
demands a more dynamic theoretical framework than allowed by either
Foucault or Zizek. Events in the city were indeed related to public dis-
course and prophecy Yet, if public wories, as cireulated in the city and
magnified in the media, were initially actualized by Islamists, the political
relation (or dialogue) in itself produced other, more indeterminate,
eventualities.

"It is not us [Welfares cadre] who are doing this,” a municipal police
officer of the neighborhood of Beyoglu complained to me one day. We
were sitting in a corridor of BeyoBlu's municipality building a couple of
days after the election finale The building was crowded with Wellwe
Party officials joyously settling in. The officer had just retwined from a call
to work on the main street of Beyojlu “We were called because there
were four men walldng around with turbans, 1obes, and sticks, hitting
women with miniskirts on the street,” he said "They are accusing us [Wel-
fare’s workess! of this sort of event In fact, these turbaned men are pro-
vocateurs They are doing this in order to divert public opinion against us ”
With a few other officers of the new municipality, this man had tuined in
the harassers to the cential police station. Welfare officials were worried
about these events because they did not want to be associated with them
Hlaving just assumed power, they wanted to show that they would be effec-
tive in managing urban affairs, doing what city municipalities were sup-
posed to do

For certuin Islamists, like the gang of Weltfare supporters on the streets
of Beyoglu, negative propaganda about Islam had the effect of a pre-
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seripted mise-en-scéne The group of young men dressed in turbans and
robes were out actualizing secularist discourse on the supposed essence of
what would happen under an Islamic order Why was this gang especially
picking on women walking around in miniskirts? Did Islam not signify any
other practice, or anything clse, for these believers? On the other hand,
among some officials of the victorious party itself, more pragmatic about
sustaining rule, reaction to secularist discoursing was different. As my dis-
cussion with the municipal police officer reveals, certain workers of Wel-
fare wanted to disprove and not to realize the fears of their opponents. In
fact, many of the Welfarist administrators and workers to whom I spoke at
the time were attempting to escape secularist pigeonholes, by trying to
divert attention away from controversy over veils or miniskirts, Coca-Cola
or lemonade

In lLight of this historical turn of events, contemporaneous with the
events on the street, one could reread the Qedipus myth in a manner that
differs from Zizek’s reading. Zizeks approach to “prophecy” is much too
deterministic. In the Oedipus myth, Zizek envisions no other historical
consequence, but that which was predicated in the prophecy. There is too
much closure and predetermination in his approach to history But history
can take many courses and there is much more human agency involved
We could also read the Oedipus myth in a different way We could suggest
that it was only out of some unhappy coincidence that Oedipus ended up
killing his father. The king believed in the prophecy and there is a truth
effect there, in that instance and incidence, as far as the ldng decides to
send his son away in order to prevent patricide. But Oedipus had never
met his father when he committed the murder In fact, he did not lmow
that he was ldlling his father. He might have not encountered this man in
the forest and history would have taken a different course Ultimately, it
was a coincidence that made it seem like the prophecy was realized

Here, there is coincidence and uncertainty Discourse has truth effects
only if the receiver of the oracle transfers his or her structure of feeling
onto it. And there too, there is an uncertainty. One may relate to the oracie
and one may not In Turhey most secularists transferred their fears onto
Islamists. And yet the final result was not predictable, While certain Is-
lamists related to the othering images that secularists had projected onto
them, other Islamists did not. In certain coincidences of structure of feel-
ing and contingency, secularist and Islamist discourse merged to engender
“the prophecy " In others, Islamists went off on their own cousse, refusing
to be objectified by secularists, and attempting to define themselves and
shape their practices of everyday life in their own terms There is much to
be learned in exploring the difference between the turbaned Islamist men
on the streets of Beyoglu who had taken to harassing unveiled women on
the streets, as prophecied in secularist humor, and the lower-level Welfare
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Party offictals who tried to dissaciate themselves from such acts ol enloree-
ment And indeed, Islamists in Turkey cannot be studied in holistic terms
They related to seeularists in different contingent terms at different times,
through one coincidence of feeling in relation, or through another in reac-
tion, but always in charge of a certain level of agency.

A comparison of the reaction of Welfarist street dwellers with that of
Welfarist officers vis-a-vis an objectilying secularist discourse is important
Secularist and Islamist individuals, in many other incidents, revealed more
agency in managing their ways within discursive conditions of possibility
than Foucault and Zizek aliow their historical subjects of study In this
case, negative discoursing about Islam is shown to have always relational,
yet indeterminably diverse effects on Tuildsh-Istamists One negalive hag
multiple positives. Wellarist gangs assertively realized prejudice about
themselves, upholding the negative image of themselves as a positive, de-
sirable, and moral way of living from an Islamist point of view On the
other hand, Welfares officials were attempting to dissociate themselves
from these images Discourse, then, had no predeterminable effect, only
situational effects that became lmowable in the altermath of events, events
that were the making of enpaged human agents

The Issues at Stake

During the first couple of months after the election results, journalists of
secular mass media were preoccupied with the affairs of the new munici-
palities. The new leaders, victoriously sitting in their democratically earned
seats, indeed provoked much attention. In awe of the Rest Islamist take-
over of significant official power in the history of republican Turkey, the
new leaders seemed to be amused in declaring their dicams for “a more
Istamic Istanbul ™ In those first interactions between journalists of secular
mass media and the new Islamist mayors, all broadeast nationwide on TV
and published in detail in newspapers, the secularist discourse on Islam
and nativeness was at play once again When Wellare administration be-
came reality, journalists posed only certain sorts of questions to the new
mayors: what might seem like trivia, but what I would name pseundo-trivia

“What will you do with the brothels in Beyoglu?”" asked a young TV
reporter in one of the very first public addresses of Istanbul’s new mayor
Tayyip Erdofan "I will shut them down and send their workers to rest-
homes,” responded the victorious mayor, seeming to enjoy the pleasure, at
that time, of announcing his most provocative visions A day after the elec-
tion results were formally announced, an article appeared in a secular
mainstreamn newspaper, in which Istanbuls police chief assured readers
that “municipalities can only inspect brothels” hygiene, they have no au-
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thority to shut these down by themselves. .. As long as the governor of
Istanbul [whe is appointed by the state] does not approve, nobody can
close any brothel."™ The question of brothels was also high on the agenda
of foreign journalists who had flocked to Turkey at that time to report on
what they thought were the outiageous election results in the only secular
state in the Middle East I was present when a reporter from the French
news magazine L'Express was interviewing Nusret Bayraktar, the new
mayor to the district of Beyoglu on April 2, 1994, in the municipality build-
ing. When the question was put differently, a different answer was pro-
duced. “Is the problem of brothels one of the main issues on your agenda,
o1 is the press exaggerating this?” proposed the French journalist The
mayor attempted to make it clear:

Brothels are not eur first, not even our second, but one of our very last preoe-
cupations. Chr first tasks will be routine ones We will visit different neighber-
hoods and ask, “What are your needs?” and we will meet those specific needs

In this instance, the mayor attempted to sidetrack the effect of the West-
ern journalist’s discourse. Yet, despite the mayor’s intentions, such a big
deal had already been made out of the shaky future of brothels on the part
of secular mass media, that, indeed, one of the very first tasks of the mayor
turned cut to be a general inspection of the brothels of Beyoglu

"Are you going to remove the portraits of Ataturk from office build-
ings?” journalists queried the new mayor of Beyojlu, imagining he would
do so as the Welfare Party defined itsell against the national leader’s secu-
farismm. "Or will you hang a portrait of Fadh Sultan Mehmet by it™ sug-
gested the French reporter, referring to the Ottoman congueror of Istan-
bul much revered by Welluists "We are not bothered by such obsessions
with form,” Nusret Bayraktar snapped, inritated by the questions. “If there
are people who have served our society in the past, we remember them,
but we are not into such formalisms "™ Here Bayraktar reflected the other-
ing discourse back, refusing to produce it in his subjectivity and intention.
But the attitude of Ankara’s new Welfarist mayor was different vis-a-vis this
question. When reporters wondered, “Will you visit Ataturk’s mausoleum
before asswming office?” Melik Gokeek responded, "Don't ask me such
silly questions!” e was not intending to abide by the state decree that
required all officers to visit Ataturk’s tomb before taking olfice Gakeek
was realizing secularists’ prophecy In a press conference, Hayri Kozak-
crogly, the state-appointed governor of Istanbul reassured the public that
“in case the photographs of Ataturk are removed from municipality build-
ings, [he] will take legal action. In public offices, people are obliged to
have a picture of Ataturl on the wall ™

As the new mayors assumed public office, there was much uproar about
the inaugural ceremonies "Wellarist mayors took power by praying and
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offering sacrificial animals,” was the news, “when mayors of the Social
Democratic People’s Party (SHP) and the Republican People’s Party {CHP)
placed flowers by Ataturk memorials.” A couple of weels later, the new
mayor’s manner of inauguiating the municipal patliament of Istanbul came
under alarmed criticism. While the normal procedure asked that members
silently stand in respect to Ataturk and sing the national anthem, the
mayor opened the ceremony by reading a prayer (the fatiha) Outraged by
the incident, the social democratic mayor of the district of Begiktag 1an
forward and asked the Welfarist mayor to stand in respect to Ataturle In
response, the Wellarist mayor said, "As Mushians, we read the futiha, which
is the best gift to our eldess There is no logic in idly standing up " But in
spite of sturs on the part of Welfarist parliamentarians, the secularist mayor
of Begiltay tried to move people to stand in respect to Atatwrk As mem-
bers of the parliament began to chant the national anthem, the Welfarist
mayor felt obliged to stand, but could not keep himself from criticizing the
ordeal by saying that standing in respect to the deceased was a Western
tradition. "What good does it do to the dead if we stand for them?"™ In
this incident, the Islamist mayor produced an effect of a secularist dis-
course by voicing his opinion oa the procedure and reading the prayer But
he also deflected this discourse by ultimately standing in respect to
Ataturk.

Notice that a discursive distincdon between foreignness and nativeness
as mapped respectively onto secularism and Islam runs in this controversy,
as well A revivalist movement would, in the imagination of secularist jour-
nalists, replace secularist symbols such as the portrait of Ataturk and the
national anthem with Islamic ones like the picture of Fatih or the prayes,
fattha. It turned out, in this case, that the Welfarist mayor himself repro-
duced this dichotomous discourse through his actions. In definining the
habit of standing in respect to the deceased as “a Western tiadition,”
against the Tslamic prayer as “authentic” to Muslims, the mayor was put-
ting the secularist distinction between the foreign and the local to effect
But let us not forget that the mayor also ultimately stood in respect to
Ataturk. Through such everyday incidents and their interpretation, a par-
ticular kind of Islamism was taking shape in Turkey, one that no holistic
social science would be able to place

In another exchange, a TV reporter, addressing the representative of the
ladies” commission of the Wellare Party, asked, "Will you bring restiictions
to women’s clothing? Will women still be able to wear miniskirts if they
want toP” "We will ask social scientists to do research on the moral values
ol the average Turkish citizen. and we will study the results and bring
regulations accordingly,” Welfare’s representative Sibel Eraslan replied.
She was suggesting a normalization of public appearance on the basis ol a
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supposedly objective evaluation of general local values Implicitly, mini-
skirts would have to fall outside this category of native Tuskdsh culture.

Indeed, the future of brothels, Ataturk portraits, and miniskirts were on
top of the agenda of secular mainstream journalism on those first days
after Welfare won. And through the media, the concern trickled down to
anxious viewers to an important extent. These issues were discussed as the
markers of cultural difference between secularists and Islamists. Discus-
sion was directed constantly to the future of such symbols of modernity
and civilization or of “the state of being up-to-date with the world” (in
Turlkish, gagdashk).

Part of the anxety of secularists indeed turned out to be well founded,
but in this case the attack was easily repelled One of the very first mea-
sures taken by Beyoflu’s new mayor was to order the removal of tavern
tables that were set out on the street or sidewalk Restaurant owners were
asked to put opaque curtains on their windows to conceal indoors. This
interdiction was justified with a rhetoric of populism, with Welfarist offi-
cers arguing that the street would become more accessibie to pedestrians
who could not afford to eat out A few days after the event, a group of
secularists organized 2 sit-in on Nevizade street, moving the tables out-
doors and drinking beer, rak:, and wine in public. They demanded their
right to socialize and drink in public space. One of secularists’ worst fears
had been realized on the very first week of Welfarist takeover. Islamists
had begun to regulate the use of public space, pushing social life forcefully
indoors There was no conceivable way the outdoor facilities of Beyoglu
locales could be forced shut, for there was vast demand for these to re-
main open Within a few weeks, the mayor had to allow tables out onto the
streets once again

This incident shows that in crafting an ethnography of the ways in which
discourses on local culture affect the actualization of municipal policy, one
has to be very specific historically, for the first months that followed the
election results were different from later ones. In the first month of inten-
sity, discourse had much the effect of truth; prophecy was almost realized
In the latter months of sharing space and institutions, discourse began lo
dissipate, leaving way to newer formulations of public notions of culture
In other words, if some of the first Ishamist actions in urban public space
were loaded with older structural projections about Islam and local cul-
ture, later, as cross-political relations inevitably developed on the site of
wrban affairs, new matter was culturalized and unpremeditated issues were
raised.

Indeed, in the period that followed the initial workings of the Welfare
Party’s city municipality, secularists shifted their discomise to identify their
ways of comporting themselves as more local and native (yerel) than the
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ways of Islamists In this new contingency and turn of events, secularists,
too, began to sidetrack the discourse of nativeness that they were self-
destructively producing through black humor Prominent secularist artists,
actors, professionals, and intellectuals came forward in declaring them-
selves Mustim (Miisliiman), something that they had never cared to do
before They wanted to argue that they were Muslim and they did not veil,
they did not perform the namaz, they drank alcohol, they watched movies,
and socialized in public places across gender In this strategic tun of dis-
course and prophecy, secularists came to assert their own nativeness, their
belonging in Turkey.

Before the elections and soon after, only particular sorts of things were
issues in identity politics. At that time, everyday events were more influ-
enced by preexisting structures of feeling about Islam and nativeness Ste-
reotypical symbols were issues of struggle, as in the overinterpretation of
women’s public appearance. As time passed and as the new city munici-
pality settled in, new issues came to the fore that could not have been
anticipated by either parties of the struggle before or during the time of
the elections No ironic humor, no creative imagination, no unrestrained
whispers could foretell what absurdities would become matters of conten-
tion in the course of the following months. The domain of the munici-
palities, in practice, was creating new sites of stbrugple, new discourses, and
possible new prophecies

The Prophecy

A famous example of how "Western” notions of Islam can generate self-
fulfilling prophecies may be found ir the Rushdie affair: A particular anal-
ysis of the Rushdie affair via prophecy will be instructive for the argument
developed here about politics of culture in Turkey. In a 1996 article pub-
lished in The Guardian (UK), Mehdi Mozaffari wrote a disclyimer to the
representation of Ayatoilah Khomeini’s statement after the publication of
Salman Rushdies Satenic Verses The author argued that Khomeini had
not, contrary to the claims of Western reporters, declared a “fatwa” against
Rushdie In this article, “The Fatwa that Wasn't,” Mozaflmi wrote a gene-
alogy for the use of the term “fatwa” in international public discourses
during the Rushdie affair

It was not the clergy of Iran, nor the Iranians, nor the Muskims who first called
Ayatoliah Khomeini's death decree against Salman Rushdie a fatwa Khomeini's
office which published the ayatollah’s message on Rushdie on February 14, 1989,
made no claim that it was a fatwa—an enduring decision by a recognized reli-
gious authority
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Why, then, did this nen-fatwa suddenly become a fatwa. and who made it a
fatwa? (1996, 16)

According to Mozaffari, the term “fatwa™ in characterization of the Muslim
world’s response to Salman Rushdie, was first used by two young French
journalists, Olivier Roy and Gilles Keppel *

First, Olivier Ray wrote on February 17: "The fatwa decree by Imam Kha-
meini " and then came what could be called the real beginning of “the [atwa”
usage with Gilles Keppel’s article in Le Monde on February 25 (16)

The author noted that, in the few months that followed Khomeini's state-
ment against Rushdie, no one in Iran, including high-ranking members of
the clergy, spoke of it as a “fatwa " As the term “fundamentalism™ was st
coined by Western observers, Mozaffari notes, so was “fatwa” (16)

Perhaps one could canty Mozaffaris documentation and argument fur-
ther to argue that Western reparters who had Rrst (mis)characterized Kho-
meini’s statement as “fatwa” were filling the void of an existing Wester
structure of feeling or fear about an Islamic order The story of the latwa
was desired by a Western reading public The French experts on Islamism
delivered it ® What followed were major demonstrations on the part of
European Muslims against Salman Rushdie’s book British Muslims took to
the streets burning Salman Rushdie’s book in public They thought that
Khomeini had really declared a fatwa ® In this event, the worst fear of the
British had been realized As the British wanted to portray their internal
“Mushim other” as scary and threatening, the incidents of book burning
confirmed their notons Here was proof for their worries T will suggest
that the Rushdie affair was the manufacture of a situated Western dis-
course on Islam. It turned out to be a self-fulfilling prophecy No one at
that particular time had noted, like Mehdi Mozaffari, that the events of
burning Rushdie books materialized after the Western press represented
Khomeinis statement as a fatwa But events could also have taken a differ-
ent course. The prophecy of French journalists about the coming of fatwa
was there, but it was received by a Muslim immigiant public in Europe
within a specific historical contingency rather than as a result of historical
determination For British Muslims who buined The Satanic Verses, “the
fatwa that wasn't” spoke of something particular. It was an expression of
their feelings of being marginalized in contemporary Britain

My study of the relation between secularists’ discourse on Islamists and
the subsequent events in Istanbuls municipal domain should be inter-
preted as such as well. I argue that it is in no way “essential” to Islamism—
or to the supporters of the Welfare Party—to segregate men and women
by gender or to impose veiling on women. Secularists in Turkey have pro-
jected this onto Islamism as part of their own expectations of an Islamic
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order. In the process of cross-political relations, Wellarists came to under-
stand themselves in these terms, as well Secularist discourse, given its
institutional backing in the Turldsh state (with the military as the strongest
seculaiist institution), is still moere powerful and effective in Turkey than
Islamism. And, to a certain extent, Welfarists began to know themselves
and to take action upon the world in assuming, internalizing, reversing,
and upholding what secularists had demonized Islamists were working
within the conditions of possibility of a secularist discourse and structure
of feeling in Turkey’s predominant public culture. It is not a coincidence
for them to have picked up the cliché of headscarves and miniskirts as
issues to be worked through in the city’s municipal domain. The issues at
stake had been defined as such by secularists in mass media and public
domains But if the issue of headscarves had not resonated within a struc-
ture of feeling that Iskamists shared with secularists in the contingency
concerned, headscarves might not have been magnified as a symbel for
Islamist politics

Public Life and the Construetion of “Local Culture”

According to whom is Islam “local culture”? What has turned Islam into a
sign of control of women’s public appearance and of public space? By
focusing on the fist sites of controversy when Weliare administration be-
came Istanbul’s reality, I have argued in this chapter that Islamist politics
takes place within the conditions of possibility yielded by an established
secularist discourse on local culture 1 argue that, to a certain extent, Is-
lamist policy was the making of the secularists; it was a relatonal and
reactive effect of secularists’ othering practices The cases studied in this
chapter display the dilemmas of Iskunists working within the parameters
and language of culture set up by a dominant secularist discourse on cul-
ture, one that (in time) shifted as secularists realized that it was self-
defeating The notion of local cultme, employed by Islamists in their urhan
palitics, was construed in the domain of a public culture dominated by

secularists Indeed, more often than not, Islamists in the Frst months of

their rule were actualizing the fears of their opponents.

My ethnographic data also reveals that the everyday workings of urban
politics also produced a shift in conditions of possibility. At several mo-
ments, Islamists attempted to escape the pigeonholes in which secularists
attempted to lock them, taking actions upon the world in ways that would
disprove secularist projections At best, Islamists had been straddling the
fence So is it still today, alter having earned a majority in several national
paliaments Wellarists have been making contradictory strategic moves at
every point, at times fulfilling and at other times countering secularists’
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worrisome anticipations. Yet they have always been doing so relationally.
As work on identity politics has shown, identity formation and everyday
practice is always relational, always in reference to a negative other (Devji
1992).

In the process of inventing their politics in urban space, Welfare admin-
istrators had to come to terms with a multiplicity of lifestyles that were
customary (o1 really local) to Istanbul In other words, the nativeness that
they prided themselves on for representing exclusively, did not match the
lifestyles of many inhabitants of the city. The process of cross-political in-
teraction in the city, then, opened some possibiliies outside a dominant
discourse on nativeness. The event of sharing urban, institutional, and pub-
lic space across cultural, ideological, and religious differences put the very
notion of Turkeys culture into question, whether in its secularist or Is-
lamist procductions and enactments This was enhanced, as I suggest, by
secularists’ shift of discourse, in coming to assert the nativeness of their
own life practices to Turkey

Anthropological sensitivities to local or native culture often overlook the
historical dynamism in which cultures take shape, and they tend to leave
out of the picture the domain of everyday contestation and debate in
which the notion of local culture is implicated This chapter was an at-
tempt to place power and historical contingency in the center of anthro-
pological inguiries about native culture



The Place of Turkey: Contested Regionalism
in an Ambiguous Area

For us Turkey is not a country that can be

considered for full membership in the European

Union We have to remember that the Union’s

project is for a European civilization
—Wilfried Martens, Head of Christion Democrats in the Furopean
Parliament, March 19897 |

“Turkey” as Sign

On my trip from Istanbui to New York in the fall of 1995, I witnessed a
confrontation between a middle-aged Turkish man and an Arabic-speakin
couple with two children. As I was leaning back half asleep after a fet%
hours on the flight, 1 heard a loud man's voice yelling in Turkish, "Get up!
Get up! Where do you think you areP On a train? This is Turldsll,ij“linesll"’
In the space of a couple of seconds, I woke up to what was happening The
father of the Arabic-speaking family sitting in the row of four seats in front
of me had been resting length-wise on the floor, undermeath the row of
seats The Turldsh man, wearing a suit and tie, did not seem very sober
He was trying to kick the man lying on the floor while simuitﬁneousl);
sereaming, “Tell him to get up! This is a Turkish plane! You can't lic on the
Hoor like this!” Startled by the event, the mother of the family got up and
sought help from the hostesses in English “Move him away, he is kicking
my husband,” she said, “and don’t give him any more drinks, he is drunk%
'J:"ile Turidsh man was foreibly removed by the hostesses of Turkish Ah."-
lines, yet, obsessed by what he saw, this man kept returning to check
whether the family was sitting in the plane properly. Another Turldsh man
sitting beside me comumented, "He's crazy But this Arab guy also doesn’t
know how to behave ” ' i
This event, which was brushed aside by the hostesses of Turkish Airlines
as a matter of security or explained away by my fellow passengers under
the 1"ubric.0f drunkenness o1 craziness, actually s: ys a lot about the unique
burden of history carried on the shoulders of the (“proper”) citizen of
Turkey, even (or perhaps especially) on the tiansatlantic flight. Turlish
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Airlines, open to the critical gaze of Westerners (i e , to the foreigners who
mattered), had to portray the best possible image of Turkey. The middle-
aged Turldsh man, with the half-conscious courage acquired by alcohol,
had taken on the role of policing the proper enactment of this image The
figure of the Arabic-speaking man lying on the ground reminded him of a
common form of behavior on boats and trains in his own country, in Tur-
key. Throughout years of socialization in state-controlled schools, he had
probably learned to dissociate the ideal of Tuikey from this behavio:. And
on this occasion he had to make the distinction between Turks and Arabs
clear. He couldn't restrain himself He created a scene

This minor incident on the plane took place at a time when the idea of
Turkey was undergoing an intensified rejuggling by clashing social move-
ments and the state. For some years, the Turkish state and army had been
under pressure from Kurdish social movements Feeling economically, cul-
turally, and politically marginalized in the context of Turkish nationalism,
Kurds of various persuasions had become moie outspoken in their de-
mands for human rights. The PKK, the Kurdish Workers” Party, had inten-
sified its struggle for a separate state, and its attacks on both army and
civilian targets throughout the country attracted much public attention and
fear. Over the same period, the Islamist movement, with its several
branches and offshoots, had made significant gains in strength and popu-
larity, culminating in the wins of the Islamist Welfare Party in nation-wide
municipality elections in March 1994 The following eighteen months of
Islamist local administration had seen many changes in day-to-tlay urban
life Meanwhile, [aced with economic depression, the Turkish state had for
a while been attempting to be accepted as a member of Europe, not to
much avail “The image of Turkey in the eyes of Westerners™ was a theme
that was much mentioned and magnified in public discourse at that time,
and there were many campaigns for selling the virtues of Turkey to the
European Union.

In August 1995, a month before the confrontation occurred on the Turk-
ish airbus, there had been a major uproar over the public hanging of some
Turldsh men in Saudi Arabia on drug charges Turkish journalists and
statespeople had reproached the Saudis for what they called an "unciv-
ilized” manner of resolving a legal matter, something that Tarks had sup-
posedly overcome with the abolishment of Islamic law (seriat) under the
early republic As if this were not enough, two days before the aizbus
affair, the government in Turkey had resigned oves disagreement between
the two parties leading the coalition. The leadership of Turkey was up for
grabs It was at such a tme of perceived uncertainty about the future of
Turkey that the middle-aged Turkish passenger took on the role of assert-
ing an official notion of Turkey, as he had been disciplined to perceive it
through socialization in republican Turkish institutions
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The History of “Region”

The question “where does Tutkey belong?” has a long history. Indeed, the
concept of region (bolge), as an articulated abstiaction, has been in the
public discourse of inhabitants of what was historically made to be Turkey!
“Region” had high resonance in the period between 1994 and 1996 when I
did my research In positioning themselves against one another in conflicts
over cultural identity and politics, Islamists and secularists wrote mutual
counter-narratives of regional belonging. As potent as it was as a signifier,
region was an existential concern for my informants

Placed between the Black Sea in the north, the Aegean in the west, and
the Mediteiranean in the south, the bulle of the Turkish nalion-state is a
peninsula, projecting into the sea fom land on the westermmost points of
what was historically named “the continent of Asia ™ Aside from the south-
erminost district of Hatay, the present borders of Turkey were demarcated
in the 1920s, after the Turldsh “War of Liberation™ against invading powers
from Europe. In that strategic drawing of the maps, the Armenian Repub-
lic of the Soviet Union and Iran were to be Turkey’s eastern neighboss;
Irag, under British control, and Syria, under the French, would border the
south; Cyprus was still under British mandate; and Greece and Bulgaria
would mark Turkey’s borders in the west. In 1939, after years of delibera-
tion, the district of Hatay in the south, with a large Arabic-speaking popu-
lation, was transferred to Turldsh administration. If one were tentatively to
employ naturalistic geographical categories to designate continents, the
area of Turkey in the aftermath of 1939, was spread between a tp of
territory on the coatinent of Europe (what is called Eastern Thrace and
what includes one side of the city of Istanbul that is divided by the Bos-
phorus strait) and a mass of land in Asia (what, in Greek and in Western
archaesological terms was designated “Anatolia” and what, in Turkish lan-
guage, was appropriated as "Anadolu”).

The area that constituted Turkey after national consolidation was finally
very different from what was considered much of the heartland of the
Ottoman Empire. The Balkans had been centzal to the Ottoman polity,
entrenching the Ottoman Empire in Europe for most of its life history.
Toward the end of the eighteentl century, the Ottomans had begun to lose
territory to other European empires and rising Balkan nationalisms. Mas-
sive exchanges of population were undertaken on a religicus (and not an
ethnic) differential, where Muslims (of mixed background) were forced to
emigrate eastward and {hybrid) Christians pushed to emigrate to the west
of the Aegean sea zone® At the turn of the twentieth century, Muslim
populations [rom Caucasia had emigrated toward what is now Turkey and
many Pontic Greeks from Trebizond (now Trabzon) of the eastern Black
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Sea region of todays Turkey had to move to Georgia, Ukraine, and Russia
(later the Soviet Union), among other places * There was also an extraordi-
nary transformation in the population of the eastern and southern districts
of what was constructed as Turkey, brought on by the massacre and foreed
expulsion of Armenians in 1915.* By the end of the nineteenth century, the
Ottoman State had lost its territory and power in North Afriea as well as
the Middle East.

The “Life Knowledge” (Hayat Bilgisi) textbooks used in Turlish ele-
mentary schools and the history and geography books of secondary and
high schools are central institutions in the construction of public lmowl-
edge on the territory that was the Ottoman Empire and on that which
became Turkey® In the official narrative of the Ottoman rise (from the
fifteenth to seventeenth centuries) and decline {during the eighteenth and
nineteenth),® schoolchildren are given the impression of their ancestors
having been driven from territories that they were entitled to, of having
compromised on a smaller piece of land after defeat by European powers
and rising nationalisms Fault is implicitly laid, in these ethnocentric ac-
counts of Turkic-to-Ottoman-to-Turkish history, on conupt sultans of the
latter half of the empire’s history. So there is an implicit consciousness of
“having been imperial” that is instilled in all those children who have at-
tended Ministry of Education schools since the foundation of the republic.
A memory of “once broader space and territory” is inculeated in students
from an early age Hence the pronouncement of the former Frime Minis-
ter Tansu Ciller against Kurdish separatism in 1995; “Turkey will not give
up any more territory " Ciller’s statement was emerging from the structure
of feeling of a latent postimperial consciousness in Turkey

After the loss and the displacements and the consequent look of the
map in the 1920s and 1930s, representatives of the new state under the
authority of Ataturk crafted a new territosial strategy for themselves. In the
interests of dissociating themselves from the Ottoman Sultanate and posi-
tioning themselves against Balkan and Arab nationalisms, Republicanist
politicians and army officers shifted their attention to what came to be
called “Anadola” ("Anatolia™. Anadolu was to form the cultural essence of
the Turldsh nation. Anatolia was not only imnaginatively but also materially
constructed as “Turkish” space with forced migrations in which Muslims
replaced Christians Now primasily composed of Muslims, Anatolia was
from now on to be identified and constituted as the cradle of Tuildsh
culture and domain of the Twldsh state Anadolu, in the discourse of
Republicanists, was “more Tuikish™ than other areas of the Ottoman Em-
pire that had been lost to other nationalisms In contradistinction to early-
twentieth-century aspirations for connection with Turks of Central Asia as
imagined by the emly pan-Turkists (such as Ziya Gokalp), Ataturk and
other Republicanists began to cultivate the idea of Anadolu as the core of
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Turkey. Membe:s of the urban and educated middle classes, idealist men
and wemen, were sent all over Anadolu to perform various functions in
fields ranging {from education and medicine to government and develop-
ment. The purpose was to engender a dialogue between the “villagers of
Anadolu” (kéyliler, as they were called) and the “enlightened” (munco-
verler, or later, aydinlar) urbanites of Istanbul, Izmir, smaller cities, and
the newly emerging Ankara Teachers were to "educate” villagers. And in
attempting to instill more “civilized” (medeni) ways and ideas among vil-
lagers, the teachers would in turn learn about “Turldsh culture” from An-
atolian villagers’ traditions An anthropolagical relationship of sorts was
forged in those first two decades of the republic between the urban nation-
alists and the villagers, in which the former began to collect data and craft
cultural inventories about the latter. The habits of Anatolian villagers were
studied and interpreted to be representative of a survival of Turkish cul-
ture as distinct from the dynastic culture of the Ottoman elites in the
former imperial capital, Istanbul.”

The material that was collected in those powerladen encounters be-
tween the urban middle classes and the villagers found its way into the
official textbooks on the Ministry of Education’s list The idea was that
Anatolian folklore is the material of Turkish culture ® If one can be taught
to position one’s gaze, consciousness, worldview, and aspirations in a par
ticular geography, the Ministry of Education books attempted to forge
links between so-called Turkish Anatolia and the West. Affinities between
Turldsh culture and European civilization were ascribed and emphasized.
And even when the history of the Ottomans’ imperial involvement in the
Middle East and North Africa was narrated along with chapters on the
history of early Islam and the Turks' adoption of the religion, special care
was given in these textbooks to differentiate the Turldsh from the Arab,
the Anatolian from the formerly Ottoman provinces that lay to modern
Turkeys south The project of the Ataturkist revolution was to create a
distinet Turkish eulture, Muslim-born yet secular, different from Arabs and
keen to adopt Western life practices and technologies °

Ministiy of Education textbooks in history and geography have under-
gone some change over the years. Since the late 1940s, when the Republi-
can Peoples™ Party (CHP) of Ataturk and his heirs was defeated in national
elections, emphasis shifted increasingly from a secular Anatolian culture to
what is called the “Turlish-Islamic synthesis ™ Political parties that re-
ceived their votes from a more religious electorate alienated by what they
called “elite secularism,” modified official history to emphasize harmeny
between Turkish culture and Islamic civilization Yet there was only so
much change that could be brought to the official account under the gaze
of entrenched Republicanist institutions, and especially the army. Policy
after the military coup of 1980 was much along these lines, the Turkish-
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Islamic synthesis in the guise of army secularism So despite this \?iguiﬁcan%
change, there is still considerable continuity between the schooling of the
generation of the 1840s and those of the 1970s and 19805 In othfar words,
as far as public schooling goes, these two generations somehow still b‘eiong
to the same “imagined community” {(Anderson 1881). Despite thelmcor—
poration of the religious identity of Turks through the Turkish-Islamic syn-
thesis, there was little that was compromised in the state’s official construe-
tion of Turkeys region or placement in the world Until 1895, when t%le
Welfare Party began to increase its constituency and popularity, no afﬁm}y
between Turkish and Arab cultures of the Middle East was allowed in
official accounts of geography and history That constructed “cultural bor
der” between Turkey and the Arab World was protected in school books,
in spite of the dilution of state secularism from the early 19505 onwards.
Throughout the years of Republicanism, many people were brought up
to be Turks in republican institutions, whether their ancestors b('a Abkha-
zian Muslim immigrants from Georgia, Slavic converts to Islam from Ser-
bia, Armenian-spealdng Muslims of the Hemsin region, or Arabs, Kurds,
Lazs, Circassians, or other. Turkishness was internalized and adopted to
varying extents and in various fashions. Some people had an easier time in
assuming Turldshness as an identity than others Some were willing Lo as-
similate or to assume this identity, while others were not. This was less
problematic for Circassians and Albanians, for example, than it has been
for Kurds; easier for the Muslim-born and difficult for the willing Jew
With the Lausanne Agreement (signed in 1923), certain non-Muslims
{gayrimiislimler) were allowed to remain in what became Turkey, under
the status of minorities (ezinlik) These Jews, Istanbul Greeks (all other
Greeks had been forced out with the population exchange), and surviving
Armenians were to be the officially recognized non-Turks. Otherwise, in
the official construction, all Mustims of Turkey were Turks " Muslim-boin
populations who might have wished to elaim minority status and rights,
such as the Kurds, could not do so without serious consequences {e g,
war) As Muslims, they were olficially designated and categorized as Turks
Intrinsic to this construction of Turldsh nationhood, was a manufactured
regional and cuitural difference {rom Arabs After having‘ lived me.fe:”
Ottoman-Turldsh sovereignty lor centuries, Arabs, in the official TurkJs-h
view, had betrayed their religious brethren to form nationalisms of their
own; they had never agreed with a Turkish hold over the Caliphate. .TO
form and preserve itself as a nation-state, Turkey had had to fight \Yltlu
Arabs, as far as official history was concerned. And so “the Arab world,” in
that constructed total sense, was written out of the narrative of Turkey’s
regional affiliations. o o
This regionalist move mapped well onto Republicanists’ aspirations for
secularism As much as it was primarily (really) meant for the Muslim-born
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heirs of the Ottoman Empire (and not for those categorized as non-
Muslim minorities), and as much force as the state has maintained over
religious institutions, the staunchly secularist early Republicanists wanted
Twkey to dissoctate itself from religious Islam. Republican cultural re-
forms had been gemed to craft a distinctly Turldsh culture that had greater

affinities with Europe. Westernization was defined as akin to the culture of

Anatolia as well as to that of the Turks™ original Central Asia In this con-
struction, the Middle East was foreign and external to Turlish culture
indeed, what was called modernization was the project of early republican
reformers And to be modern in this particular historical contingency, one
had to have a “nation ™ The projects of Westernization and Turkish na-
Honalisn, then, did not contradict but complemented one another in the
official version. Regional affinity with the Arab world was considered an
obstacle in the accomplishment of this project

In the mid-1990s, the question of where does Turkey belong? was once
again & public issue More so, because of the rising popularity of the Is-
lamist movement under the umbrella of the Welfare Party. Welfarists were
keen to remake biroken relations with the Muslim countries of the Middle
East. They were openly critical of secularist attempts to join the Turopean
Union and they promised to forge new regional collaborations for Tarkey
Welfarists maintained that Turks had original affinities with Muslim Arabs,
refations that were abruptly and forcefully broken with the Westernizing
agencies of the secularist regimes. If Turkey were to unite with its Muslim
brethren, it would be spared the humiliation that came from constant re-
jection of applications to the European Union. Indeed, the leader of the
Welfme Party, Necmettin Erbakan, declared in public, “Instead of 65 mil-
lion of a Turkish identity detested by all, we prefer a billion of a powerful
Islamic identity” (Eksi 1997, 7).

But Wellme Party leaders and their supporters were to find themselves
disappointed in their alternative aspirations for regionalism When Er-
bakan assumed the prime ministry in the second hall of the 19905, he
made his first trip abroad, on purpose and as a statement, to the Axab
world In Egypt, his trip was not taken seriously by Husnu Mubarek, who
missed his appointment with the Turkish delegation In Libya, Erbakan
was ctiticized by Qaddalfi for Turkey's treatment of the Kurds Nowhere in
the Arab world was the Turkish-Islamist team received with the osten-
tatious welcome that it had expected Somewhere in the Ottomanist and
postimperialist discourse of Turldsh-Islamists. the fact that Avabs had
mostly been on the receiving (subjected) end of Ottoman imperialism
passed unnoticed Attempts to switch Turkey’s regional loyaltes and iden-
tify with the Muslim or Arab world resulted in embariassment for Turkish-
Islamists

The issue of Turkey’s “region” was highly contested in 1994 and 1995, as
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it has been throughout Turkey’s modern history. From contemporary secu-
larist perspectives, Turkey was and had to remain distinct fiom the Middle
East. Some of my secularist informants suggested that “Turkey is a Medi-
terranean country.” Angry with Europeans for refusing Turkey in the Eu-
ropean Union, one of my informants purported that “at least they should
accept us as a Mediterranean culture!” She was arguing that there was no
big difference between Twlkey and Greece or southern Italy At times of
crisis with Islamists, the discourse on region was intense The more Wel-
farists attempted to forge cultural and economic links with Saudi Aiabia,
iran, and other Muslim countiies, the more secularists panicked The eth-
nographic sections that follow focus on the contemporary debate over
region

Beheadings in Saudi Arabia

In August 1995, news circulated about the sentencing of forty-one Turks to
death in Saudi Arabia, on charges of drug smuggling. The Saudi govern-
ment had beheaded others previously convicted for the same crime, ac-
cording to the report. The Foreign Ministry of Turkey was in a state of
alarm, threatening Saudi Arabia with the withdrawal of the Turldsh em-
bassy.®® Secular mainstream newspapers and TV channels in Turkey imme-
diately seized on the matter and began to exploit it

The event in Saudi Arabia was received within an existing secularist-
Turldsh discourse on Islamic law {seriat) and the Middle East." Those who
wanted to attack the Welfare Party, then the stroagest political party in
Turkey, found good ammunition in the Saudi Arabian issue News reports
in the papers and on TV were imbued with interpretations of the event
TV scieens were flooded with images of decapitation: men kneeling down
with arms tightly tied back and eyes covered, submitting bared necks to
the cut of the sword. SHOW TV, one of the most popular TV channels at
the time, used the clip of a beheading from the movie Lawrence of Arabia
to illustrate what was going on in Saudi Aabia that weel. The report did
not indicate that the clips were from a feature flm. "We are going to cut
them all” was the headline of a widely circulating secular-mainstream
newspaper that wanted to represent “the Saudi mentality ™ Beheading
was contrasted with other forms of capital punishment such as the electric
chair, the latter represented as “more humane ™ The image of beheading
(kelle kesmek) was employed as a representation of what the Welfare Party
would do if it came to power. The Welfare Party advocated Islamic law.
And geriat (Islamic law), in the minds of many a Turkish secularist, was an
uncivilized system of justice Aside from individual anthors challenging re-
versals of discourse,” most of the secular mainstream press constructed the
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Saudi event as “the savage executions” (vahsi infaz) * Columnists spoke of
it as “the backward practice” (gagdist uygulama)  Public debates were
focused on discussing whether this was seriat (Islamic law) and whether
this was what Welfarists would institute if they attained governmental
power in Turkey

Underneath the sensationalist terms used to discuss the Saudi regihme
was a discourse of republican Turkish nationalism in its contemporary
form In commenting upon Saudi Arabia, people redrew the boundaries
around their imagined community as Turks. They defined what Turkish
culture and the Turldsh state had to be distinguished from. Net sur-
prisingly, the notion of Saudi Arabia provided an easy contrast for what
Turkey was or what secularists wanted it to be. The event, as a chronotope,
well fitted the dominant terms of political difference between secularists
and Islamists at the time Secularists wrote of beheading as a practice that
was “foreign to Turks and the level of civilization that Turlish culture rep-
resented ” They likened Islamists to the Saudis and, in doing so, they at-
tempted to write Islamists out of their namative of Turkey. As Saudi Arabia
was ascribed to another region, Turkish-Islamists were interpreted as inau-
thentic and alien Those powerlul secularists with access to the mainstream
of cultural industry, and with avenues for public and publicized expression,
were repraducing old republican discursive forms in the present day

An article by Giilay Goktiirk, published during that time of controversy,
is emblematic of secularists” drawing of the borders of Turldish culture. In
her regular column in the secular-libertarian Yeni Yuzyil , Goktitrk entitled
her article, “Bedouin identity™

The lunding of the sharp sword of geriat on the neck of four Turks has put
Wellarists and those who long for seriat in much difficulty . Whatever anybody
might say. the Islamic law practiced in Saudi Arabia is part of the identity kimlik
ol people ol that country. Saudis apparently gather around the executioner alter
the Friday noontime prayer and clap to the savagery [of the beheadings] Islamic
law is part of the culture of & people who are uneducated. unindustrious. and
underdeveloped in every aspect This concept of justice is part of Bedouin
identity.

If we believe [as advocates of multiculturalism in Turkay do] that the Arab
people should protect this different identity of theirs that comes from their his-
tory, culture, and religious particularities and if we argue against the assimilation
of different identities, this means that we will also have to respect their law,®
And we wiil accept this law as the expression of this identity

01, we will counter this identity with universal human identity and its law We
will pray for Arab society to be rid of Arab identity which carries all the primitiv-
ism, backwardness. and even savagery that is possible. for this identity to be
dissolved and thrown in the waste basket of history. We will encourage every
move that the desert Bedouin takes towards becoming a citizen of the world
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What is called “identity,” is not a composition of a few [olkloric elements,
colovful clothes and local foods “Identity” comprises a peoples” ethics, customs
and traditions, and approaches to law For a Muslim Arab kviag in Saudi Arabia
today, stoning an adulterous woman to death is a legal form of punishment
Likewise, for a Kurd, shooting an adulterous woman after a family decision is a
legal form of punishment This is his approach to justice, his law, it is a part of
Kurdisl: identity ®

With such racist language, Goktiirk positions hersell against Arabs, as
well as Turkish-Islanists and Kurds She uses the grammar of Republican-
ist Tarldsh nationalism in describing this ultimate “othe:” whom she fears
A fantasy for the Turldsh state, which 1 study in the fnal chapters of this
book, forms the subtext for her imagination, in which Islamists and Kurds
are felt to be threats to the unity of Turkey. In wanting to write this threat
away, in a single move, Goktiirk associates Islamists and Kurds with Arabs
She constructs Arabs to be "other” in time, law, and ethics As the kernel
of an imaginary, with her concept of "Bedouin,” she refers to all that mod-
ernization theory and her own modernism deplores: lack of education, un-
derdevelopment, lack of industry, and attachment to cultural traditions By
way of characterizing the Saudis, Goktiirk associates these features with
Islamists and Kurds, the wound in her fantasy ol Turkey. Inculcated in her
representations is fear of those who challenge the Turkish state, specifically
the Kurdish and Islamist movements. And as she attempts to distance
Saudi Arabia from Turkey's regionality, she also tries to 1id Turkey of what
she calls “the cultural particularities” of Kurds and Islamists.

What is interesting about Goktiirks account is that it pretends to tran-
scend nationalisin, to be beyond an ideology or a point of view Goktirk
aligns herself with what she calls “universal humanism " As a secular Turk,
she imagines that she is above culture and identity and beyond historical
particularity. She is extremely self-assured. She has the sort of conlidence
that my secular Turkish informants had of feeling at home within the fan-
tasy that the Turkish state was created for them She has, in her words, "a
universal identity,” as do other secularist Turks like her, In her conception,
it s Kurds and Islamists who aie "cultural ™

The common Turkish-secularist approach to Arabs and the Middle East
is evident in another article published in August 1995 by yet another col-
umnist This account bears the mark of the official narrative of Turkish
history that was described in the beginning of this chapter Hasan Pulur
writes,

It is true that we are coreligionists [dindag] with Arabs, but our brotherhood
[kardeglik] is in vain We wouldn't like to dwell on the past. but our brothers™ (1)
treachery during the First World War is unlorgettable When the First World
War erupted, the Ottoman sultan who was also the Caliph declared a fabwa
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catling 350 million Muslims to aid the Turldsh army which was at war in three
continents

Serif Hiseyin, the emir of Mecea was the first to respond to this eall He
became subservient to the English spy Lawrence and revolted against the Caliph
of the Muslims He walked towards Medina which was being defended by Fah-
rettin Pasa (the last sultan of the Ottomans)

Those bold children of Anatolia, whose teeth were shed and who eaught
scurvy from hunger and fack of nutrition, became martyrs, announcing that "we
will give our life rather than give the tomb of our Prophet to the infidel ™ They
had defended the Prophets tomi against “his grandehildren” who had strengtli-
ened themselves with English gold

When we withdrew [rom Syiia, those who shot Atatwrk’s mmy in the back
were onee again our glorious Arab brothers Wasn't it Nasser who had embraced
the Cypriot priest Makaios?

Yes, our core]igionists’ accomp[ishments are extensive We wouldn't like to
open those old notebooks [of history] and to recount those actions Yet when
some speak of “our great religion brothers. the Arabs.”™ our blood [rushes] to
our head

Nao, the relation between them and us is not one of “brotherhead,” but one of
"coreligion” (1995, 3)

In contiast to Goktiizk. Hasan Pulur is more direct in his defense of
Tuildsh nationalisim and the republic He does not speak in the language of
universal humanism. What he tries to do is to touch Welfarists rhetorically
on their sore point The Welfare Party is not, Pulur knows, a party that
would like to work against Turkish nationalism Welfare Islamism is a child
of republican Turldsh nationalism, albeit a more religious ofispring. Wel-
tarists are Turkish nationalists, too. Many of them have close links with
supporters of the pan-Turkist Nationalist Action Party (MHP) So Pulur
wiites in assuming a common structure of nationalist feeling "Being a
Turk” is the primary loyalty of this secularist. And he challenges Wellarists
on account of their Turkishness He implies that they have no authority in
the Turkish republic to act and to believe as they do, let alone to forge
regional relations of the sort they advocate Islamists are confronted with
the question of belonging or not belonging in Turkey

it turned out that Pulur was right in thinking that Welfarists would hesi-
tate before placing Tuildshness aside. In the week that followed the event
in Saudi Arabia, Islamist intellectuals, religious leaders, and Wellue Party
officials were asked whether beheading was a punishment that was pre-
scribed under Islamie law. Islamists were publicly interrogated about their
regional loyaities. Where did they stand vis-a-vis Saudi Arabia? In re-
sponse, Islamists distinguished their understanding of Islamic law from
what was reportedly practiced in Saudi Arabia under the name of “shari'a”
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Abdurtahman Dilipak, one of the most widely read authors of the Is-
lamist intelligentsia, was reported to have said, “The practice [of behead-
ing] in Saudi Arabia is not what is commanded [in Islamic law] lor drug
smuggling, This is not a direct order of Islamic law. I would expect any sort
of evil from the Saudi regime ™ A parliamentarian of the Welfare Party,
Mukadder Bagegmez likewise challenged the Saudi state in saying, “If
what s reported [the beheadings] really took place, the state has much
fault in this In Saudi Arabia, desert practices are in operation. These have
nothing to do with geriat In geriat there is reprisal. ™ A high-ranldng Wel-
fare Party official, Abdullah Giil spoke of the incident in similar terms:
“The executions in Arabia have nothing to do with the order of geriat That
place is a kingdom I lived in Saudi Arabia. I don’t think that country is
being ruled by Islamic law. ™

In the conditions of possibility of the incident, Islamists, too, distanced
themselves from Saudi Arabia Yet, rather than distinguishing themselves
as Turks from Arabs, or Turkey as a region from the Middle East, Is-
lamists, including active Welfarists, criticized the Saudi political system for
misinterpreting and mispracticing Islamic law They took issue with the
Saudi kingdom and the Saudi power structure; they did not want to erect
cultural distinctions between themselves and Arabs All they did was to
distinguish their own reading of Islamic law from that of the Saudi state.
This was not, they assured the Tuikish public and electorate, what the
Welfare Party would do if it came to national power. Islamists found them-
selves in a dilemma They wanted to argue their commitment to geriat
without endangering their position within the Turldsh nation. Within Turk-
ish nationalist discourse, it was tricky to relate to Arabs

Joining the Customs Union

Just about ten days were left before the national elections of December
1995, when the European parliament in Strasbourg voted to accept Turkey
in the Customs Union Since filing away Turkey's application for member-
ship in 1959, the EU had been due to come to a decision on the issue for
more than thirty years ™ The Socialist Group and the Green Group had
recently been objecting to a customs union with Turkey, reminding the
parliament that human rights conditions in Turkey were still unfavorable
and that Turkey was continuing its war against the Kurds and its occupa-
tion of northern Cyprus. In spite of these objections, the decision to accept
Turkey was passed in the European Parliament on December 13, 1995
Turkey was not being accepted as a member of Europe It was only agree-
ing to Jift all taxes and tariffs on European goods, a move that the Euro-
peans in turn would have to reciprocate Moreover, Turkey would have to



56
CHAPIER TWo

.FoHow embargo regulations as set by the Customs Union, rules over which
it ha.d no contrel, since it had no x'epresentation" in the EU. In fact, most
Turkish companies (other than the textile industry) would not be abie to
compete with European multinationals in terms of price And Turkey, hav-
ing also lifted tariffs, would be flooded with European commodities yﬁuz"o-
pean multinationals would have an easier time, now, in investing int Turke
and in using Tutkish labor power The EU had nothing to lose, onl %1}
massive new market to exploit e
The leaders of the coalition government at that time signed the agree-
ment with the EU without asking the Turldsh parliament in Ankara togvote
on it Prime minister Tansu Ciller of the right-wing DYP and her social
demacratic aide Deniz Baykal of the CHP were overjoyed by the evex*:t
They were preparing for the imminent national elections Their campaign
managers presented them as “the conquerors of the Customs Urpu'ogn”
._('gfi-nmfik bff'ligi Jatihi)* countering the Welfare Party’s use of metaphors of
conquest " The government sent orders to governorships in cities all over
the country asking for a "Customs Union Haoliday™ to be obs'erved in
scimol; and public offices. Schools were asked to display Turkish flags in
the spirit of a national holiday.” The leaders of government r'epr'ese%;tec]
themselves as having unified Turkey with one of the strongest regional
powers”in the world The symbols of “joining Europe” and ‘"becoming[ Eu
topean” were used extensively by these politicians to seduce an eiecg)r‘!te
who wa;;ted to be European The content and consequences of the agrcle—
;snec:n-t_: E?u;-zfé%"httie cause for celebration compared to that powerful signi-
The Islamist press covered the story with irony The Welfare Party's
nmt‘Jthl_Jiece Milli Gazete made allusions to the Sevres agreement a;‘ the
beginning of the century when Ottoman territories were distributed
among allied European powers. Making further references back to the
jf’an-zmmt, the official date for the beginning of Ottoman-Turkish Western-
i?_ﬂhﬁll] i_n _Islamist discourse, Milli Gazete likened the event to the Ottoman
Empire’s “subumission” to Europe in the nineteenth century “The Arst ste
for the.point we are at was taken with the Tanzimat,” according to thiI;
teport "The Tanzimat edict was not too different from the Custon%s Union
of today. The edict had given liberties to non-Muslims in the Frm re to
perform every activity that they pleased = . Likewise, the CustomsPUnion
wants Turkey not to produce anything Europeans are saying that they will
se!i, that they can even come and produce in our country, as long 35 we
orient ourselves to consumption and not to production Naminé the
J)eade‘xs of government as “slaves” and “butlers” of Europe, the Welfare
Partys bulletin invited its readers to yet another “War of Liberation ™
‘Erbaknn, the leader of the Welfare Party, had deplored the event ;Jromis-
ing that he would “tear up this rag of an agreement” when he'came to
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power in eleven days He noted that Europeans had no intention of allow-
ing Turkey to join the EU, “only to tether Turkey to a pole ™ "Just as we
tore up the Sévres agreement and accomplished the War of Liberation,”
Erbakan put forth, “so we will do today ™ Milli Gazete presented the Wel-
fare Party as “the only way out of treachery ™ Other Islamist newspapers
constructed the event in similar terms Zaman, the newspaper of the sufi
sheyh Fethullah Giilen and a rival to the Welfare Party, suggested that
“the one hundred and fifty years of love of the supporters of the West and
Turkey's thirty-three years of desire was satisfied with the Customs Union.™
The newspaper of Islamist intellectuals Yeni Safal wrote against “the latest
signature to surrender "™ The radical Islamist akit, often critical of the
Welfare Party for compromising with the status quo, countered the secu-
larist parties’ announcement of “a Customs Union Holiday,” speaking of it
as “the holiday of betrayal ™ Abdurrahman Dilipak, a columnist in akit,
entitled his piece “Now we have become Europeans!” with sarcasm “"We
had not yet become Europeans when this piece was being written But as
you read this article, the tariff barriers between Turkey and Ewrope will
probably have been lifted and one with the Turlic Republics [of Central
Asia] and Islamic countries will have been erected. From now on, it will be
harder to trade with the Turkic Republics and Islamic countries, and easier
to do so with the West” (1995, ). Dilipak’s Islamisin was imbued with
Turkish nationalism. He wrote, “After this, they will come to delend the
[Greek Orthodox] Patriarchate There is Armenia waiting in line And we
will have to accept all their [Europeans’] directives with regaid to the
Kurdish problem” (9)* “This agreement is placing dynamite,” he added,
“under the foundation of the Turkish Republic which was built after a War
ol Liberation; it is thieatening the independence of Tuikey " A fantasy for
the Turkish state dominated the imaginary of Islamists, too They con-
tested only the content of this hmaginary
Another debate over Turkey’s region was under way This time the bor-
ders of Turkey with Europe were at stake It was again by no means ob-
vious in which region Turkey belonged Just as Turkish culture has been a
historical matter of debate, so has Turkey's region been an unsettled issue
As in the discord over Saudi Arabia, nationalist discourse formed an under-
lying structure of feeling in arguments over the Customs Union When the
time came to discuss Turkey's relation to Europe, Islamists’ discourse did
not contradict secularists’ nationalism The terms and the structure were
the same Once again, Islamists were miguing against secularists by claim-
ing the War of Liberation for themselves. In joining the Customs Union,
Turkey's national independence would be sacrificed, according to Islamist
public personalities Like secularists, Islamists were fearful of Kurdish
threats to Turkey’s unity and they approached the question of Turkey’s
region from a nation-state-centered perspective. However, Islamists were
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attempting to challenge and reverse the representation of the internal alien
in Turley. In drawing a boundary with Europe, Islamists attempted to
undermine the European history of Turtkey in order to exclude secularists

The references and the language were shared I will argue that the fan-
tasy for the state was the same Actors took up different roles and masks in
a shared public drama In the historical consciousness of both secularists
and Islamists was the War of Liberation as declared by the Anatolian de-
fense forces after the Ottoman sultan’s signing of the Sevres agreement of
surrender to European powers. The de facto parliament formed in Ankara,
in opposition to the sultanate in Istanbul in 1920, had distegarded the
Svres agreement and declared the continuation of the War of Liberation
In the crisis over the Customs Union, Erbakan, the leader of the Welfare
Party who normally shaped his political discourse by criticizing Ataturk and
supporting the Ottoman regime, was claiming the mantle of the leaders of
the War of Liberation In Erbakan’s opinion, the secular leaders of govern-
ment had given in to the Customs Union, which intended to exploit Turkey
like the sultan who had submitted to the Sévres agreentent. In the issue of
the Saudi beheadings, the reles of that emblematic Turkish historical plot
had been claimed in the reverse. Then, it was secularists who were claim-
ing the symbols of the War for themselves, likening Islamists to Arabs and
writing them off as tinitors of the Turldsh nation Region was ardently
contested and debated in these eventful encounters. Yet, the Turkish state
was not up for grabs The terms of secularist and Islamist politics of iden-
tity were set within a Turlish discourse of state-centered nationalism.

The Place of Turkey

Fatma was born in Ankara in the early 1940s. Her father, like many resi-
dents of Ankara in that decade, was a state official He held an important
post in the Ministry of Economics Her mother had moved to Ankara from
Istanbul after marriage and taught elementary school children in one of
the capitals schools. In the formative years of the state, theirs was one
of Ankara’s active Republicanist families. Fatma’s parents had a circle of
friends among the capitals buieaucrats, teachers, and other state em-
ployees. Her parents, she used to say, felt that they had molded the repub-
lic with their hands like a statue. Even further, Fatma said that “they feit
that they were the state,” they embodied it As Fatmas mother had been
involved in the crafting of educational policies, especially for women, so
was her father active in the malking of the national economy

The maternal side of the family was from the Balkans and the Caucasus.
Fatma’s grandfather was from a small town in what is now northem
Greece and since this was the area that surrounds Thessalonild (in Turldsh,
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Selanik), Fatma would later wonder whether he was of Jewish origin.
Thessalonili, she had come to learn in her later years, had been the center
of a heretic Jewish movement in the seventeenth century under the charis-
matic self-declared messiah Sabbetai Zevi Zevi had been forced to convert
to Islam by Ottoman-Turlish authorities and died Muslim, with many of
his followeis adopting Islam after him ¥ The descendants of the Sabba-
teans were lnown in Turkey as the dénmes {the converts) As much as
ddnmes would 1ecognize and know of each other, it was not common for
them to discuss the issue publicly even in the 19905 Fatma suspected that
her grandfather was a descendant of converts to Islam. But this was a
taboo issue and she had never dared to ask her grandfather’s survivors
whether it was really so Fatma’s grandmother on her mother’s side was
from the Caucasus and of Georgian ancestry This part of the family had
settled in Istanbul in the first quarter of the twentieth century.

The paternal side of the family had its background in Irag. Yet it was
never discussed whether the family had any Arab origin By the late 1940s,
most of the father’s family had migrated from Iraq to what had become a
separate Turkey The family identified themselves as Turkish and even
though the elder members knew Arabic perfectly, they never spoke it
Fatma’s father had been brought up in Ottoman-Turkish, but he had
tamed his language in the process of becoming active in 1epublican poli-
tics, where modernization and Turkification were the policies The father
had made a point of communicating with the younger generation who
were being socialized in "modern Turldsh ”

Fatma had been brought up by parents who dedicated themselves to the
Ataturkist revolution. Both her parents had been active in the maldng of
secularist institutions and worldview. In her upbringing, according to
Fatma, she was never taught how to do the namaz > “They taught us noth-
ing about Istam,” she said in bewilderment. We were spealing at that time
when conflict between seculaists and Islamists in Istanbul was at its
height It was the middle of the 1990s. Nor had she taught heiself the
namaz. This was not a deliberate decision on her part It wasn't that she
was an atheist or that she had spent intellectual energy criticizing religion
and God. She had just never been interested, or, had never had to be
interested in Istam. The namaz, for example, was not something that fig-
ured in her everyday life in Ankara or Istanbul where she had mostly lived.
Most of the people in her life did not practice the religion either.

After her divorce, Fatma had fallen seriously ill for three years “In
those years,” she once said, “1 had contemplated turning to religion to find
peace. But right alter considering this, 1 became fuwious with mysell and
said, ‘Fatma, don't even consider it]" Because, when you say ‘religion,” 1
think of covering, I think of immersing one’s sell in the Kuran. "Instead of
doing that, go to a psychologist,” I said to mysel{. And so I did”
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Fatma had not been taught to practice Islam, yet she remembered being
disciplined to believe in something else, the secular republic as {'btmc:led by
Ataturk “In those years, when 1 was growing up [the 1940s], when Istiklal
Marg: [the national anthem] was played, we would feel a shiver down our
spine Even now on television, when I see a Twikish soccer team being
sent to games abroad. I feel like crying My father was also very nationalist
1 remember one evening when my father and I were at home alone At
midnight, the national anthem started to be played on the radio. There was
no one wround to see what we were doing, but my father told me to get
up. And we stood theie in the hazwol position [of formal respect] in the
house by ourselves. It was like that in those days ™ On the 10th of every
November in the 1950s, comniemoration dates for Ataturk, Fatma recalled
that entertainment was forbidden When the sivens sounded at $:05 to
commemorate the moment when Atatwk died in 1938, people on the
street froze in respect until the sitens finished "But now,” Fabtma said,
“when the sirens sound, I see lots of people not bother to show respect
and just walk by.”

Fatma identified more with her mothers side of the family She had
cultivated many Greek [viends, had visited Greece a number of times, and
was taking lessons in the Greek language from an Istanbul Greek S$She
knew Greece like the palm of her hand, she used to say, using idiomatic
Tuwikish But she felt a bit distant from her father She was not as inter-
ested in the history of his Iragi side of the fmily

As I came to lmow her family, I realized that Fatma used the lormal
pronoun siz in Turkish, instead of the informal sen, in addressing hexr par-
ents and other elder members of the family This was much in the keeping
of upper-class Ottoman rules of manner of the sort that were reproduced
among the early republican elite Fatma was a little more relaxed with her
daughter, and they alternated between the lormal and informal pronouns
in spenidng with each other Fatma’s mother, however, was URCoOmpromis-
ing There was not one person in the [amily, not even the little grand-
childyen, whom the mother would address in the informal. The word efen-
dim, which litevally means “sit” and which used to be a title given to
literate people, clergymen, or certain members of the mmy in Ottoman
times, was a mark of politeness that followed many of the everyday conver-
sational sentences used by the elderly members of Fatma’s family "We
went to the market for shopping, efendim ™ "Efendim, we saw our old ac-
quaintance Fasan on the street " Sucl: statements of well-mannered deler-
ence were most common in the {amily circle Yet, the use of such etiquette
did not formalize Fatmas family This was the way they showed alfection
to one another

Fatma had marded at o very young age to a businessman from Istanbul
whom her parents adimired She has a daughter from this mairiage The
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husband was of a social backgiound similar to Fatma’s own When she
divorced, after ten years of marriage, Fatma's friends recount that her per-
sonality underwent important changes. She became a much more hu-
morous person, using Turkish slang to describe people and events in her
life, being explicitly forthright and deliberate in her interactions with peo-
ple. She much enjoyed revealing her feelings, then, unlike the elder mem-
bers of her {amily, and liked to move her friends to raucous laughter with
stories [rom her everyday life She frequented the bars and calés of Istan-
bul, especially in the Beyoglu area and in the Amavutkéy and Bebek envi-
rons of the Bosphorus, and most of her friends were artists, filmmakers,
writers, or academics. When I met her, Fatma had been involved with an
artist for the past six years She had a joldng relationship with him and a
firtatious one with their cormmon male friends, in keeping with the culture
of the intellectual community of Istanbul Fatma was a lecturer in political
science in a university in Istanbul

It was once again in the midst of heightened tension between secularists
and Islamists, when I visited Fatma at her {amily’s summer home Elderly
members of the family were politely conveising about the rise of the Is-
lamists and sharing their worries with one another, when the ezan, the eall
to prayer, was sounded from a nearby mosque One of Fatma’s nephews
shouted in a joking manner, "Attentiont Don't be scared, the ezan is being
read]” No member of the family went to prayer It was so much out of
their practice that this nephew found it amusing, Later, this same nephew
would say that “the reasor for the underdevelopment of this country is its
Mushmness. If my son were to show interest in Islam, I would prevent
him from it; I would send him immediately abroad, to Europe If he wants
to learn music, let him do so, but let him learn Western classical music. If
he wants to travel, let him visit Europe first; other places only after that ™

Indeed, Fatma and her family wanted to identify Turkey regionally with
the West. In response to one of my questions about region, Fatma had
said, "1 think that Turkey is neither Evropean, nor Middle Eastern, it is a
unique country Actually, it is a country that belongs to Anatolia Whoever
passed through Anatolia has left a trace of his culture ” Here Fatma was
employing an early republican discowrse on Turkey’s region Yet, in a more
spontaneous conversation in Fatmas family home, Fatma had wanted to
identify Turkey not with Anatolia, but with Ewope She said, "Because of
these Islamists, from now on the border between Europe and Asia will be
assigned as that between Greece and Turkey Westerners would no longer
count us as part of Europe!™

Even though part of the family had roots in Irag, this family had much
prejudice against Arabs Fatma told her daughter, $ivin, for example to
“marry a foreigner, il you want, but let him not be an Arab” She re-
proached the wedding of a daughter of one of her friends’ to an Egyptian
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man She said that they had played arebesk music in the wedding, one of

the most popular genres of music in Turkey, which combines Asabic tunes
with folldoric Turkish music ** “But of course,” Fatma then snapped, "if she
is marrying an Arab, she has gone out of our hands, of course she will play
arabesk!” .
Fatma lived in Elmadag, a neighborhood close to Beyoply, the enter-
taimnent and contemporary publishing distriet. She had moved there a few
yeass after her divorce and illness in order to be closer to the part of town
inhabited by her artist riends. Previously, during her first marriage, she
had lived in Ulus, one of Istanbul’s upper-class neighborheods, having left
her parents’ most recent family home in Nigantagi, again a posh part of
town Fatma knew only certain parts of Istanbul, though she considered
hersel_f an Istanbuli (Istenbullu) Tn the district of Beyoglu, she lmew the
main Istildal street and its side alleys extremely well She frequented the
bookshops of this distriet and old book dealers found her all the out-of-
print books that she looked for All the little savory shops on the street
corners had distinct places in her daydreams and everyday roundabouts.
She made appointments with her lover and fiiends in the newly estab-
lished cafés with Parisian decor. The songs of Edith Pial rang in Fatma’s
ears. She ordered cappucino most of the time; these cafés did not serve
Turkish coffee or tea They had large assortinents of herbal teas and served
genres of vegetarian health food For her clothes shopping, Fatma still
went to her parents’ latest neighborhood, Nigantagi. She bought stylish and
expensive clothes [rom some of Turkey's established clothing rings As she
used to wear darker color clothes and move classical styles of skirts, Fatma
saic that after her divorce and changes in her life, she had begun to dress
in livelter colors and in loose pants and blouses She had her hair done at a
particular hairdresser, again in this neighborhood Her graying black curly
liair was cut in a bob. '
There were other neighborhioods that Fatma knew well, as well On the
weekends especially, she liked to go for walks on the Bosphotus by the sea
She knew the western coast of the Bosphorus all the way to Rumelihisar
cuite well. Sometimes she went to discover the backstreets of Amavutkéy,
here, on her own The newer upper-class suburbs of Istanbul, the neigh-
beorthoods of Etiler, Levent, and Ulus, were in her everyday routine. For
work, she drove over the Bosphorus bridge to the other side to teach at
the university During the weel, most of her time was spent at school Yet,
she knew little of the environs of the university, except for the suburbs of
Caddebostan, Suadiye, and Gaztepe, which were not too different from
the suburb of Ulus, where she used to live when she was manied. Apart-
ment houses of several stories were lined beside one another with gardens
in their entrances Most of the people whom Fatma knew lived in such
apartment flats in Istanbul-—this was called the “Istanbul apartment life
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But Fatma rarely went to the old districts of Istanbul across the Golden
Hom (Halig), She did not know the districts of Fatih, Eyiip, and Sul-
tanahinet too well. She of course had brought some of her foreign friends
to visit the Siileymaniye and Sultanalimet mosques a number of times on
their visits to Turkey. Similarly she enjoyed visiting the Grand Bazaar on
organized outings with her friends And in summers she never missed
Western classical music concerts held in the Aya Irini Church by the Top-
kapt Palace during the Istanbul Festival of Arts She liked that part of
town, yet she went there only on special days out.

Fatma knew that 1 was doing some of my research in Fatih She ad-
mitted never having passed through that neighborhood. Fatih was known,
at the time we were speaking, to be inhabited especially by members of
sufi orders (tarikats) and Islamist organizations Newspapers had been run-
ning stories about the lifestyles of the religious in Fatih Fatma asked,
“That place is a separate country, isn't it?” Her daughter asked, "Is every-
one veiled there? Do men with turbans and robes appear on the streets? Is
there anyone there who wanders around like you without a headscarf?
Don't you get scared?” I told them that theie were many women on the
streets of Fath who did not veil and who walked on the streets alone
wearing jeans and blouses and keeping their hair loose. Yes, there were
more women in Fatih who were veiled, in comparison to the districts that
Fatma and $irin knew in Istanbul But Fatih was a cosmopolitan neighbor-
hood, representing all the facets of Turkey and Istanbul, like so many other
districts

Because she was curious, I brought Fatma with me to Fatih one day We
walked all the way from Beyazit on the main street to Fatih. Fatma really
didn’t lmow this part of the city “Its as if we have come to a different
country,” she said, repeating what she had imagined in one of our earlier
conversations. She noticed the veiled women on the street with a peculiar
curiosity.

As we were walldng, four young men with brown and black robes, long
beards, and white turbans appeared, walking on the main street with scep-
ters in each of their hands Fatma did not notice them at first as everyone
on the street turned to look at the robed men in bewilderment. This was
certainly not copunon attire in Turkeys public life. People on the street
couldn't keep from turning and looldng at these tuibaned passersby. The
turbaned men were waving their scepters forward and back in a manner
that caught everyone’s attention As some laughed and as others cast side-
long glances, Fatma saw the men and became terrified. “Are these Turks?”
she first asked. “Yes, probably,” T said Other people on the street were
asking the same question “They are probably Turks. but from Central
Asia,” said one man I think they must be from Afghanistan,” said ancther
One person asked the police “T don't lmow where they are from,” said the
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policeman, “they also caught my eye ~ One young boy screamed, “They are
coming! They we comingl” “Where could they have come from?” said
Fatma, holding tightly onto my arm. "How odd!” said a shopkeeper theie
s sont bizarres,” said a French tourist to her partner “But they are
spealing Turkish!” said someone on the street™

Fatma’ fears and projections about Fatih had been to a certain extent
realized. Yet, as I drew her to the side stieets of Fatih, she came to have
mote of an idea about the neighborhood. She realized, for examnple, that it
was not a shanty neighborhood {(gecekondu) of the soit inhabited by the
young woman who kept her house T told her that this was a lower-income
neighboiliood where, most of the time, only the man of the family worked,
and that most of Fatih’s residents generally ate well at home, maintained
their homes, and tried not to exhibit their poverty. I mentioned that many
of Fatihs [amilies had their oiigins in small Anatolian cities or towns and
that a ot of them were believers and that some were conservative 1 also
told her that not necessarily all women who lived in Fatih veiled, and that,
in fact, there wag conflict between those who veiled and those who didn't,
all neighbors in the same streets

The apartment houses of Fatih were lower-built than those Fatma was
used to in Ulus, Géztepe, and Elmadag They were tightly lined beside
one another and were clearly made From cheaper materials, by builders
rather than engineers or architects Yet these were not shanty houses ei-
ther Unlike most of Istanbul’s shanty neighborhoods, Fatil: is one of Istan-
buls oldest residential areas Its environs are marked by old fountains,
mosques, dervish lodges, saint’s tombs, and medreses (old schools of 1s-
lamic learning that are now closed). Here Fatma saw a number of Imam
Hatip scheols, which were funded by the Ministiy of Religious Affairs to
train imams (leaders of prayer) and which were popular among religious
families. There were also a good number of Kuranic schools (Kuran okul-
larr} for younger childien ** She saw a number of religious book shops and
many clothes shops selling overcoats (parddsi) and headscarves (tirban)
for women in many colors, including the black veil {carsaf). This was in-
deed & diflerent experience for someone who had lved in Istanbul for
most of her life

On our way back, we passed tuough istiklal Street in Beyoglu, that
favorite part of Istanbul foi Fatma. It was late in the evening. The streets
were crowded with people walking avound, shopping, going to the movies,
o1 to eat out There were mostly men on the streets, but also many
women, mostly uncovered, some alone and others with their frieads, fam-
ily, lovers, or husbands Fatma walked in silence and then she began to
reflect on what she called “the passing away of Beyoglu " It was months
after the Wellare Party had started to administer the municipality of this
district. The Weltarist mayor had ordered restauwrant and café owners to
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remove their tables from the street and to limit the service of alcohol to
indoors Fatma was noticing some important changes in Beyoglu She
complained that there were [ewer women on the stieets at night than a
couple of years before She said that "unrecognizable” men had started to
frequent Istiklal street; that duiing the day she noticed more and more
veiling wonmen “The feel of the place is changing,” she snid, reflecting on
our visit to Fatih

The Contest over “Tegion™

Region is only to a certain extent determined by geographical location
Indeed, what “region” implies and the shape it ultimately takes is histori-
cally relative * In the preceding ethnogiaphic sections, I began te demon-
strate the 1egional trajectory that was set for Turkey in its republican his-
tory through the practice of nationalist discourse

After the War ol Liberation (Kurfulug Savagt}® and in the decade that
followed, Turkey 1id tsell of most of its vast Armenian population with the
forceful deportations and the massacre in 1915, and evacuated its indige-
nous Greeks from western Anatolia® If today Islamists and others like to
speak of Turkey as "99 percent Muslim,” this is the result of several xeno-
phobic events and policies targeted at non-Muslims * Under the tenms in
which it established itsell in the 19205 and 1930s, secular and Westernist
Turkey was created mainly for the Muslim inheritors of the Ottoman Em-
pire who were already within or else had migrated to the tenitories that
became Turkey Only some non-Muslims would be allowed to remain,
under minority status

Yet, despite the violent physical and symbolic erasure of most of the
Greek, Armenian, Syrinc-Christian, and Jewish presence, the tertitory of
Turkey that remained was still quite cosmopolitan The early nationalists
had to make monoculturalist sense out of a country that was composed of
spealers of Kurdish, Laz, Arabic, Azeri, Serbo-Croatian, Ladino, Arme-
nian, Greek, and Turkish, and of people with ancestial roots in Bosnia,
Macedonia, Albania, Bulgaiia, Gieece, the Aegean Islands, Anatolia, the
Cuaucasus, Cential Asia, Irag, Egypt, Lebanon, Palestine, and Syria A‘sin-
gular “imagined community” {Anderson 1991) had to be composed from
the results of war, deportation, diaspora, and inumnigration. Now primarily
composed of Muslims, secular Tuwkey could not count on a singular cate-
gory of "belonging.” The early nationalists hoped that the Muslim beirs o‘f
the empire, diverse as they were, would become assimilated as “Turkish ’

As I discussed in an earlier section, on the history of region, Turkey was
set up as a nation-state with a structural disposition to Europe.® Then, to a
certain extent, Turkeys affiliation with Europe as its “region” is the result



GG CHAPTER TWO

of the particular history of nationalist discourse and practice. Yet, for many
of the heirs of the Ottomnan Empire, Muslim and non-Muslim, Turkey had
never been external to Burope. Many of Turkey’s new citizens were force-
fully uprooted from their hometowns to move eastwards to what was deter-
mined to be their nation-state. And many of those who did not geograph-
ically live in what was called the continent of Europe, had ongoing
relations with Europe, to the extent that they could only with difficulty be
categorized as “regionally apart”

Fatma's family history is not exceptional among Turkey's so-called Turks
Her preference for her mother’s background in the Balkans must, to a
certain extent, have been the effect of a Western-affiliated nationalist dis-
course Although her fathers side of the [amily had its background in Iraq,
Fatma had never cultivated an interest in the Arabic language of the sort
that she had developed for Greek She used to say that she did not feel
much different culturally from the urbanites of Athens. She was angered
by and argued against the European Union’s conception of Europe. It was
ludicrous, from her peint of view, to suggest that Athens was “more BEuro-
pean” than Istanbul It was only the Europeans” prejudice against Turles
that made this false distinetion. Fatma was involved in domestic Turkish
debates over regionalism She, like many others in Turkey, had a stake in
making Turkey a “European countiy.” She wanted Turkey to be a democ-
racy and a welfare state with good social services. She took West European
social democracies as models for what she wanted the condition of human
rights in Turkey to look like She wanted to carry on her own lifestyle and
not to have to conceal her femininity as she thought an Islamist state
would demand She wanted to be as she was, have her relationship with
her lover while living as a single woman, go out at night, laugh out loud
naturally as she did among friends. She worried that she would have to
change if Turkey were to become internally conceived as non-European.

The region that secularists and Islamists inhabit is the same, yet the
stories about region, as I studied them, were different. Every representa-
ton of Turkey's region was situated ™ In this highly polarized politics of
culture, the meaning of region was not stable, set, or evident, but rather
indeterminate. What Turkey's region was, then, was to a certain extent an
effect of public argument, nationalist discourse, and counter-official narra-
tives of belonging

If we were to propose that Turkeys "Europeanness” is only the effect of
a Westernist nationalist discourse and modernizing disciplinary mecha-
nisms, we would be lelt with the Ewrccentric premise that Turkey is actu-
ally “extra-European.” As Fabtma’s life history reveals, Turks were not out-
side Europe even before nationalism  Insofar as Fatma has turned her
back on the other {Arab) side of her heritage, she reproduces nationalist
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discourse. Yet there is also a historical basis for her feelings of affinity for
Europe

“The Middie Eastern Woman”

It is yare, in scholarly work on Middle Eastern women, to find accounts of
the life histories of women who are neither Westernized in the manner of
uppei-class or highly educated elites (like Fatma), nor Islamicized through
following Islamist groups or sufi orders, nor yet villagers who have not
urbanized * In the 1980s and 1990s, Islamist women in parlicular have
been perhaps the most popular topic of query in Middle Eastern studies,
anthropological and otherwise Turkish-Islamist women whom 1 came to
lmow in the mid-1990s often complained of having been tuined into ab-
jects of study by secular sociologists in Turkey, Western scholars, and local
journalists. Indeed, at that stage a whole bibliography of scholaily and jour-
nalistic work was being produced on Islamist women, bringing about spe-
cialized knowledge concerning them,” while ordinary urban women who
did not veil were not identified as subjects for social seientific research * A
counterpoint to Islamist women as an object of social science, has been
oral history of Kemalist women, who survived the early republican re-
forms ® In the search for the “culturally distinct,” as in narratives of Is-
lamist, elite Kemalist, Alevi, or rural women, most studies of women in
Turkey have ignored the lives of lower-middle-class, worldng-class, and
urban Sunni women who are not religious

Many scholarly narratives on the relation of Middle Eastern women with
the West, have mapped the signifier “European” too easily onto a conven-
tional story of Westernization as imposed by upper-class elites on the rest
of the population. An Occidentalism of sorts exists in such studies that look
for the subaltern or the Middle Eastern in signifiers and symbols that con-
tradict the Western, as if it were possible to disaggregate the Middle East-
ern from the European in life stories, alter a long history of relations of
power between peoples of these regions. A ceitain narrative of class strue-
ture has guided much scholarly discourse on region and culture in the
Middle East, where markers of “Europe” are associated with the elites and
those of locality with the subaltern. Such studies which would like to be
critical of Orientalism, colonialism, and Westernization, as well as of the
class structure in the Middle East, often end up reproducing the asswmnp-
tions that they set out to deconstruct. The subaltern is once again written
out of the history of Europe and a (white West European) purity and
identity is {by default) maintained for Europe. The lves of a significant
number of Twrldsh women, undecipherable through the dominant schol-
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wly discourses, do not get tepresented in such studies that keep working
on the premise of “Middle East versus Europe " It is to the story of one
such woman and her nairative of place and 1egion that I now turn

Unlike Fatma, whose family had been at the center of republican institu-
tions from the beginning, Zeyneps parents had no determinative connec-
tions with the state They were originally from a village of Aydin in what is
geographically western Anatolia and they thought that their ancestors were
yoriiks, or nomads from Central Asia. The family did not have 1 conscious-
ness of being Sunni until Alevi-Sunni conflicts of identity were advertised on
television news There weren't any Alevi villages in the area that surrounded
the family’s village in Aydin, unlike other districts, such as Tokat and Sivas,
which, until the recent flight of Alevis, were dotted with neighboring Alevi
and Sunni villages in conflict Zeynep’s parents knew that Kurds had mi-
grated to downtown Aydn from southeastein Turkey and occasionally they
made sneering remarks about “the conservative ways of those people from
the Last.” Zeynep’s mother, just about Afty years old, had specifically discour-
aged Zeynep from manrying “an Easterner” {Dogulu} on the grounds that
“Eastern” men were tough and strict with their wives, that they forced them
to cover, and did not let them work outside the home. Zeynep's {amily bad a
shorter lite history in Istanbul than Fatma’s family. Once farmers with a small
plot of land, the parents had moved [rom Aydm- to Istanbul for better worlk
when Zeynep was about ten yeais old They had been encouraged to do so by
other people from their place of origin (memleket) whom they referred to as
their “fellow townsmen” (remgeri)

The twenty years of their life in Istanbul had been spent mainly in one
of the shanty areas of Bakikoy The father had switched jobs a number of
times, wntil he found work as an assistant in the shop of an acquaintance
In Istanbul, the mother had become a housewife At the end of every
month, Zeynep remembered that they barely made ends meet, yet they
never felt poor "We we middle class,” Zeynep used to say {orta suf),
though their savings and standuid of life were vastly different from that of
the bourgeoisie ‘

Zeynep had a younger sister and two older biothers who worked as
clerks in the municipality. She was especially close to one of her brothers
and i many things with him Before she got muwrried, she liked to be
taken out by hexr biother and his fiiends for walks by the Maumara Sea or
to go to the movies when they could afford it She had become friendly
with her brother’s circle, had [allen in love with one ftiend, and asked her
parents [or permission to marry this man He was now her husband She
had gone out with him (“konustuk,” she said, “we talked"; or sometimes
‘piktis,” “we went out”)* for two years before telling her father. Her mother
knew the story pretty much from the beginning Zeynep was twenty-seven
years old when she got married
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Zeynep's mother had long wavy hair tied up in a bun behind her head
She loosely covered her head with a scarf when she went out of the house,
leaving a couple of stray Jocks on the side of her forehead. She wore plain
colored sldrts that reached below her knees and colorful blouses to match
The mother did not cover her head in the presence of men who weren't
relatives and even though she mostly talked to the women when they had
visitors at home, the whoele company sat together in the living room. The
parents did not want their daughters to wea headscarves, not even in the
loosely attached newly urbanized style of the mather On the contrary,
they feared that their daughters would be influenced by hiends and would
take up the veil Zeynep and her sister did not wear headscarves They
both wore their hair down in public and once in a while went to the
hairdressers in Balarkéy to have their hair trimmed and blow-dried
Zeynep liked to wear lipstick every day and she nicely shaded her cyes
with black liner and mascara She took a lot of care to dress prettily. She
would wear tight white jeans and a white blouse, for example, with a neck-
lace arcund her neck When out with [riends, she would sometimes wear a
tight skirt. In summer, she liked to wear miniskirts made of denim as well
as shorts

Zeynep's family was not religious In her adolescence and directly alter
migrating to Istanbul, Zeynep had become Interested in religion, had
asked to be bought books of prayer and the Kuran, and used to 1ead and
memorize passages by heiself at night. She had asked her mother to teach
her how to da the namaz And it is then that she had learned how to
perform ablutions (abdest) and to pray five times a day Yet Zeynep had
lost interest in religion after a couple of years No one in her family was
devout Her parents would do the namaz only once a year on the Sacifice
Holiday (Kurban Bayrcmnt), for which they attempted to buy a sheep, at
least once every couple of years, to sacrifice The father would participate
in fimeral namass, in the event of an acquaintance’s death

But Zeynep, her mother, sister, girlfriends, and women neighbors were
very much into fortune telling The mother was known in the community
for malking suceessful predictions [rom the grinds in Turkish coffee cups
There was not a single day in Zeyneps family home when colfee cups
wouldn't be turmed over to be read by the mother or other fiends who
also told fortunes Zeynep would frequently yeler to such readings of her
life and its prospects Love, work, home, and money were topics to ponder
Zeynep and her mother had also learned about the tombs of several of
Istanbul’s mystical saints (evliyalar) They went once in a while to Eyiip,
one of Istanbuls most sacied neighborhoods,™ and made wishes by the
tombs of specific saints recommended by close friends Zeynep and her
women [iiends believed in the evil eye (nazar) Zeynep always wore a
bracelet of blue beads that were said to protect the wearer from the cast of
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envious gazes. Zeyneps mother and other women in their neighborhood
also believed in magic (biyd). The mother thought, for example, that her
unmarried younger daughter had been jinxed by a jealous relative. Zeynep
laughed at her mothers stories of magic. “Just listen to these amazing
stories,” she used to say Feeling more “educated” and “conscious”™ than
her mother, Zeynep once in a while tried to dissuade her from believing in
magic. Yet she always listened to the stories attentively

After finishing elementary school and a few years of middle school in
Aydin, Zeynep continued her studies in Istanbul, where she graduated
from a normal lycée for boys and gils® She had lots of friends in high
school, most of them girls. But she befiiended boys as well and had gone
out with a couple of boys from her school. After highschool, Zeynep had
studied to enroll in the University, but did not succeed in the exams. She
then decided to attend a Public Learning center (Agtk Ogretim} to learn
computer programming and English She wanted to have good skills to
become a secretary. She had regularly attended the courses there, while
continuing to work, yet she felt that she wasa't taught very much in the
center After working as a lower-level secretary in a couple of small busi-
nesses close to her family home, Zeynep had taken a temporary job as
shop assistant alongside a friend of hers who worked in the district of
Fatih. That is what she was doing when I met her She took the commuter
train from Balarksy, where she lived, all the way to Sirkeci. She walked up
to the bus station, and took a bus to Fath

Zeynep had taken up this job in Fatih so as not to be unemployed in
that period after she was laid off from the company she used to work for
The friend who found her the job lived in Fatih and Zeynep had visited
this nelghbozhood several times before Yet she strongly disliked the
area "It a terrible place,” she said She wished to find a job in another
cistrict of Istanbul, less dominated by religion The shop where Zeynep
worked sold a selection of women’s urban clothes, blue jeans, blouses,
T-shirts, sweaters, and skires of many sizes Zeynep was there to show
customers around, along with two men and two other women shop assis-
tants. Working in Fatih, Zeynep exchanged many stories about Islamists
with her coworkers. One day she recounted the story of a veiled woman
who entered the shop to try on a skirt, but had to ask the male shop
attendants to leave the room before she would put on any shop items
Zeynep found this hilarious The shop where Zeynep worked stood out
among numerous shops for veils and overcoats for religious women
Zeynep said that she wanted her boss to hang a portrait of Ataturl up in
the shop Yet she said that "no one in this district would buy from us if
we were to exhibit a portiait of Ataturk.™ She was perplexed by the activ-
ity of buying and selling that went on in the shops for veiled women
{(tesettdr giyim ditkkdnlar) ®
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Zeynep liked to tell stortes of the “insincerity” or “hypocrisy” of veiled
women. She constructed Islamist women as morally corrupt since they
pretended to be virtuous through their clothes and public manners. She
recounted, for example, a story that she overhemd from a cab driver of a
veiled woman who took her veil off on her way fiom Fatil to another
neighborhood of Istantbul. “She apparently appeared, under her veil, with
lots of makeup, a miniskirt, and well-dressed hair,” Zeynep said. “Now, is
this honor?” she exclaimed. She thought Islamist women were “fake”
{sahte). On one of our lunches in the little sandwich shop close to her
work, Zeynep and her boss exchanged views about the veiled women who
sat elose by While one of these women was dressed in a black veil that
revealed only her eyes and nose, two of the women who accompanied her
were dressed in overcoats and scarves (tdrban) in pastel colors, and one
had loosely tied a sem[ around her hair Zeynep’s boss snapped while giv-
ing side glances to the women and asked Zeynep, “For God’s sake, did
your grandmother dress up in this way? The veil is not worn like this in
our traditions. She has even covered her mouth! They are copying this
from the Arabs. Do they think they are going to sell snails in a Muslim
neighbothood?™ Zeynep agreed and said, “These women are fakel” The
boss’ little son had come to eat out with us. He pointed at the veiled
woman and asked in a loud voice, "Mother! Are you talking about that
woman with black clothes?” Zeynep and her boss burst cut laughing as
everyone turned and locked at our table. "Shut up!” the boss whispered to
her son, "that sort would chop us into little pieces!”

In Zeynep’s everyday conversations about Islamists (one of her favorite
topics of discussion at the tHime), she constructed them to be “greedy” and

‘out for money and personal interest” "I am also Muslim,” she said. "Ev-
eryone should care only for their own religion. These types are all sold out.
Erbakan has apparently been dzstubutmg golden bracelets, money, and
apartment flats to those who veil and who promise to vote for Welfare. All
these women are doing it for the money!” She liked to tell stories about a
woman who took up the veil in her neighborhood close to Balarkdy. “This
woman, until a few months ago, cried every day about her debts Alter she
covered, there is no sound. Why do you think? And now she tries to con-
vince everyone to vote for Erbakan ™ At the time of vur conversation,
mainstreamn TV stations were also preducing news about Welfare's gifts to
potential voters. This strategy of the Welfare Party was circulated, at the
time, in public secularist discomrse.

"I asked this woman,” Zeynep continued, referring to her neighbor who
veiled, "Whose state do you think you are living in? Not AtaturksP”
Zeynep was conscious of being member of a particular kind of state. And
veiled women contradicted the portrait of what she conceived Turkey to
be “These people,” she said, objectifying Islamists with othering language,
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‘return to their village, having earned lots of money. They then begin to
brainwash their fellow villagers. Now, you have come from village to city
Instead of madernizing and leaving village mentality behind, instead of
progressing a little bit, go and remain that way, go backwards Tusn to the
past instead ol taking the opportunity to develop ” Zeynep's narrative of
modernity was that of a first generation immigrant to Istanbul who had
been encouraged by parents to adapt to the city's ways T told the Welfar-
ist woman: ‘Tt would serve you right if your husband took ten estra wives!™”
Zeynep was referring to a common secular notion that Islamist men had
four wives “In the hands of such people,” Zeynep said, “we would not be
able to stand up for our rights in front of our husbands This freedom of
ours would be taken from our hands ” Zeynep distinguished her family
from Islamists. “My father,” she said, “encouraged me and my sister to
practice everyting that befits a civilized (medeni) life. When ow proper age
had come. for example, both me and my sister applied for driving licenses
I know how to drive " Yet Zeynep's family did not own a car

In that periad of heightened tension between secularists and Islamists,
Zeynep had stated to attend secularist public events and demonstrations
On the sensationalized celebration of Republic Day 1994, for exanple,
Zeynep and her husband bad gone to Taksim Square to attend the cere-
mony and have a pleasant day out on the street listening to popular music
By 1996, she began to participate in women’s marches against Islamic law
She shouted slogans along with thousands of women on the street, crying
“Turkey will ot become Iran!” She sang along to old Ataturkist marches
She participated in the daily “turning off lights for one minute” resistance
in protest of the governments corruption and the Welfare Party’s 1ule in
the beginning of 1997 By 1996, Zeynep had defined her position in poli-
tics of identity and region between seculaists and Islamists She was out
on the sticets shouting for the retun of Atatwml’s state model

Zeyneps Istanbul was quite different from the Istanbul of Fatma The
neighborhood in Balarksy where she spent most of her evenings and
weekends was central to her life Her home was frequented by neighbors
and friends Most of her and her husband’s relatives lived close by, where
casual visits back and forth were quite ordinary. Zeynep and her husband
went out for walks on weekends to the Yildiz Park and by the Marmara
Sea. They very rarely ate in a restaurant and did so only on special ocea-
sions On the street, they ate mostly fast food sold in little booths, sand-
wiches of ddner or tripe, lalunacun ™ Lately she had developed a taste for
buaked potatoes stuffed with American or Italian salad that were sold rela-
tively cheaply in little booths all over Istanbul’s entertainment districts.

Zeynep enjoyed herself enormously on her walks with her hushand She
felt overjoyed when he suggested going to a part of Istanbul she did not
Imow But she also went out regulasly with her mother, sister, or women
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friends She would go to Mahmutpagsa behind the spice bazaar in Emintni
for cheap houseware and clothes When she wanted to buy something
special, she went to the clothing shops in downtown Balarksy. She rarely
went to Beyoftlu, that favorite neighborhood of Fatma’s And she did not
remember whether she had ever been to Nigantag, the posh neighborhood
ol Fatma's parents. She did not know the downtown areas of the upper
class Levent and Ulus where Fabma had lived as & married woman, but
only the shanty towns such as Giiltepe, which bordered the suburbs of the
rich During holidays, Zeynep and her [amily would alternate between
Giiltepe and Alibeykiy to visit relatives from their village of origin.

Undoing Area Studies

The issues of contemporary Istanbuls politics of cuiture can be compared
instructively with contemporary debates in metropolitan anthropology ™ As
the subjects of the Turkish state debate “Twikeys proper region™ among
themselves, the question of “place” is central to contemporary amthr(?-
pological theory Institutionalized as a formal discipline in the s?cial sci-
ences, anthropology had the task of accumulating and delivering intensive
festhand lmowledge about specific places, regions, or localities. Certain
linds of knowledge could be attained from the study ol particudar geo-
graphical areas against others. The anthropologist was the specialist who
related regional specificity to theoretical debates in metropolitan anthrt’a-
pology. Regional specialization has been a central characteristic sought in
anthropologists who assume authorilty through expert knowledge on the
minutae of the culture of specific places. Locally based and small-scale
feld research has been associated in disciplinary anthropological discourse
with knowledge of & region, whether this be South Asia, the Middle East,
or Latin America Anthropology’s regionalism has not yet been undone, in
spite of recent theorctical critiques of its fetishism of place (Gupta and
Ferguson 1992, 1897) | _
Until very recently, regions were fundamental to the study of specific
guestions and theoretical issues by anthropologists To study kinship, one
had te de feldwork in Africa; gift exchange, Melanesia; hierarchy, South
Asin; segmentation, Middle East; and henor and shame, the Mediterran-
ean. Excellent critiques have been written about these iconized regional
specializations in anthrepology {Strathern 1990, Fardon 1990, Appadurai
1986, Abu-Lughod 1990, and Herzfeld 1984) And reviewers of regipnal
bibliogiaphies in anthropology have attempted to direct inquiry away fs"'om
theoretical pigeonholes in the study of enltural areas Identifying classical
issues in the anthropology of the Arab World (segmentation, the harem,
and Islam), Lila Abu-Lughod has encouraged students of the Middle East
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to ask new questions, ones that address “state violence and repression,
military occupation, poverty, migration, and cultural imperialism, to name
just a few” (1990, 118). Such valuable recent critiques have served to di-
versify the questions posed by anthropologists about specific regions,

charting new avenues for cross-regional comparison. And yet, most of

these recent critiques still take 1egion for granted, as if there were a “cul-
tural area” that preceded its constiuction as such Region creeps in
through the back door in many anthropological attempts to deconstruct it
The fantasy of region remains

Abu-Lughods review of the anthropology of the Arab World, for exam-
ple, aims to nudge scholarship on the Middle East toward more theoretical
sophistication Her article introduces the Foucauldian notion of “discourse”
to studies of the Middle Fast via Edward Said, inviting anthropologists of
this region to be attentive to "representation” instead of seeling “truth”
{1990, 83-85)* However, Abu-Lughod ends up only advocating better
representations in place of Orientalist misrepresentations in anthropology ®
For example, nowhere in the article that charts a new agenda for the an-
thropology of the Middle East, does Abu-Lughod guestion the notion of
“the Arab world,” itself. Abu-Lughod questions all other categoiies But
nowhere in her incorporation of post-structuralist theory does she argue
for an inquiry into nationalist discourses in Arab states Her suggestion to
study “state violence and repression”™ does not question the notion of “the
Arab” as a central organizing category of contemporary slate power in the
Middle East. Therelore, in her attempts to transcend the limits of area
studies, Abu-Lughod ends up with an essentialist reconstruction of the
cultural region under study

The category "Arab world” reifies “Arabness” to the detriment of other
sorts of identifications, hybrid identities, diasporic existences, minorities,
and marginal communities in this region It also assumes and reconstructs a
necessary difference with Iran, Turkey, Sudan, Israel, and Europe, among
other important spaces in the region It therefore reproduces the barriers of
difference among these populations as if they were natural rather than
products of specific histories, agencies, or colonial and nationalist discourses
and practices Arabness is lived as real, one could indeed argue, by those who
identify with this cultural category against others Yet it is another thing for
the anthropologist to reproduce such categories in analysis, as il they were
ahistorical, extra-discursive, straightforward, or essential.

Much recent critical scholarship on the Middle East or the Arab world
defines the area as composed primarily of Arab Muslims That is the pic-
ture of the Middle East that is significantly available for us in newly insti-
tutionalized (post-Orientalist) studies of the region Yet, like Turkey, which
was rendered predominantly Turldsh and Muslim only through distinctive
historical events such as the forceful exchange of populations with Greece,
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the Arab world reached its present composition through historical pro-
cesses, too. Palestinian Arabs were diiven from their homeland, to be re-
placed by immigrant Jews and settlers Soon after, Middle Eastern Jews
were pressured to associate themselves with what was constructed as their
nation-state, to leave their homelands for Istael and other parts of the
woild ® There is a distinet historical precedence to the contemporary com-
position of Arab nation-states The notion of the Aralb world, however,
implies that the picture of the region was always essentially the same

In the same way that Jews in general fall outside the notion of the Arab
wostd—as if the Arab / Jewish conflict, national identifications, and nation-
alist distinctions had always (since time immemorial) been the case-so
do Copts, Berbers, Druzes, Gi eeks, Maronites, Turks, Armenians, Kurds,
Lazs, Alevites, Circasstans, Geo:gians, Azeris, and Iranians 5 Much of the
historiography of the Middle East has interpreted non-Muslims to be
“comprador” merchants who worked as handmaidens to colonialism. Inter-
faith marriages, conversions, complex cultural backgrounds, class conflict,
diaspora and immigration, and already existing relations with Europe do
not hiave much place in such characterizations of the region In contrast,
Abdellah Hammoudis Master and Disciple (1997) studies and critically
engages with power in whatever cultural baggage it might present itself,
whether it be Arab, Berber, Muslim, Morocean, or French

Following Hammoudi’s ethnogiaphic tiajectory, this book, written
against the grain of the notions of Turkey, Turkish culture, Turks, and the
Turkish state, attemipts to approach region differently. Region is still taken
for granted in studies that have not attended to the internally contested
aspect of regionalism Turkey's region is not that obvious, as I would as-
sume it shouldn't be in certain Arab nation-states {rom the point of view of
their subjects. There are competing local narratives for what it was, what it
is, and what it ought to be The context of secularist/ Islamist politics of
culture has {urther intensified such debates. Region, then, is not obvious
but socially constructed and historically situated

In contrast to the anthropological study of the Arab World, the anthro-
pology of the Mediterranean has been relatively more (self-)eritical of the
relevant nationalist discourses and regional essentialisms. The internally
indeterminate and contested quality of regional affiliation has been ad-
dressed by a number of ethnographers, especially those studying Greece.™
Possible complicities between nationalisms on the one hand and area- or
nation-based anthropologies on the other have been questioned as well
(Herefeld 1982, 1984, 1995) Michael Herzfeld has attempted to illustrate
the historical construction of difference between Greeks and Turks in that
overly symbolic and highly interpreted border in the Thrace and the Ae-
gean Sea, which has discursively been taken to represent the distinction
between “Europe” and “the East™
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So cutiously, within contemporary anthropological writing, the differ-
ence between Turks and Greeks is now easier to breach than that between
Turks and Arabs In other words, in the anthropology of the Middle East,
defining itself as centrally Muslim and Arab and reproducing a discourse
about its regional otherness ta Ewrope, the life histories that I narrate in
this ethnography would fnd no space for articulation From this rubrie,
Fatma would probably be read as a cultural hybrid who had sold out and
become a Westernized elite. Zeynep’s life and worldview, on the other
hand, would be incompiehensible Perhaps only Islamist women——as they
attempt to biidge the gap between the past and the present, Islan and
Turkey, Turkey and the Arab World—would find a place in the anthropol-
ogy of the Middle East, as conceived and theorized by anthropologists to
date Because of what has been written as its history of Westernization,
Tarkey has been studied as a peculiar deviation from the norm of the
(“real”) Middle East I would like, through this ethnogiaphy, to begin a
project of thinking Eutope as well as the Middle East anew. From an
existential gaze situated in Twikey, that of Zeynep for example, both of
these constructed categories actually appear rather problematic

From the standpoint of post-Orientalist scholarship and politics, it is
politically correct to conceive of Turkey as Middle Eastern. From the same
point of view, it is deemed problematic to argue that Turkey is {even also)
European To suggest this is to reproduce the modernism of Ataturkist
elites. Indeed, this new academic discourse has the tendency to reproduce
what it had set up to deconstruct: Orientalism The European Union, one
ot the contemporary worlds central loci of power, would like to keep se-
gional authenticities intact, to understand Turkey to be culturally “other”

to Europe (unless the contiary is demonstrated), to write the histories of

the Ottoman Empire, Andalusia, as well as the history of Muslim Euro-
peans and Muslim immigrants to Europe, out of the concept of Europe
And yet, as I mentioned before, Turks, Arabs, and Jews were never outside
Euwrope Twks have been intiinsic to Luropean history from the four-
teenth century. to the point where it is problematic to try to impose cate-
gorical distinctions between the study of Turks and the study of Euro-
peans  Anthropologys disciplinaly attempts to move beyond Western
categories ol analysis to grasp better “the native’s point of view” is stll
interesting only insolar as it does not constiuct a chrift, in this case, in the
native’s historical involvement with Europe. Specifically in the ethnography
of contemporary Turkey, it is a problematic exercise to try to distinguish
the native from the Western, or the Twildsh from the European. Is the
headscarf (tiirban} and the overcoat (parddsi) worn by Islunist women in
contemporary Turkey, for example, more Turldsh, Islamic, Middle Eastern,
or native than the blue jeans and tight-fiting T-shirts worn by Zeynep?
Conversely, one could ask whether the life history of Zeynep is not Mid-
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dle Eastern. I will suggest that such regionalist queries and spec;ﬁcations
cannot avoid becoming a quest lor reified markers of native culture. The
discwisive categories of academic area studies and of anthropological r;a-
gions are not useful if they have the consequence of reproducing already

existing terms ol difference in state societies
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The Market for Identities: Buying and
Selling Secularity and Islam

In the 1980s and 1990s, every issue has been
puliticized in the medium of consumable style,
regardless of its ideological orientation: from
antiracism, antisexism, and antihomophobia, to
evangelism, antiabortion, and right-wing
antigovernment stances

—George Yudice, 1995

Consuming “Culture”

“Culture” has too often been conceptualized as distinct from the domain of
commodification ' Anthropologists have written numerous ethnographies
of the disruption or transformation of culture through the incoming forces
of capitalism Like the concepts of structure and change (products of bi-
narism), the categories of "culture” and “economy,” too, have been pit
against each other in ways that oveslook their inherency While culture has
been too eastly mapped onto "what is local,” economy, even after centuries
of woildwide capitalism, has been associated with "what is Western™ and
therefore with what is “external” to and what supposedly contradicts "local
culture ™

From a perspective that would separate “culture” and “economy” into
different disciplines in the social sciences (anthropology and political econ-
omy, respectively), inte diflerent historical perjods {tradition versus cap-
italist modernity), and into different places (the Middle FEast, for example,
versus the West), it would be possible simply to study Islamists in contem-
porary Tuzkey as representative of culture and secular Westernists as the
handmaidens of capitalist economy This would be a perspective that imag-
ines “culture” to be manifested originally outside political economy, or,
that perceives economy to be an ensuing appendage upon or an interrup-
tion of a formerly pristine domain of culture

This ethnography of consumerism and contemporary politics of culture
in Turkey questions such binarist approaches to society and history that
end up reproducing, sometimes by default, positivist notions of culture
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This chapter presents a social history of the political economy of culture.
Political economy, focused upon through the medium of commodification,
is studied as a domain of construction Constructionists have teo often
studied the imagination of nations, cultures, and identities in idealist
teyms, as if these categories materialized in our consciousnesses and were
then applied to produce historical events Construction, however, is also
about political economy, or, to put it differently, political economy is in-
trinsic to the construction of cultures For, as easy as it seems to raise our
consciousness about the constructedness of our political categories, it is
difficult to change the political economic conditions of such construction.

This chapter studies the manufacture of the veil and of the portrait of
Ataturk as central commodities and symbols of cultural identity in contem-
porary Turkey I use the term “manufacture” to refer not only to abstract
hmagination, but also, literally, to produetion in real and tangible terms In
following the work of Stuart Hall (1993), T offer an ethnography of the
production of culture. I argue that secularist and Islamist identities in con-
temporary Turkey are products of manufacture. They are not original and
essential, even though they are experienced as such In other words, they
are not reflections of some primordial “Turkishness ” Drawing upon field-
worl conducted in the Islamist veiling sector, in marketplaces for religious
commodities, in public centers for the manifestation of politics of identity,
and among secularists, I ask: If the “veil” and “Ataturk” became central
symbols in contemporary politics of identity, what is the social history of
their manufacture?

Politics of culture between secularists and Islamists in Turkey in the
1980s and 1990s developed in the context of a consumer market influ-
enced by globalization. So central was consumerism to the social life of this
period that political conflicts were organized, expressed, and mediated
through this medium. Islamist movements have mostly represented them-
selves in reaction to commodity cultures, which spread Western lifestyles
and values Therefore certain scholars of Islamism have studied the move-
ment as an expression of a “critique of modernity” My observations of the
mainstream Islamist movement in Turkey have been otheywise. Commaodi-
fication proved to be a context and activity that was historically shared by
Islamists and secularists alike, rather than a domain that divided them
There certainly were variations within secularist and Islamist modes of
consumerist practice And yet, it would be ethnographically inaccurate to
agsociate commodification with Westemization, as if it were necessarily
antithetical to local practices of Islam or to a movement that organizes
itself around the theme of the sacred

Conunodification had a central role in the shaping of this particular poli-
tics of culture. I arpue that the realm of Islamist and secularist public
cultures was already commaodified. It is not that commodification disturbed
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formeily genuine identities Rather, Islamists and secularists consumed
and they felt that thehr identities were genuine, making the very opposition
“genuine / false” obsolete Commodification had much to do with the 1eifi-
cation of certain symbols, like the veil and Ataturk, as emblems of identity.
Pitting conswmable signifiers against one another, commodification had a
role in transforming politics of culture into a war over symbols

In the 1980s, cuitural identities were packaged to be assumed in com-
modity form. Battles over political difference were waged over mamnners of
consumplion. As Islamists came to forge identities in distinction from sec-
ularists. they thought about their habits of use and modified or radieally
changed the sorts of things that they bought and sold They woie different
clothes, they ate only certain kinds of food, they frequented particular
shops, they started special businesses of their own, and so forth The sise
of the Islamist movement in popularity and power is indissoluble from the
development of specialized businesses for "Islamic goods” and the forma-
tion of market networks for believers Islamists came to define themselves
as having an “identity” (kimlik) in acquiring and using new things that in
their minds represented “the lost Istamic past ” The creativity poured into
the making of political activism went hand in hand with market innovation

When Turgut Ozal came to power in the mid 1980s, he did so in ad-
dressing the seculr bourgeoisie in the metropolises as well as the believ-
ing businesspeople of small-town Anatolia Ozal set Turkey’s course for
privatization, for a massive intrusion by multinational companies, a free
market, and foreign goods. Things that were never found in shops in Tur-
key until then became quickly commonplace. Turkey’s economy giew into
what was later called “the boom time ” As television was privatized, the
advertising industry tool a new shape, having found an invaluable resource
for publicity New businesses started in twm, troducing further new
products to the consumer market.

Ozal’s economies had followed three years of martial law under a mili-
tary government This was the first elected government to follow the coup
of 1980, and Ozal had ambiguous relations with the generals who disap-
proved of his connections with Sufi orders and religious communities and
were skeptical of his bold moves toward economic and political liberaliza-
tion Yet Ozal managed his relations with the army so that the army would
leep the law and order that was needed for the economic reforms

Public life was transformed in the Ozal period with the emergence of
young wban professionals. In the aftermath of the coup, when most of the
student leaders of the left were still in prison, a new culture of learning
developed in universities, where students predominantly opted to study
business administration, economics, or marketing “Success” was readver-
tised to be the greatest value, and maling lots of money was highly prized
Opening one’s own business, getting mairied, owning a house, a ca, and
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home appliances, traveling on holidays, and being financially comfortable
eame to be the aspiration. TV ads featwred families who had “made it.”
Happiness was measured on a scale of buying and easily consuming Young
people who “successfully” completed their studies in business or related
subjects went on to work in the newly privatized media companies and in
the increasing number of advertising agencies, banks, and businesses Res-
taurants, cinemas, clothing chains, bars, and cafés in the city multiplied
dramatically. Istanbul was quickly 1emade in this period Lo serve a lifestyle
of expanding consumption.

Yet changes did not take place in the lives of the secular urbanites only
The state’s economy under Ozal was also {and especially) geared to the
advantage of the businesses of the religious in smaller cities of Anatolia
Ozal himself came of a conservative religious family from Malatya His
family had strong ties with a branch of the Nakshibendi Sufi order and he
had formerly been a member of the National Salvation Pasty, which was
later to be transformed into the Welfare Party Ozal’s aim was to channel
resources to this category of Turldsh capital as well, to revive the market
by Ininging Muslim capitalists, businesspeople, and small traders to com-
pete with the secular bowrgeoisie, who had longer enduring ties with Western-
centered capitalism While the advertising and cultwe industiies of the
secular mainstream grew in that period, an extensive market also devel-
oped under the management of religious businesspeople, some of whom
were Islamists. The cultare and values of the Ozal period also influenced
those who identified with Islamists

Turkish businesses were now engaged in a massive export drive, even
though, due to the free-maiket policies of the new government, the import
of foreign goods always exceeded export. And businesses were not only
involved in trading with foreign countries, but also in investing as multina-
tionals abroad Muslim capitalists,® as specially encouraged by the Ozal
government, were [onming their own conglomerates ns well. The Kuralkan
company group, for example, and Ihlas Lid produced all sorts of items
from ecars {o biscuits. In time, Muslim ecapital came to compete in almost
all the sectors of the economy, producing paint, ceramics, timber, soap,
detergents, and petroleum, along with almost everything else that was mar-
ketable. When advertising certain products, such as food and clothing,
these new or expanded companies introduced themselves as moral from an
Islamic point of view That was what differentiated them, in their prelerred
representation, ftom the companies of seculayists Some “"Muslim com-
panies” presented themselves in the market by claiming higher values: fol-
lowing the dietary prescriptions of Islam, not investing in interest, not
serving food to employees during Ramazan (the month of fasting), reserv-
ing money for chaity (zekdr), producing good quality products, and ean-
ing “just” profits Ulker biscuits, for example, were claimed to contain no
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lard, leaving the older Eti brand in the cold Many of these "Muslim com-
panies” in time turned into self-managed multinationals.

What was significant about the consumer culture of this period was its
close links with politics of identity. As conservative smail-town capital
holders grew to become small urban shop owners or founders of bigger
conipanies in the metropolis, they created a market for their lifestyle and
ideclogy They developed their capital in following the logic of contempo-
rary capitalism. Yet they also geared their energy to the production of an
alternative market of goods for those who felt alienated from the reli-
giously forbidden (haram} or the Westernized goods that had dominated
the arenas of consumption As they leaned on the financial strength gained
from investing in all areas, these companies also made swre that all the
needs of o Muslim, as they defined him or her, were specially met

The Veil as a Commodity

The veil was considered one of the most important goods to have been put
in the trading circuit by Muslin: businesspeople in Turkey! Compared to
other consumer items that were produced in Muslim companies, there was
an overload of symbolic interpretation around the veil and its many ver-
sions In the 1980s, Turkeys textile industry had grown to be highly com-
petitive in the world market, selling Europeans what they liked to wear in
good style and at a cheaper price. But clothing businesses also developed
in the Muslim sector of the economy The rise of the Istamist movement in
the 1980s and 1990s in Turkey was integral to the cieation of a market for
headscarves, overcoats, and veils for women. Several companies sprang up,
then, for the production and sale of all sorts of clothing items for women
who “covered ™

There were certain clothing shops that were cheap and geared to the
basic needs of women of Jow or average income. Such shops would be
placed in the side or back streets of neighborhoods inhabited by Islamists
rather than on the main promenade Here, the colors of overcoats would
generally be plain-—dark blue, dark green, black, or brown The cloth used
in such variations would be either cotton or polyester

However, most shop owners whom I interviewed said that women who
wore Muslim dress did not prefer cheap veils and overcoats, that they
especially bought good quality things and paid the price since they consid-
ered these to be the most important apparel that they would be investing
in Young Islamist women, especially those who attended university or who
held jobs outside the home, liked to dress not from such side street shops,
but from those that had more stylish selections of headscarves and coats
In the mid-1990s, specific colors were in fashion among “covered” univer
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sity students: light pink and lavender, all shades of purple, pastel blue,
green, yellow, and gray. Students carefully matched the color of their tir-
bans (as one version of headscarf came to be called after the 1980s) to that
of their overceats, in the fashion that they took out to the streets at that
time

Islamist women students had also developed a liking for a special kind of
cloth for overcoats, that which was made of stoned silk. These particular
parddsiis {overcoat, from the French pardessus) as they were called, were
not cheap In 1994, when I did a survey of veil shops in the Fatih and
Unkapam districts of Istanbul, overcoats in stoned sillk were 3.5 million
Turkish liras (about $50 (U 8 ) at the time), expensive for the average bud-
get in Turkey Those made of pure silk were 4.5 million. One could also
find cheaper coats for 2 million liras made of cotton and others that were
partly made of wooel for 3 to 4 million Those parddsis of stoned sille that
were the fashion among Islamist women students were not made of llocaliy
produced cloth Stoned silk was promoted in Islamist shops as a “foreign
product” {yabanct mal) with the iatent of signifying better quality The
veils and overcoats that were in fashion among Islamist women studeats,
and that were defended as representative of local culture, the local past,
and local values, were made of English cloth

Veil shops introduced their products as heirs of “the past”™ A woman
who worked in a headscarf company in 1994 said that they had started
trading in headscarves twenty years ago. “The headscarf's past lies in Otto-
man tmes,” she said, arguing that there had been a break in the use of this
item in the republican period until it was picked up again in the 1980s
She read an Islamist narrative of Turldsh history into the veiling apparel in
her shop window. This particular headscasf shop was one ameng thirty in a
bazaar of covered women’s clothing (fesettiir giytm) in Unkapan, Istanbul
Some of the headscarf and overcoat companies had brand names that
evoked Islam: “Tevhid,” for example, referring to unity under one Gad,
“Ihvan,” signifying Muslim brotherhood, or “Hal,” using one of the names
for God

A shop attendant here recounted the history of the market for veils in
Istanbul He noted that he and his boss had started their own particular
business twenty-five years ago, when such brands as Mesture or Tekbir in
veiling were not yet around They used to sew veil models to special order
at that ime They had very few customers and they produced overcoats on
request Most of the time, they prepared other sorts of clathing. Later, the
shop attendant said, when they saw that there was a developing market for
religious women’s clothes, they went straight into that business By that
time, the conglomerates Mesture and Tekbir had started to mass produce
headscarves and overcoats, and people were buying ready-made goods on
the market In time, “covered” women even began to show care about the
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brand {marka) of what they bought, exchanging information with one an-
other in comparing quality and style “In the end,” the shop attendant said,

we had to modify our styles to match those that were being invented by the big
veiling companies We had to do that in order to remain in the market We try to
reproduce those populaized designs with less cloth so that our prices can still be
competitive besice the monopolies” price cuts. Plus. clothing is not like food You
have to change things in order to keep getting customers, in order not to have
them bored. For example. silk was in fashion last year Everyone wore that until
they had enough of sillk Then, one of the big compasnies put the stoned sifk
models on the market That is what is in {ashion this year We now have to
produce that. too

This merchants story is illustintive of the commodified quality of covered
women’s clothes

Another trader of Islamic clothing in the Unkapam marketplace had his
own undeistanding of proper “covering” “There can be no such thing as
‘fashion’ (moda) in Islamic covering,” he said.

If you are covering, you will nat pay attention to showing off or ostentation
Aren't there those who do? There are. of course. The Tekbir company for exun-
ple has created a fashion for veiling They saw that there was demand and they
started to do the tipde Of couise, you will dress beawtifully The other one [the
secularist] is dressing pietty Aren't you going to dress pretty? In Islam. there is
the commandment to cover, but to cover in a pretty way The condition in cove:-
ing is to conceal the contours of the body You have to wear wide and loose-
fitting clothes, in other words, and never tightly timmed ones in public Some-
times 1 get customers who request tight models in overcoats. But the one who
covers with knowledge and good conscience would not do that

Producets and sellers of “Muslim women’s clothes™ had agency, say, and
role in the shaping of what proper covering was about. Trading and the
economy were not compartments apart from the making of contemporary
Islamist identities

The market [or headscarves, overcoats, and veils had extensions all over
Turkey, as in paits of Western Euwrope. The shops in Unkapam sent most
of their products to cities and towns especially in Eastern Anatolin There
was less demand for headscarves and overcoats of this sort, shop keepers
noted, in the Aegean region of Tinkey On the other hand, a great demand
for veils came from Germany Many Turkish workers and imniigrants there
had taken up the headscaif, looking for the specific brands that they liked
from Turkey*®

One of the contexts for the rising Islamist movement in Turkey of the
1980s and 1990s was the free market of commodites As a culture of
excessive consumption developed among the mainstream secular middle
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class, especially in the metropolises, Islamists of small-city Anatolian baclk-
ground defined their dilference by organizing other strategies of use
Companies and shaps of people of differing cultural and social back-
grounds came to compete with one another in the same capitalist market
And distinction, quality, and moralily in goods were now defined a cund
the terms of politics of identity Secularists were ultimately “different”
from Islamists because they consumed different things Habits of con-
sumption became central markers of internal cultural difference in Turkey

Secularist Commodities

Untl the muwket for “Muslim identities” developed, secular mainstream
textile companies did not accentuate the cultural symbolism of what they
exhibited in their shop windows There were buttoned shirts, sweaters,
shost skirts, stylish long skirts with vents up to above the knees, low-cut
and tight-fitting T-shitts that were introduced as “badi” {Turkish trans-
literation for the English word “body”), and all sorts and colors of jeans,
long dresses, and short dresses. In the 1980s, Turkey’s mainstream textile
companies came to compete with Italian and French trademarks in pro-
dueing “FEuropean” clothing A number of big clothing companies, such as
Mudo and Yargiel, began to hire their own designers Some became world
renowned, like Zeld Triko, which advertised its women's bathing suits and
bikinis by paying the worlds top models (e g, Cindy Crawlord) to pose [or
its internationally distiibuted biochures. As certain European multina-
tionals began to use cheap Turkish labor to produce their goods, simul-
taneously these Turkish-owned textile companies were beginning to teach
Europeans what they ought to wear

But, initially, these widening Turldsh textile companies introduced theix
goods as the norm for “what is worn in the modern world ™ Until the
Islamist market for clothes developed, Turkeys secular mainstream com-
panies did not overinterpret the culture that they in fact produced The
clothes exhibited in the chic boutiques of posh neighborhoods in Istanbul,
as well as their variations and copies sold in smaller and more modest
shops in other parts of town, were introduced to be “standard” clothing or
what was habitually worn "in contempormy times” contrary to the advent
of Islamic textiles The associations of “culturalism” were objectified only
onto the clothing practices of Islamists, when the ways of secularists were
constructed to be neutral or devoid of symbolism and history’

In the mid-1990s, the established secular companies had started to de-
fine themselves as producers of a “secular lifestyle” {laik yasam tarzt) and a
“eivilized identity™ {pagdas kimlik)* They were the followers of Ataturk’s
Hat Law that had been put in order in 1925, as they wanted to be repre-
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sented They were those to carry Ataturk’s values to the present If secular
ist women in Atatwrk’s Hme wore suits {tayydr),” their granddaughters
would wear the clothes produced by these companies: jeans, dresses,
blouses, and sldrts In symbolically attaclking the Muslim companies, these
secular companies began to present their itemns as the apparel of "modern-
ity.” To be modemn (in Turkish secularist language, pagdas or modern}, one
had to dress in the ways advised by the nminstream and central textile
industty Some companies even attempted to appropriate the meaning of
the headscarf The “moedern™ way of wearing a scarf was around the neck
and not over the head Photos of women with stylish searves around their
shoulders were sent to the press. That was “the modern look ™ “The mod-
ern woman’ was to be distinguished from “the backward Islamist woman,”
in the discourse of the secular mainstream textile companies, according to
what she consumed and especially what she wore

Women's clothes were most highly symbolic in a market war over identi-
ties. Yet there were other items, too, that were crafted by secular main-
stream businesses and shops in reaction to Islamist consumer goods. At the
height of conflict with Islamists, Ataturk paraphernalia was put on the mar-
ket In 1994, after the Welfare Party’s election victory in musnicipalities,
one could find all sorts of things on the market with Ataturk’s figure on
them. There were pins of Ataturk to be attached to one’s coat, sweater, or
blouse as brooches. Ataturldst women and men began to wear these en
masse to be even more visibly distinguishable from Islamists There were
silver-colored pins with Ataturk’s portrait as well as gold-coated ones One
could find these in most little shops, now, on the market. Traders in Istan-
buls informal market, with their makeshift little counters on sidewalks,
now sold Ataturk pins along with pins of the grey wolf that was the symbol
of pan-Twikism. There were new commodities to label every “identity " As
the well-advertised celebrations of Republic Day 1994 drew to a close,
other sorts of Ataturl paraphernalia also appeared in shops. There were
posters, framed portraits, postcards, and pictures of Ataturk to be found in
every style, shape, and color One image of Ataturk was especially popular,
one in which he was presented in white shirt and black suit-and-tie looking
up to the sky, and therefore to “progress ” On important secularist public
commemoration dates, such as Republic Day (October 29) and Ataturk’s
death {November 10). mainstream secular newspapers such as Sabah,
Huirriyet, and Milliyet distributed free posters of Ataturk to their readers
(see figure 1) Framed copies of the texts of Ataturk’s "Sermon to Youth”
(Genglige Hitabe) were up for sale, as were those of the "Tenth Year of the
Republic March™ {Onancu Yl Marg:)

In time, wearing Atatwik paraphernalia became quite widespread in so-
ciety. State employees, lor example, who were angered by the rise of Is-
lamism in public institutions attached pins to their suits or uniforms to

Tium vatandaslarumzin
Cumhuriyet Bayramini kudar,
birlik ve beraberlik i¢inde
daha nice muttu bayramlar temenni ederiz.

{.ebensmitlel-1iandeisgeselischall mbH

Figure I. Newspaper advertisement that ran on Republic Day, 1994,
the portrait of Atstnk

featuring
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Figure 2. This giant statue of Atatwk in army uniform is an original made by
Mehmet Inci, when he fist founded his studio in the 1930s The statue is strikingly
visible fiom the busy highway that links the incustiial city of Izmit with Istanbul
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show their reaction to the Wellare Party School teachers, working women,
businesswomen and men wore Ataturk pins, semiotically defending their
lifestyles agninst the one professed and practiced by veiling Islamist
women  Secularists began to decorate excessively their offices, their
homes, and themselves with images (in object form} of Ataturk: a small
bust of Ataturk with one of his sayings inscribed underneath, along with
one of his characteristic portraits in the background, a flag of Turkey on
the side, and an Ataturk pin on one’s suit became an ordinary way to
surround one's space with material culture.

Ataturk paraphernalia has a history that predates politics of secularist
and Islamist identities of the 1980s and 1990s In the 1930s, when Ataturk
was head of state, foreign sculptors had been hired to make and erect big
Ataturk statues in the newly constructed boulevards of Ankara as well as in
Taksim Square, Istanbul In time Turkish artisans had also taken up the
trade, sculpting Atatunk statues out of marble or cement for all the schools
and public offices of the country. Today the statue that is most frequently
encountered all over Turkey is still that of Ataturk

Mehmet Inci was among the first Turks to produce statues of Ataturk in
the period between 1936 and 1940 His son, Necati, who still practices his
father’s profession in a studio originally built in 1942, in the Maltepe dis-
trict of Istanbul, recounts, "That standard look that you are accustemed Lo
seeling] in Atatwik statues was first created in my [athers studio as a
mold." Indeed the inci statue studio had produced images of Ataturk in
armyy uniform, as found in front ol military institutions; teaching the Latin
alphabet to Turkish youth. as encountered in fiont of many schools; on top
of a rearing horse, as in public squares; dressed in bowler hat, tailcoat, and
cloak by cultural institutions; and taldng his fist footstep in Samsun to
start the Wau of Liberation, as seen on mountain or hill tops all over Tui-
key and northern Cyprus (figure 2) There were hundreds of Ataturk
statue studios in Turkey. but Inci's was one of the first According to Necati
Inci, until the Welfare Party tock hold of Istanbuls municipalities, the
main demand for Ataturk statues came front municipal leaders. “Welfarists
are not erecting statues of Ataterk in every public site as the old munici-
palities used to,” Inci said. Al the time of my interview with him, he was
still sending statues to schools and public offices, but he noted that there
had been increased interest fiom the private sector More and more Ata-
turkist organizations and secular-minded owners of companies and shops
were demanding Ataturk statues The molds in Inci’s [ather’s studio shop
had lived through almost all of Turkeys republican history Statues had
been produced in an artisanal way to be funded mostly by institutions of
the state. Yet what was happening in 1994 was different. There was now an
excess of demand for Ataturk statues on the part of private industries eager
to reproduce Turkey's secularist history into the [utwre This shop was
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not fit for that mass production that the new politics of identity required
The market for Ataturk figures was slowly shifting to be encompassed by
commodification

There is now a full-ledged connmodity market for both Islamist and
secularist identities in Turkey. Any study that isolates polities of enlture
from the consumerist context in which it was produced in the 1980s and
1990s would be significantly misguided " As new goods were put on the
market by companies that wanted to lure their customers to innovation,
new forms of “being” or “identity” were shaped as well Businesses began
to craft and sell "Turkish nativity” whether it be in “secularist” or "Islamist”
garb. Consumers assumned what they wore and ate was “authentic,” when it
was market produced.

Estanbuls New Marketplaces

In the 1980s, a new kind of market was introduced to Istanbul Modeled
on the multistoried shopping malls of the United States and their West
European versions, major marketing centers wetre constructed in the heart
of the city. Placed in the Balkuksy district of Istanbul, Galleria was the frst
such structure to be erected. The shopping mall targeted the newly rich
inhabitants of the luxwy apartment complexes in the Atakiy neighbor-
hood. Other customers would be able to reach "Galleria” by car and con-
veniently park in the vast underground garages.

When it first opened its sliding doors to customers, thousands Hocked
to Galleria to check it out One floor of the shopping mall, as window-
shoppers were to observe, had been reserved for chic boutiques that
mostly had "Western” sounding brand names exhibiting fashionable Euro-
pean-style clothes. There was a shop for socks and stockings of all sorts
and one for expensive lingeriec High-heeled shoes in all their variations
were lined up on the stalls of one shop window by women’s dresses, pants,
and accessories that were displayed and presented as “fashionable ”

The mall’s newest visitors were shocked to see the price tags attached to
the merchandise. Many of them could not afford the items on display.
Indeed. in the beginning, lots of people anly went to Galleria to look They
were curious to see what was advertised as “the modern way of shopping”
Families of four, five, or moie from shanty neighborhoods that bordered
Balarksy walked all the way to Galleria, some women in the headscarves
that they had taken up alter having migrated to the city, to browse in the
new department stores One floor of Galleria was most crowded of all.
American-style fast food [rom Mexico, China, and Italy was served to those
who wanted to get a taste of “modernity.” Young waiters and waitresses
who had been hired for their “European looks,” tall and slim with blue-
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green eyes and light-colored haii, served hamburgers and [ries in their
flashy uniforms of phosporescent colors

In time, Istanbuls middle and upper classes integrated Galleria into
their shopping habits. More structures of this lind were put up in other
sides of the city In the center of the upper-class neighborheods of Levent,
Akatlay, Etiler, and Ulus was erected the imposing Akmerkez, with more
than forty glossy stories mirroring back the rays of the sun, standing out in
Istanbul’s otherwise lower-built silhouette. A similar mall of this kind was
built, finally, on the Anatolian side of the Bosphorus, under the name
“Capitol,” to attract the well-to-do of the districts of Kadikdy and Erenkoy.

The vast shopping arcades were presented as emblems of "o modern
and civilized life.” Spending time in such spaces, 1iding on escalators, wall-
ing past glittery shop windows, and being served in the indoor cafés of
clothing companies, people would come to sense what it felt like "to be in
the West” or “to live like a Westerner.” "Europe has come to Istanbul,”
many shoppers said in appreciation. The malls were advertised with tem-
poral symbolisms They were promoted as belonging to “the new times,” as
“contemporary” and “up-to-date.” These were the spaces that would lead
Turkey into a futwe of “civilization and prosperity.”

In 1994, the mainstream secular newpaper Hiirriyet published a series
of articles describing Istanbul's shopping malls Akmerkez was promoted as
“an up-with-the-times (gagdas) shopping center that extends into the next
century.” “Since it opened ten months ago, the center has attracted people
like a magnet, has become part of life,” the article in the newspaper read,
concluding that “people are experiencing civilization in these spaces ™'
The advocates of the new malls spoke through a discourse of progress that
they assumed made sense to their target customers. These shops, “like
Europe,” looked to the future And there was nothing, from this point of
view, that could be better than moving Turkey "ahead ™

Islamist publications represented the new shopping malls in a different
way. The Wellare Party’s press organ Milli Gasete filled the caption of a
photograph of the Capitol mall in writing:

Turkey has two faces: the rich and the poom The rich shop in giant shop-
ping centers and spend loads of money They easily waste the money that they
easily earn These people who are obsessed with tiademmls pay bvice,
thrice. or five times as much money for things of the same sort and quality that
they could buy elsewhese for less In Twkey, which is claimed to have
jumped a century ahead. the iich [get] richer and the poor {ae] uther crushed.
more impoverished *

The new shopping centers were compared, in this article, with the infor-
mal market of the Topkap: district of Istanbul By contrast, in Topkap:, the
writer noted, You cannot find people who have fetishized trademarks
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Those who shop here give piiority to covering and cleanliness This is what
befits civilized (medeni) people ™ Another Islamist publication, the Ak-
siyon news wee]dy ol the Zaman newspaper, likened Capitol to a “temple
for consumption ” The author of this piece headed his critique of the new
consumerism with a social history of the maket in the Ottoman Empire
He was interested in nostalgic comparison. When the doors of the Giand
Bazaar used to open in the morning, a prayer would be read against trickery,
he recounted, citing The Encyclopedia of Old Monuments as reference:

For many eentnies, the ethical values of our bazaars comprised of disinterest in
profit, of contentedness, and of sufficing with little The trade: who had gotten
his fisst customer for the day {siftoh] would send the nest to his neighbor who
hadn't The richness of ow spiritual and moial lives used to extend fiom owm
homes and temples to our bazaars Until the second half of the nineteenth cen-
tury, our bazaars had been through times when the customer was nol harassed
by sellers and when the word for stealing was not in dictionasies

Customers were also different in that peiiod 1t was considered detestable to
buy something that exceeded one’s need. People knew their accounts i that
period and there was no such thing as cedit cards In those times when quality
products could be found [or cheap, !mrguining was fist in the Hst of deplored
wianness In those times when there werent fast-food stalls, bowling 1ings. o
calés, local tastes and tiaditional values were observed in marketplaces

Not too much time. only a century, has passed since People learned abouwt
export and import and got caught in the magie of the free market. Globalization
and translormation staited to give shape to peoples” lives And giant shopping
centers took the place of covered bazaars ¥

In such Islamist ethnographies of Istanbuls new markets, the secularist
publics naatives of progress were countered with nostalgia for Ottoman
times. Islamists identified themselves with "a previous time,” which they
idealized as morally superior Those who aiitiqued the “rise ol consumer-
ism,” as they called it, professed to keep a distance from the values of the
“new times” that were idealized by the beneficiaries of the economic
boom And Islamists differentiated themselves, in their public discourses,
from what they consbiucted as “the Westernized seculayists” not only in
temporal affliation but also in social status As the Milli Gazete’s juxtaposi-
tion of “the rich and the poor” illustrates, certain Islamists associated the
shopping centers with the economic power of the wealthy

The shopping malls were received in Turkey through the prism of a
polarized politics of culture between secularists and Islamists, as played
out in the domain of public life Those secularists who might otherwise
have aiticized the advent of a new style of consumerism found themselves
defending the malls vis-a-vis an Islamist culturalist eritique. Likewise, well-
off Iskamists who winted to arrange their life habits to include the new
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malls ended up taking positions against them in their public discourses At
the level of public statement, seculmists and Islamists appeared to be
polarized over the shopping malls And in time, those malls that did not
at fist use secularist symbolism in thehr packaging and adverlisements,
started to exhibit pictures of Ataturk in their hallways and among their
produets

In December 1995, right belore the national elections, the entrance
cortidor of the Akmeikez shopping mall looked different Behind a glossy
glass curtain were lined up black and white portraits of Ataturk blown-up
to four times his life size. The Welfare Party was due to win in the upcom-
ing elections and almost everyone who followed polls was aware of this
The managers of Akmerkez advertised where they stood in politics of iden-
tity: secularism. While Ataturk in his own time had built the state-owned
clothing industry to be supported by the public Stimerbanl, in 1995, the
supporters of Turkey’s participation in the free market were reinscribing
the definition of “Ataturk” into the definition of conspicuous consumption
Yet the pictures of Ataturk at the mall’s entrance did not appear peculiar to
most shoppers. Here they were living & “"modern lifestyle” as Atatark had
determined, they thought. Fearing an Islamist discipline of the everyday,
many secularists domesticated at least the semiotics of Akmerkez and its
likes as pait of “their identity,” even if they could not alford to shop at this
mall The mall came to represent the epitomy of secularist versus to Is-
lamist ways of cariying on with everyday practices of life

Yet as over interpreted as they have been. shopping malls have not yet
swallowed up the whole market domain of Istanbul, as they seem to have
dene in parts of the United States Diflerent kinds of shopping are still
available in Istanbuls many neighborhooeds I could, at this point, direct my
ethnography straight out of the mall and into the lower key sector of smali
tiading in Islamic goods As the writer of Milli Gazete had done, I could
move to contrast Akmerkez with the simplicity and modesty of shops of
religious commodities in the distiict of Eyiip, for example, where religious
shop owners espose prayer mats, turbans, robes, nonaleoholic peifumes,
rose water, and the like in makeshift counters on the sidewalk ® Certain
cultural eritics of Istanbul bave taken up such thetorical comparisons, char-
acterizing Istanbul as a "dual city, elafurka,” with posh suburbs on the one
hand, inhabited by the rich, and shanty neighborhoods on the other, occu-
pied by the poor But this portrayal of Istanbul’s residential panorama in
relation to class is too simplistic. It glosses over the realities of life of those
who live in cheap apartment housing, in old urban neighborhoods, and in
well-settled shanties. A dualistic narrative of Istanbul’s history of class rela-
tions is problematic because it produces a tendency to interpret every po-
litical conflict flatly within the distinction between the very wealthy and
the very poor. Asu Aksoy and Kevin Robins have been mapping the secu-
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larist / Islamist distinction too easily onto such a dualistic narrative of class,
whereby the former are written to represent the economically privileged to
the disadvantage of the latter'® Class difference is central to Istanbul’s
urban politics, but it is not an accurate representation of the secularist
/ Islamist conflict. The narative of class difference used as analysis by
Aksoy and Robins is quite common to the populist political discouise of
Islamists. Many Islamists represent themselves as the economically disad-
vantaged The Welfare Party got most of its votes from Istanbul’s shanty
residents in municipality elections and, like other populisms, has been p;"é—
senting itself as "the voice of the poor” But, as my account in this chapter
has begun to illustrate, the Islamist movement is implicated as well in a
politics of capital, wealth, and consumerism The Welfare Party gained in
strength through investments by Muslim capitalists. So 1ather than going
to Eyiip to visit the little shops on the side street of the mosque, as a
dualistic narrative of shops and identities would do, I will move my narra-
tive of Istanbuls markets to the shop windows of Islamism, the wave of
consumerism to which the Eyiip shops are now connected

The Islamist Department Store

Right beside the Fatih branch of Benetton is the shop ol Turkey’s now
biggest company for Muslim apparel: Tekbir, Inc Centrally located on the
main street of Fatih (a neighborhood preferred by religious families) and
right across the Fatth mosque {one ol Istanbuls biggest), the Tekbir com-
pany has its shop window Tekbir is the Islamic word for a call to cry "God
is great” (Allahiiekber) The tekbir precedes the call to prayer {the ezan)
and the performance of the nemaz During their demonstrations in the
1980s in protest of seculwrist institutional measures against religious life
and politics, Turkish-Islamists had taken up the habit of calling tekbir after
every public pronouncement Like other shops for “covered” women’s
clothing, and like Islamist publishing houses, this particular company had
taken up a name of God as its brand As the word tekbir asks all believers
to pronounce the greatness of God, so would the dresses and apparel sold
in this company’s shops Above the two shop windows, open to the gaze of
pedestrians, was the emblem of the company, reading “Tekbir, Inc.” (Tek-
bin A5}

The two exhibition windows of Tekbir, Inc. contained TV screens that
constantly played a video ol models wearing the company’s tailored scarves
and overcoats Beside the televisions stood several manneguins displaying
the clothes. They had been positioned with their backs turned against the
shop’s windows and heads down to look at the flooy, in indication of Islamic
modesty. Every one of these mannequins had been dressed in a sample of
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the Tekbir companys line of veils. The colors of the overcoats varied in
their rich maroons and light greens; the headscarves were colorful as well
On Fatil's main street, women came to view the exhibition as put up by
the managers of this most popular company for veils.

In November 1994, I interviewed one of the owners of Tekbir, Inc. at its
Fatih branch. Mustala Karaduman, head of the company group, was born
in 1957 in a village of Malatya. He was a fellow townsman of the late
president Turgut Ozal As he recounted his life story, he moved to Istanbul
in 1969 after finishing elementary school, with only 100 liras that his father
had borrowed from a neighbor. He entered the testile industry as middle
ironer, but quickly advanced to become fnal froner, machinist, and tailor
After some years, he started a sewing studio with his brothers, wheie they
sometimes styled veils to order. Tekbir, Inc was now owned by these eight
brothers The company had donated 200 million Turkish liras in alms
(zekat) that year, had payed 15 billion liras of tax to the state, but did not
work with any banks, refraining from dealing with interest, as commanded
by Islam

Karaduman sat behind the cashier counter of the Fatih shop as we were
talking. His shop attendants, ali covered women, came and went, asking
him questions and bringing him things to show They addiessed him in the
familiarized “Mustafa brother” (Mustafa abi) and some were his relatives.
Customers interrupted our conversation as they came to pay. Mustafa Ka-
raduman was the owner of a multinational company, yet, unlike the secu~
lavist owners of conglomerates of the same size and capital, he sat as cash-
ier in one of his shops. Tekbir employees knew their boss personally.

Karaduman narrated his world and vision in the following way:

We stmted our business before the community of believers had expanded. In the
years when we began, theie was no market sector for “covered women’s clothes”
[tesettiir giyim] We created the sector It hadn't an infrastructure or market at
the time “Since we are Mushim, let vs produce what befits our beliels,” we said
We started the business in 1978 Within three years we were organizing [ashion
shows [defile] In the Turkish masket, we were the fist to introduce the ready-to-
wear biack veil [garsaf] ¥ In the beginning. demand was not obvious; shops were
not used to this business In the 1970s, there weie traditional frms whe made
hesses for those who “covered ~ Bul these were very limited

There were women whe decided to cover after seeing the styles in our exhibi-
tion We worked on this concept in our advertisements: we used the images of
covered women as doctors, students. and business executives Women thought
that they would be forced to enter a sack if they practiced Islam  We broke this
conception  All organs of the media had to admit that "ecovering” is beautiful
What preachers could not accomplish thiough their sermons. we were able to
communicate through owr shops and fashion shows
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We do uot only aspite to influence fashion [moda] in Turkey We would like to
make a mak on wold fashion We believe that Twildsh people can give a divec-
tion to the world, teo I all people in the world are creative, so are we We ate
going to spread all oves Ewope We are going to change the flow of the world
How did the minisldst spread worldwide? Likewise. we will spread covering to
all of the world

Mustafa Karaduman was very ambitious. His rivals were not other veil
companies that his company had largely out-competed, but the clothing
companies ol secular Twildsh businesspeople Like them, he would spealk
to the fashion world of the West. Tekbir, Inc s styles would be liked so
much that they would be preferred to those of Yves Saint-Laurent, he said,
expressing his perspective And he professed to have achieved this. His
company had shops in nine cities of Germany and one each in the Nether-
lands, Belgium, Denmark, France, Australia, the United States, Lebanon,
and Saudi Arabia Karaduman accomplished his neo-Ottomanist aspira-
tions through the medium of multinational capitalism He said,

In Europe, they think "Tekbir” is the word fm “covering  (fesettiir). When you
ga to buy gas in Turkey, you do not ask for “gas” but for “Aygaz,” don't your®
And likewise, when you ask your grocer for butter, you say that you wanit “Sana ™
Like this, in Europe they say that they want “Tekbir” when they are looking for
covered wormnen’s clothes

One could be skeptical of Karaduman, with the tone of bragging in his
account Yet, it should be clear hom these excerpts how much Karadu-
man’s Islamist aspirations are accompanied by a version of capitalism with
a look to the West

Karaduman professed to be doing business in accordance with the pre-
scriptions of Islam Like this, he liked to differentiate himsell from secular
businesspeople He said, for example, that his company did not invest in
interest Interest, the profit that one receives in return for lending money
for a period of time, was [orbidden in Islam, according to Karaduman He
spoke of practicing conmerce through a higher order of ethics and main-
tained that his company had distinguished itself from the rules of the
world market. e claimed, also, to be paying wages in excess of minimum
wage to his workers on the shop floor Above all, his self-declared mission
was 1o put apparel for a higher ethic of life on the market

As the manager of the most popular veiling company in Turkey, Karadu-
man had a specific definition of the proper dress and manners of “the
Muslim woman™

In Egypt and Algeria, the veiling sector remains amatewmr When Aiabs come to
visit Turkey, you see the shape of their bodies The purpose of “covering” is to
keep the garment long enough to reach your ankles and your wrists The shape
of the back or of the heasts should not be obvious The headscarf will cover alt
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the hair and the neck The Egyptinns order cloth and overcoat models from
France The Frenchman does not lnow what covering is He sends the nar
1owest style of overcont Now the Egyptians are demanding products rom us

When you are developing a style for veils, you have to think about the culture
and climate of the country you are designing it for Plus, everyone has to abide
by fluctuations in fashion. As European clothing styles are not designed for cov-
eving women. we cannot benefit that mueh from them But we do follow yewly
fashions in color You can do anything you want with colo as long as you do not
compromise on the precepts of Islam with 1egmd to proper “covering” The
framework put forward in the Kuran is this: the contowss of the body will not be
vistble

The owner of Tekbin Inc closely [ollowed the waves of fashion as pro-
duced and reproduced by Turkey's secularist clothing companies that were
sought after in Europe He envisioned himself to be no less in worldwide
prestige or personal capital and he had no less of a modein capitalist prac-
tice and outlock Yet he wanted to achieve these aims through the alterma-
tive road of "Islam™ in the way that he and his partners defined it He
understood, he said, that women refrained from the veil because it was not
beautiful Women preferred to wear “open” {agik) clothes because they felt
that that s how they looked pretty™ Tekbir, Inc. had set out to show,
however, that veiling couk! be more beautiful than wearing ordinary “open”
clothes Women could look nice and fashionable, and, most importantly,
modem and upper class as they simultaneously followed the orders of Is-
lam, in Tekbir’s understanding.

Karaduman claimed to have had a role in fashioning the popularization
of “covering” among Turkish women He outspokenly took a political posi-
tion in support of "covered” students who were being ousted from univer-
sity classrcoms and were organizing demonstrations in protest. He had
agency in the making of politics of culture between secularists and Is-
lamists. "Covering” women students had become the center of focus in this
politics He said,

We we with the “coveied” girl students with all ow hearts It they want to
“cover” as their belie! demands, they should be able to These girls are net
“covering” out of force; they are doing this because they want to You carnot
force anyone to "cover” or to do the nemas When headscarves were oullawed in
universities for the first time, some “open” gils {apk kizlar) were standing be-
side theiy “covered” sisters in coalition When we saw this. we gave them gifts of
headscarves (Hirban} as a spititual gesture. They said that no one else had shown
them support of the sort

Indeed, I had observed in other Islamist demonstrations, too, that com-
panies for Muslim appuel were distributing headscarves to the demon-
strating students for fiee That Telbir, Inc had influenced the construction
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of the modein "Muslim woman'’s lock” had already been suggested to me
by owners of smaller veiling businesses. Tekbir, Inc. had indeed paved the
way for a market for headscarves. Over time turning into the most popular
outlet for “covered women’s clothing,” this compuany’s managers had had
agency and say in the constitution of "Muslim womanheod” in contempo-
rary Turkey

In the 1980s, the Institute of Higher Education (YOK) had formally
forbidden the wearing of the headscarf in university classrooms. Veiled
woman students had taken to the streets in widespread demonstrations of

protest. In return, the Institute that is attached to the state’s Ministry of

Education had had to modify its definition of the sort of "covering” that
was to be disallowed, Black veils {(kare gorsaf) would be ungquestionably
forbidden in classrooms. However, the ttirban would be permissible. In
this construction, the tiirban, which was colorful, bright, and stylish in the
model of scarves that Buropean women threw mound their shoulders,
would be tolerated as it presented students who wanted to cover in rela-
tively more “civilized” (cagdag, in its Turldsh modernist sense) gear And it
indeed was Telkbir, Inc of Mustala Karadumen and his brothers {along
with other producers of headscarves) who had realized the ministiys defi-
nidon of "modern covering” in comnodily form Tekbir, Inc produced
ready-to-buy tiirbans that would befit the requirements of the state’s Insti-
tute of Higher Education. The image of the modemn covered woman would
be available, now, for consumers In fact, producers of the tiirban were
actualizing the Kemalist state’s modernist aspirations Women were to be
modern even if they wanted to veil Or, women could veil and be modern
if they used the tiirban This would be a specific (religious) kind of mod-
ernity, but modernity (and capitalism) it would be, none the less

And yet. the owner of Tekbir, Inc. stili claimed to have received inspiration
from “the past " He proposed that the clothes that his company put on the
market were “authentically Islamic,” that they were versions of the clothes
worn by Turkey’s Ottoman predecessors before the institution of Ataturk’s
Clothing Reforms in the mid-1920s Karaduman used ail contemporary
means to present his dress styles as replications of “the original Islamic
way of covering” He was, in fact, creating images that could satisfy the
quest for "authenticity” among covering women who wanted to be "modern.”

The Trademark of Islam

Tekbir, Ine reached its clients through well-advertised fashion shows (de-
file). Indeed, the company to a certain extent modeled its practice on the
business of textile companies owned by secularists in Twkey The exhibi-
tion was central to the making of fashion and the creation of a clientele, as
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Karaduman had observed After our meeting, he gave me an invitation for
one of Tekbirs fashion shows.

The [ashion show was held in November 1994 at the enliance flooy of
the Tekbir Department Store in Merter, an incdustrial district of Istanbul
reserved for textile companies The space was quite small, not enough for
the number of people who had come to watch the show The organizers
had attempted to segregate seating and standing room by gender (harem-
selambik). They had tiied to constiue a proper Islamic way of watching a
show, men on one side and women on the other.

Yet, even before the show began, it tumed out to be difficult to carry
this separation out in practice. There were more women in the audience
and not enough space in the women’s section. So some of us were sent to
stand behind the men. Girls 1an to talk to their fathers, women who had
forgotten to mention something to their husbands or male friends walked
right into the men’s section, childien ran back and forth. The segregation
was only theoretically in place

Most of the women in the andience were covered, although none of
them wore the black veil Few women were “open,” sitting beside their
covered woman relatives or friends. There were older as well as young
women It seemed that women had come to the show as an outing for the
weekend.

In the middle of the fashion hall was a T-shaped stage lor the exhibition
The seats on the right-hand side of the stage had been reserved for jour-
nalists and indeed there were reporters from a nwmber of TV stations,
including those of the secular mainstremm. Cameras were focused first at
the audience and then at the models who took to the stage The other side
of the stage was the place for honored male guests.

Above the well-lit stage was inscribed the much-advertised brand “Tek-
bir" The companys logo read: "The Worlds Trademark in Covered
Women'’s Clothing™ {Tesetttirde Ditnga Markasi). The brand and its match-
ing logo were lit up by the projecting lights and then the show began

Through the mist of artificially produced clouds appeared a couple of
professional models on the stage Both weie dressed in extiavagant clothes
covering their bodies from head to toe. As the poignant rhythm of the
music from the film 1492 was sounded in the background, the models
began to trot, discretely moving their hips from left to right on their
columm-like legs supported by high-heeled shoes The audience applauded
with muech amazement and enthusiasm Silken covered-wear of flashy col-
ors with well-dressed headgear, leaving only a blue-eyed and made-up face
uncovered Models who normally exhibited underwear, bathing suits, and
Westernized clothes to the secular bourgeoisie in big hotels around the
city had now come to exhibit covered women’s clothes to those who
wanted to follow an “alternative fashion” (see figure 3)
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Figure 3. Model on runway in the Tekbi fashion show, November 1994
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“Mashallahl Mashallah!” cried old people in the audience, "God has
blessed youl” At fist, the eyes of the viewers beside me were directed at
the faces of the professional models, big blue eyes etched with mascara,
lip-lined mouths, thin and small noses, carefully plucked eyebrows And
then, “Look at that waist,” one young woman beside me gasped, “I will
throw myself over a flight of eleven stairs,” she exclaimed She was ex-
pressing her sense of feeling “little” beside the majestic-looking models
“Wow! Loolc at that face! I am looking only at the faces, not at the clothes,”
another covered woman remarked And, “These women are seducing me,”
one woman declared amidst repressed laughter

“Black and White” announced the male voice on the loudspealer that
introduced the next selection of the companys f{ashionable clothes And
again through artificial vapor appeared well-covered models, this tiime in
combinations of black-and-white headscarf and overcoat The last show
was an exhibition of “Inspiration from the Ottoman Palace” Models,
whose [aces were covered to reveal only their light-colored eyes, strutted
on the stage in glitzy clothes “This is how women dressed in the Ottoman
harem,” the program announcer cried through the microphone Richness
emanated from the embroidered pieces of cloth, decorated with pearls and
gold, which draped the bodies of the models Tall, thin, blue-eyed women’s
beauty, as institutionalized in Turkeys mainstream fashion industry,
grinned through the tiirbans that were exhibited as morally appropriate
During the show, the model who received the most enthusiatic applause
was one who wore a silken black veil that covered all the body including
the nose and the mouth. The [acial section of the veil had been decorated
with gold spangles, causing the models blue eyes to stand out {see figure
4}* Those blue eyes, which 1epresented “modernity” to Turks, were em-
ployed not anly in the secularist [ashion industry, but also in Islamist sec-
tors that aspired to be Muslim and modern. One could be blue-eyed and
wear a black veil, in this lorm of image-making that addressed itsell to the
public world of symbols in contemporary Turkey

As the models walked by, 1 noticed that much of their body shapes
could be disceined through the clothes that they were exhibiting Their
full breasts, slender waists, and thin columns of legs imposed themselves
through the clothes that they wore which were marked “Islamic” “Is this
fitting with Islam?" I asked a covered woman who was standing and watch-
ing beside me, “these tightly-sewn, narow gowns that disclose the con-
tours ol one’s bady?” "Well,” said the perplexed-iooking woman, noticing
my uncovered head and for a while unable to find an answer “This is
homewear, you know, only to be worn beside one’s husband and relatives ”
“But all these men are watching these models here,” I said “Doesn’t that
contradict Islamic law?” One covered woman who heard my gquestion
nodded in agreement with my stated confusion The fist woman, again
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perplexed, said: “They are doing this now to introduce the clothes Nor-
mally people wouldn't wear these clothes in public T am also a trader, you
know. And a trader has to exhibit his products This man is doing this and
he is doing it well”

After the show was over, the models guickly dressed back into their
normal clothes: tights, miniskits, and high-heeled boots They then sprang
out of their dressing room, tossing their dyed raw blonde hair about as
they mingled with the “covered” audience that was helping itself to lem-
onade and cookies. “How do you feel about appearing in a show like this?"
1 asked one of the models in the dressing room. “I did this once last year
and I could not keep back my tears as I walked on the runway,” she said
2 ol . _ “T am an Ataturkist, you lmow But it is undeniable that people are wearing
Tekbir Giyim'in cesitli renk ve kumaslar kullanarak s diBenssstomesl .., these tl.ungsl A}ld Iam a plo.fesswna], so 1 am dpzng this
Il hazrladig: kis kreasyonunu tinlii mankenter tanitt: £2.5 Sohen vzl oo yar o) Town o Outside, in the reception room, I spoke to three oi.der’ women who had
{i} Toc comanon ossiar . [y watched the show “The models looked so much prettier under covers than

fon Tokair” Glylm S, Y- : ; they did in their tights and miniskirts when they came out,” one of these

85 ke suzonb kreasyonlanns . . T . . . » .
il Hove ve i Somare women said. “This is the gist of the matter Take it that way,” she said
Another of the women said, "My daughters are not covered. At a time like
this, it is hard to tempt young women to cover themselves This sort
of show proves to young women that they can be beautiful, and perhaps
even more beautiful, when they cover themselves in the Islamic way” She
continued,
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Poor gitls in the midwifery section of the Medical Sehool are not being allowed
to enter the laboratories They are diseriminating against us You know. I covered
mysel{ when I was thirty-nine years old Until then. I had lived my life in night
clubs with saz, play. and diinks = One day, I decided that enough is enough. I
would go on the haj and 1eally tanslorm myself * After I woie the headscarl,
one day 1 went to the clothing store where T always used to shop The woman
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This woman was probably quite well ofl, given that she used to spend her
life in night clubs, that she could afford going on the haj, that she shops in
expensive stores. and is disturbed when mistaken for a lower-class person
What shook her the most was the loss of a visible class identity upon

b s et ! . . - . .
A T assuming the headscarl She liked the Tekbi: fashion show because the
i En colcaliosr aldi Haromiik selamiic yok

B A B e R e o o styles exhibited by the models allowed her to maintain her middie-class

= identity as she turned to religion. Unlike radical Islamist ciitics of consum-
Figure 4. News clip on the Tekbir [ashion show; in the middle is the much- erism fmd materialism, this woman had no qualms about revealing h‘er
applauded model weming the black veil {source: Sabah newspaper) status in the way she spent. She was content, now that she could 1econcile
her social position with her identity as a believer. This was an attempt to
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turn the veil into a symbol of high class, to rejuggle the available symbols
of class and distinction (Bourdieu 1984).

“It was very beautiful, spectacular!” one of the three women said. When
I querried about the compatibility of the veiling exhibition with Islam, one
of them was taken aback, saying, “You are not disturbed by such shows
when uncovered women do it and you are when we do it! Why shouldn’t
we, the believing community, henefit from the good things (nimet) of the
world?”A young woman whom 1 spoke to after the show also seemed very
appreciative of it. "We have to keep afoot with ow times,” she said “If our
grandmothers wore black veils, we cannot do that today. Perhaps we need
to compromise a little But, no, in fact I dont think we are compromising
anything ™ As we were chatting, one of the models, dressed back in her
own clothes, appeared on the stage in tights, high-heeled boots, and a
black-leather jacket. The flashy model jumped over the stage steps, made
her way through the ciowd of covered women, and walked out to wait for
a cab The young woman I was talking to curiously glanced at the noncha-
lant attitude of this model. After all her appreciative comments on the
whole event, she couldnt withhold herself from maling a side remarl, "I
don’t think they should eome out like this in these clothes.”

There was a mixed feeling among the women audience of the show
about the value of the enterprise Many of the women enjoyed what they
saw in the exhibition very much They liked the idea that they could look
pretty, rich, modern, and fashionable as they practiced their belief They
watched, as they compared their own figures with those of the models who
had been put on a pedestal. Women gazed attentively, scrutinizing the
models’ looks, clothes, and mincing manners Theie were some women
who wondered whether the exhibition as an event was fitting of Islamic
morality And there were others yet, who tuwimed the exhibition into fruitful
context for political activism: During the reception that followed the show,
some women were campaigning for the midwifery students who had been
expelled fiom university classrooms for being covered. They were collect-
ing signatures in support of the students and in protest of the administia-
tion of the state university The fashion show for veils was one important
site in public life for the manifestation and shaping of politics of culture.

In Tslamist periodicals, the reception of the Telbir show was mixed,
once again Some newspapers, especially those that were affiliated with the
Welfare Party, like Milli Gazete and Yeni Safak, published appreciative
reports on the exhibition, citing references about “the increasing number
of women who cover” But there were others from the more radical Is-
lamist press, represented through the newspapers Vakit and Selam, who
wrote brutal eritiques of the Tekbir enterprise * Atilia Ozdiir, columnist in
Vakit, drew attention to the fact that the Wellare Party’s youth organization
(Milli Genglik Vakfi) had also been m ganizing fashion shows of this sort for
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“covered” women ® This radical Islamist author was associating Tekbir, Inc
with the Welfnie Party and the mainstream of Islamism in Turkey. He was
arguing that, for the most part, Turkish-Islamists were integrating Islam
with the capitalist system Mustafa Kmaduman had asked several religious
leaders (hocaefendiler) to give fetvas (to pronounce their religious opinion)
on the clothes produced by Tekbir The columnist in Vakit called those
preachers to stand forward and repeat whether such models and behavior
were fitting of Islam Ozdiir's piece was foregrounded by a critique of
capitalism, as a system that solicited growth in market goods in order to
prevent crisis. This analysis was followed by an exegesis of Telbir:

Turkey, as pait of the capitalist woild, has entered that atmosphere Whateves
their 1eligion may be, people are unable to keep from adapting to the rules of
capitalism in their trading velations This is a reality

The Tekbii Clothing Company has been organizing fashion shows for the last
three or four years These wese lollowed by much discussion, {for and against. in
public In these fashion shows, models weie dressed to cover and were sent to
walk in mincing manners to the curious gaze of onlookers; women and men in
the audience sat together in rooms that twined into the het cubicle of public
baths {halvet]; hundseds of millions {of Turldsh li1as] were given to lunury hotels,
the cost of which was cut iom tax statements; and prices on covered women's
clothing rose as a result

We analyzed the event as an enterprise in favor of enbancing consumerisim
and resolving the ciisis of marketing in capitalism We opposed these {ashion
shows on the grounds that they eroded o thrifty philosaphy of life and the Is-
lamsic principles of modesty, asceticism, and abstention from woildly pleasures *

These fashion shows were approved by Muslims who submitted to the hege-
mony ol capitalist relations of business In democracies, the majoiity is
deemed right We have remained in the minority We have been defeated in
[ront of the reality that one cannot be Muslim without being a capitalist

What is the solution? There is no solution for this For a lifestyle that befits a
Muslim, one that foregrounds abstention {rom werldly pleasures, would paralyze
all the market If you were to Imock over the consumerist practice of fashion
shows, the capitalistic building would be destroyed

We are either, once and for God, geing to remain under this wreck o we are
going to, as long as we live, be entrapped in imperialism’s vicious eircle of debt in
continuing to sell Islam to one another (Ozdiir 1994, 4).%

The text of this critic’s review of the Tekbir fashion shows was imbued with
references to Marxist language on capitalism. This radical Islamist was la-
menting the incorporation of Muslim ethics into the logic of a consumer
market There were others, however, who argued against Tekbir, Inc by
comparing the manager Karaduman’s justifications of his shows with Is-
lamie sources In a readers letter published in Vakit and Selem, Ismail
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Uzun {1994} argued against Tekbirs definition of Islamic propriety No
religious leader, according to this reader, would sanction the show of some
modeling women to be watched by a joint assembly of men and women
This anthor, in turn, had his own defnition of "pl'dper Islamic covering,”
which he set against that of Tekbir:

The principul purpose of covered women’s clothing is the prevention of moral
degeneration it is meant to keep women lom arousing carnal sentiments in
men When this is the situation, it should not be appropriate fos prolessional
models who noimally pose in bathing suits to exhibit covered womens clothes *

Mustafa Karaduman, in an interview on an Islamist radio station, had
made 2 reference o Ayges life as wife to Prophet Muhammad He noted
that Ayse had watched a sword-and-shield display in the company of the
Prophet. He wanted to legitimize the Tekbir shows on this ground of siin-
net, of following the lifestyle of personalities in the first centuries of Islam,
the era that was called “the Time of Bliss” {Asr—t Saadet) by Islamists The
writer of the open letter in Vakiz argued against Karaduman's interpreta-
tion of Ayse’s act According to Uzun, “Ayse had watched a sword-and-
shield display through a window beside the great praver room standing
behind the Prophet and leaning heyr head on his shoulder” As in the case
of the fashion show scenario argued by the owners of Tekbir, the text of
this author was full of references to sections of the Kuran and to sources
on life in “the Time of Bliss ” Accordingly, what Tekbir did in the name of
Islam contradicted the sources Tekbirs clothes and manners of trading
were inappropriate from the standpoint of the Islamic observance of the
lifeways of the Prophet

Thus, there was dispute within the Islamist community itself about the
value of veiling exhibitions Some radical eritics c%ist:inguiéhed their under-
standing of Istam and covered women’s clothing from that promoted by
Tekbir Yot on a wider scale, as suggested by one of these critics, it ap-
peared that Tekbir had a greater ground of success than its opponents. Its
clothes were extremely popular among Islamist women Covered students
attended the exhibitions as ground for their political cause Tekbir had an
important hold over the market

It was not only Islamists, of course, who were using the mode of exhibi-
tion in the interests of a politics of identity. In fact, in that very week in
November 1994, when Tekbir held its fashion show in Mester, another
exhibition took place at the Cultural Center in the Harbiye neighiborhood
of Istanbul, this time for secularist politics It was Novembers 10, the com-
memoration date for Atatwrk’s death. And two secularist organizations, the
Culture and Arts Foundation and the Mustafa Kemal Organization, had
organized a show, narating the history of the bowler hat as introduced by
Ataturk for Turkish wear in the first decade of the republic ® Through this
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fashion show, entitled “The Hat is a Tale,” the secularist organizers wanted
to revive the spirit of the Hat Law as instituted in 1925 against the wearing
of the fez and the turban. Under this Law, Ataturk had also discouraged
the wearing of the veil by women Twldsh men no longer wear the bowler
hat introduced by Ataturk, but the organizers of the “hat show” were using
the hat as symbol of civilization, in their terms, to counferact Islamist
women’s headscarves The hat, in this exhibition, when worn by models on
display, 1epresented “being up with the times,” whereas “the veil” was a
sign of “backwardness © On this catwall, too, politics of identity was at
play. Producers of new versions of the classical bowler hat and long gowns
constructed these as contemporary and modern clothing (gagdas, in secu-
farist language), in an attempt to make a bold statement against Islamists.
They simultaneously were introducing and advertising their companies’
styles as available in Istanbul’s fashionable boutiques and departiment stores

The {ashion exhibition has a longer history in Ataturkist institutions, pre-
dating Islamist ones In fact, Fashion shows, as such, were started in Turkey
under the auspices of the Girls’ Institutes, which had been founded in the
1920s and 1930s to promote European-style dress among Turkish women.
Students in the Girls Institutes would produce the sort of clothing that
was fashionable in Europe at that time, integrating it with Turkish maotifs
and embroidery™ The institutes, of cowrse, were theie to help enforce the
Fat Law and no clothing style produced there included headscarves of any
sort for women Students who designed and sewed the dresses under the
supervision of their European-trained instructors would then exhibit their
products in front of their mothers, fathers, and relatives, as well as the
Republicanist bureauctatic elite ol the 1920s and 1930s Girls’ Institute
tailored clothes were in vogue, then, among the wives and daughters of
buteaucrats However, the mode of exhibition, as practiced in early repub-
lican years in the institutes, was qualitatively different from those undesr-
taken in 1994 by secularist or Islamist fashion companies The latter is in a
different contest, that of the free market for commadities at the end of the
twentieth century

The Force of Symbols

The claim to be representative of a “past Ottoman and Islamic reality” was
what gave the Tekbir exhibition its legitimacy and force. Indeed, the exhi-
bition of veils and headcovers would not have had claim to morality were it
not for the argument for revivalism The announcer of the fashionable
headcovers presented the company’s models under such titles as “Inspira-
tion from the Ottoman Palace " The manages of the Tekbir company had
called religious leaders {hocas) to pronounce their opinion on the propristy
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ol the veils produced by the company. Karaduman and his biothers wanted
to do business in the Islamic way And when they spoke aboul their enter-
prise, they made relerences to the lifestyle of the Prophet Muhammad and
to relevant Islamic souices. Yes, the organizers of the exhibition wanted it
to stand for Islamic morality and to be 1epresentative of the Islamic past.
The ambience of the exhibition hall was also preplanned to be "moral”
from an Islamic point of view, whereby women would be segiegated fiom
men in the audience There was an attempt. then, to authenticize (in this
case, “Islamicize”} the viewers space too. Unlike much of the world out-
side the exhibition room, Tekbir’s architecture of space would be closer to
“what befitted Muslims.”

And yet the exhibition also raised problems in repiresentation Despite
the efforts of the managers of Telbi: to package the space and activity of
the exhibition, nothing turned out to be so neat and orderly. The space of
the andience was separated by gender as demanded by Islam in the man-
ager’s politics and belief However, in the practice of the exhibition,
women and men kept visiting one another in the spaces 1eserved for the
other gender Children kept running back and forth When there wasn't
enough space for women, women were ditected to stand behind & 10w of
men’s seats. People were unused, in their everyday lives, to such segrega-
tion. The managers of Tekbir had attempted to create a repiesentation of
Islamic authenticity even in the andience’s space within the exhibition Yet.
it turned out to be difficult to maintain this representation’s unity between
referent and referred

Things were likewise “messy” on the stage The manager of Tekbir had
likened his setup to the story of Ayse, the Prophet Muhammad’s wife who
had watched a show while leaning on the Prophets shoulder behind a
window He did not want his fashion show to be distinguished from the
real life of the Prophet and his wives The models who were presenting the
clothes were all dressed to conceal their body-shapes, leaving only the fuce
or eyes and the hands in the open The manager of Tekbir had his own
understanding of proper Islamic gear for women. And Le proposed that
what his company was producing was “it.” Women who watched the show
wanted to share his thinking. Indeed, many of them showed enthusinsm in
applause and they defended the show, the event, the company, and the
specific clothing models in the name of Islaim They had enjoyed them-
selves and they wanted to think that this was indeed “tiue,” that they could
dress up beautifully like this and be Muslims.

However, women also expressed reservations i private They felt intimi-
dated by the tall, slender models and their poses They weren't sure
whether it was right for the men in the audience to be watching the
models who were exhibiting Islamic homewear At the end of the show, the
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fashion models, who had dressed Dback into their own clothes—blaclk
leather jackets, minisldits, boots—and exposed their wavy blond hair,
walked from the backstage onto the stage and through the reception room
where the audience was helping itself to refieshments, and departed
through the front door of the department store Covered women who were
chatting there did not like the appearance of the models in such explicit
gear after just having displayed “modest” Istamic clothing The models
who had watked on the podium to “represent Islam” had complained back-
stage about being Ataturkists and had trotted through the exhibition hall in
the end in their own clothes. The problems with the representation were
obvious even to the women in the audience who wanted to hold onto it
Radical Islamist critics in the press made more direct references to the
problems with the Tekbir affair

The Teldbir Fashion Show had claims to authenticity The managers
were presenting their clothing styles to be “alternatives to the woild of
fashion.” Unlike the “open” clothes wom by unbelieving Turldsh women,
Tekbir clothes were modeled on the so-called “real” that was Islam. Tek-
bir's motto was “the trademark of Islam.” The company was attempting to
monopolize the representation of the religion.

And it was certainly successful Despite a number of critical reviews of
the Tekbir fashion shows in radical Islamist newspapers and sadios, Tekbir
clothes were indeed extremely popular among covered women, and more
so than any other brand or style of covered women'’s clothing And like the
women who had watched the fashion show, many of the companys cus-
tomesrs wanted to believe in the representation The confusion of the
women in the audience was compounded by their ardent desire to hold
onto the representation as a symbol of “reality.”

This happened in spite of the women’s at least partial awareness of prob-
lems with the Tekbir representation of Islamic clothes. People in the audi-
ence questioned the certainty of Tekbirs representations and there were
significant critics who queried the validity and legitimacy of the whole
enterprise. Islamist women were not totally immersed in a discours_e that
works through mechanisms of representation They expressed confusion,
they reflected on what they watched, they thought it through and elaborated

However, there was still an effort to secure the representation, despite
ambiguity and questioning. As noted above, Tekbir products are extremely
popular and the company has been maldng huge profits Moreover, there
was immense effort and goodwill on the part of covered women to defend
Tekbir clothes and the like. That the representation was not so neat and
ordetly, and that there was awareness of the mess, did not resuit in a
popular rejection of Tekbir products On the contrary, there was mass con-
sumption. There was something else, then, that maintained the force of
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the representation even when its viewers and consumers thought that it
wasn't really real. The representation kept stumbling over itself, but it was
still effective. How?

It was difficult for Islamists to put the world that they were nostalgic
about on display At every tuin, it was too obvious that representation did
not match reality and that the representation had taken a life of its own as
symbol Yet there was reluctance among the audience, despite at least par
tial consciousness about the fakery of representation, to admit that the
representation was problematic Women in the audience mostly wanted to
hold onto the representation as if it stood for a greater reality of Islam and

Turkish authenticity They wanted to believe in the representation even if

it was difficult, in practice, to uphold the representation with perfect
equanimity.

What was happening here was quite complex The signifier “veil” had
taken up such meaning and power that it no longer mattered too much for
consuiners of Tekbir products whether the representation, as such, was a
construction. As a construction, no less, the signifier had power, potency,
and a life of its own. Now women consumed veils in-and-of-themselves,
rather than for what such appmel stood for. Teldir veils did not have to
represent Islamic moerality in an unproblematic way for them to be popu-
larly worn A politics of identity had become a politics over symbols in the
context of consumerism

To elaborate on this point, let me tun to the work of Jean Baudrillmd
In "The System of Objects” (1996), Baudrillard writes about the phenome-
non of the "pure signifier, without a signified, signifying itself 7 He
develops this concept in order to distinguish his appl"ozieh to “the com-
modity” from that of Marxist philosophers of “need.” Marxists critiqued
advertising for producing “artifictal needs ” They differentiated these fiom
needs that they deemed "authentic” (41). In contrast, Baudiillard argues
that “in the logic of signs,” or in the consumer society that he studies in
the late twentieth century, “as in the logic of symbols. objects are no
longe: tied to a function or to a defined need” (44, Lis emphasis).. And
there is consumption nevertheless

The headscar! has been interpreted by Islamists as a representation of
Islamic chastity, the holy past, and Turkish local cultuwre That the repre-
sentation does not neatly pair up with the ideal is obvious to many women
who cover It appears that in Baudrillard’s terms, the signifier “headscarf”
has hereby talen on a life of its own, living by itself even beyond its prob-
lematic representation The veil has a “social life,™ a different one, oW, as
signifier Tt does not simply refer to female religiosity or belief Now the
veil has gained meaning in-and-of-itself and almost independently of be-
Hef. It symbolizes itself, and in itself, it refers to polities of idéntity in
relation to secularists and the seculmist state
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1t is not the labor value congealed in the veil-as-commodity that disturbs
radical Islamist critics of commodification It is rather the supemmatural
value—ithe sacred, religious value. So, the veil for Islamists is the apparel
of a religious fetish. The problem arises when it is turned into another lind
of (commodity) fetish, from the point of view of radical Istamists How-
ever, that perhaps is precisely the point: in the age of commodification, the
veil takes on a different meaning, rather than remaining as apparel of be-
lief It takes on added significance in itseif: “it,” rather than belief, be-
comes the fetish; or, rather than remaining as symbol of belief, "it", the
symbol itself, becomes significant (the signifier in-and-of-itsell) in cases
where politics is waged over the symbol mote than on its content.

The Market for Identities

Thiough the ethnographic material presented in this chapter, 1 bhave at-
tempted to show how the politics of identity of secularists and Islamists in
the 1980s and 1990s is implicated in a history of commodification. In every
development of political activism, “identities” have been expressed through
the means of consumer goods® The creativity and innovation that goes
into bringing new goods into the free market leaves an imprint on the
politics of culture Identities are, to an important extent, produced in the
context of a marketplace. This does not diminish their personal or existen-
tial meaning and potency Rather, through an analysis of “the market for
identities,” I am interested in challenging claims over “authenticity.”

What is most curious is that as market production continues, activists for
both secularism and Islamism argue for the respective “authenticity” of
their habits of life and use Secularists and Islamnists have been countering
one another with contradictory nmratives of Turkish authenticity. Two ver-
sions of nationalism, both with claims to primordiality and close affinity to
the culture of Turkey, run alongside each other. The words used by activ-
ists in describing “identity” have force because there is a claim to origi-
nality In the 1980s and 1990s, the market had power in determining the
shape of authenticity Identities are not “real” in the essentialist sense of
secularists and Islamists, but are constructions And one important site for
the manufacture of our contemporary notions of “self” and “culture” is the
market.

The writing by Turldsh-Tslamist intellectuals on Turldsh identity is a cri-
tique of Westernization that could be compared instructively with anthro-
pologies that reify “native cultwre " In their public discourse, radical Is-
lamist intellectuals have tended to associate consumerism with the culture
of Westernists in Turkish society. In much contemporary Islamist writing,
secularists are portrayed as “fake” or “simulations of the West " In contrast,
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Islamists struggle with one another over the meaning of propeily “being
one’s sell” as a Muslim and a Twk In this 1eading, secularists are not
“authentic” They have mutated to repress their former true selves in
adopting Western ways of living. Central to Islamists’ critique of “secular-
ists” inauthenticity” is the latter’s habits of consumption Islamists reproach
secularists for using “foreign”™ and religiously forbidden things

A habitus of consumption is thus part of the everyday life not only of
Turkey's secularists but also, to a determining extent, that of Islamists.
Islamists have come to identily themselves as such by buying and using
things “distinet” from those used by secularists. There is a claim to recti-
tude here in the consumption of things that are closer to the Turkish Mus-
lim’s "tiue sell " The overcoats made of English silk were only one example
ol an “Islamist good” in which it is hard to distinguish between the West-
ein and the local, the foreign and the Islamic. The #rirban in itself is the
best example of the Islamist use of modernist measures in following the
prescriptions of a Kemalist state. When Orientalizing themselves and when
attempting to present themselves as "modern,” Islamists have taken more
inspiration from secularists and from the West than they have from the
Islamic and Ottoman past. Similar ambiguities exist in products that are
emblematized as “secularist.”

Islamist social critique too easily maps the lifestyle of Islamists onto that
ol Turkey's poor or Turkey’s economically underpriviledged The associa-
tions of wearing Western clothes and leading Westernized lifestyles are too
easily conflated with "Turkey's wealthy” in this political discourse. Accord-
ingly, Westernization was imposed on Turkish society by elites And, even
though the elites developed a lifestyle “foreign” to Turkey, “the rest of
Turkey” (also relerred to by Islamists as “the other Turkey”) kept to its
values or since found its true conscience Islamists have relegated all sorts
of lifestyles that they delined to be “improper from an Islamic point of
view”" to Turkeys rich “The real Turkey,” as Islamist intellectuals often
saic, or "the cultie of the people,” was not about using Western things A
binarist discourse on class went hand in hand with Islamists’ politics of
identity

This chapter has contested Turkish-Islamists” attempts to map a specific
construction of Islamic authenticity onto Turkey’s subaltern A certain pop-
ular and mainstream branch of Turldsh-Islamism (incorporating the core
group of the Welfare Party and its supporters) is interested not in over-
turning class distinctions per se, but in expanding the domain of middle-
elass taste and lifestyle to include norms expected of the devout Muslim

The symbols of modernity have indeed been associated with high class
in Turkey (Kandiyoti 1997) Yet, mainstream Islamists aie not countering
class stratification or the class system, but the symbolic references of high
class (Bourdieu 1984) They counter not medernity per se, but its symbols
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They would like “modermnity,” as a marker of class, to encapsulate the signs
of Islamic life, too, for a woman wearing a veil to be perceived as upper
class as well

As I have tited Lo show, a believing Muslim elass of capitalists has devel-
oped in Turkey and the Islamist movement has taken its shape in conjunc-
tion with the activities of this group The class of Muslim capitalists is
different in many ways {rom the secularist bourgeoisie The latter have
longer life histories in Tutkeys urban centers, more entrenched ties with
sources of Western capital, and we descendants of a longer lineage ol
wealth Most Muslim capitalists come fiom the conservative established
families of small towns or cities across Anatolia and if they now live in the
metropolis, they do so only lor the fist or second generation Yet this is a
class of capitalists, no less, even though, as I showed in my description of
the Islamic marketplace and the Islamist company, the specificities of their
business practices differ to a certain extent Muslim capitalists have cre-
ated a maiket for consumption, as well, and a prolific one at that.

Secularists and Islamists in contemporary Turkey are implicated in the
same capitalist market of consumption The politics of identity between
these communities developed in the shared context of Turkey's unification
with a worldwide free market of commodities and goods And what is
significant now is that Islamists are as active as secularists in the maldng
and shaping of this market ™
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Rituals for the State: Public Statism and
the Production of “Civil Society”

Might i turn out, then. that not the hasic truths.

not the Being nor the ideclogies of the centes, but

the [antasies of the marginated concerning the

center are what is most politically important to

the State idea and hence State {etishism?
—-Michael Taussig, 1992

The Soldier’s Farewell

Every night, toward nine, ten, or eleven o'clock when buses were sched-
uled to leave for different parts of Anatolia, groups of people from shanty-
towns in Istanbul would head toward the central bus station in Taksim to
bid farewell to their soldiers-te-lie. The new soldier, eighteen yeass old,
would be put in the passenger seat of a car, his close male {riends would
squeeze themselves in the back seat, and the car would take off toward the
bus station A whole convoy of relatives in a few other cars would follow
behind The young men would stand up inside the cars, thrusting their
heads and chests through the open windows, waving Turlkish flags while
chanting nationalist slogans The sound of rhythmic announcements of
“Turkey is the greatest!” would blend with the noise of violently blown
horns. Pedestrians would hasten onto the sidewalks so as not to get hit,
accidentally, by the speeding convoy.

There could be no mistake for the onlockers Here was another new
soldier being sent off for a year and a hall of military service "He is now a
soldier™ read stickers in the back windows of the convoy He might have
been going to the east where the army was warring with the PKIK (Kurdish
Worlers’ Party). Enlisting in the Turkish army was a matter of life or death
especially for those soldiers assigned to serve in the southeast It was com-
pulsory for these young men to enter a situation where they would be
trained to kill PKX suppoiters or be killed in turn. Little information about
the war was publicly available What one lmew about conditions of life in
the east was learned through channels, broadcast or print, subject to strict
state censorship It was within a hazy network of communication, created
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by a state power that deprived people of knowledge, that most people in
Twlkey have had to distinguish between fact and fiction. Soldiers who
served in the east were upheld by state officials, much applauded on state
TV and other cultural organs of the state. Mothers of the deceased (or “the
martyts,” sehitler, in the language of statist discourses) were publicly hon-
ored, sometimes with pension awards For many young men, coming of
age in downtrodden shantytowns of the big cities o1 in villages ncross the
country, the army has been a vessel ol hope. Becoming a soldier gives
them the sott of communal respect, show of affection, and high regard of
the kind they in no way othenvise could hope to obtain in their young
adult lives. It has been a rite of secolar statist initiation to masculine adult-
hood. A number of low-ranking soldiers whom I encountered on assign-
ment in the geographical west of Twlkey complained of their ill luck in not
having been assigned to the war zone. They envied the sort of attention
and respect that thelr cousins and fiends whao were sent to the east had
been receiving Irom their point of view, “there was nothing honorable in
being posted in the west ”

The convoy of the soldiers’ friends and relatives would arrive in the bus
station early enough to hold the farewell party They came to send off the
soldier with drum and pipe, two musical instruments commonly used in
Turkey [or celebration. A couple of men would beat and play as the hearts
of the hall excited and half nervous soldiers and that of their sad and
worried mothers and fathers pounded. Young men, the fiiends of the sol-
dier, clasped their arms around one another’s shoulders, all in a small cii-
cle, and folk danced at high tempo Women with loosely attached scarves
(usually not the Islamist veil) stood by each other on the other side of the
street o1 in another comer of the bus station watching the dancers and
soothing one another, especially the mother, about the departing soldier,
lier son. The soldier was thrown up in the air and down, [alling in the arms
of his [riends, up and down again, with festive shouts The group of young
men thrusted their arms up making the “sign of the wolf” with their
fingers

The grey wolf is the symbol of the pan-Turkist, far right-wing Nationalist
Action party (MHP) of one of Turkey's most outspoken fascists, Alparslan
Tiirkes. In the 1990s, farewell rituals for departing soldiers were colonized
by the signs, symbols, ways, and slogans of supporters of the MHP who
called themselves “the Idealists” (dlkiiciler) The Idealists reified the
“Turkic heritage of Turkey,” constructing racial, linguistic, and cultural
links between themselves and what they called the Turks of Central Asia.
They dveamt of a greater Turkey that spread beyond the borders of eastern
Thrace and Anatolia, a “Turkish Turkey” cleansed of other cultural thieats
and components, especially the Kurdish The Idealists ideologically de-
fended the state’s war against the Kurds, yet they often found the states

RITUALS FOR THE STATE 119

measures too mild or insufficient in curbing the PXK.' The MHP had
concentrated much of its reciuiting on youth

So the group of young men in the bus station chanted “Down with the
PKK!” There was no room in the men'’s section of the farewell for moth-
erly or sisterly sobs. The soldier was sent off with cries for more violent
war against Kurds

The realm of what some have called “civil society” in contemporary Tur-
key* is marked by many scenes, moze statist than the state, of the sort 1
have just nanated Farewell parties for soldiers-to-be are not officially or-
ganized by statespeople or by any state institution. Nor are they con-
pulsory It is a matter of informally planning a show of support for a fiiend
or a relative There is a history behind public farewells in the Turkish
military. In recent years, however, rituals that might formerly have held
other sorts of meanings, have become influenced by a statist ideology of
power The language, symbols, and feeling, the whole experience of the
soldier’s farewell hias been transformed, at least to a certain extent, into a
show of veneration for the state. The state is exalted, celebrated, and re-
ified in the soldiers’ farewells The fate of the soldier is uncertain; there is
an element of unknowing about what awaits the soldier once he steps ofl
the bus, at his destination. In performing the ritual of separation, the sol-
dier, his friends, and relatives—and even those among them who have
already served their aimy dues—Dblow up the image of the army in even
greater proportion for themselves and others who remain in its periphery
of power,

The MHP, a political party that has received between 8 and 18 percent
of votes in nationwide elections of the past decade, has injected statism
into an arena of what some theorists might still identify as “the separate
sealm of society ™ Stalist rituals organized by the state for itself me no
longer as convineing or as moving as informal ones organized by the peo-
ple for the state In Turkey, it has recently proven more effective for state
power to reproduce itself, not by enforcing narcissistic rituals, but by en-
abling certain groups, outside the center of state practice, to produce in-
and-of-themselves, in Foucault’s sense of the term, rituals of thralldom for
the state. ‘ ‘

Supporters of the MHP have a high record of crime and violence, yet
they have faced relatively little restraint by police, unlike activists on vary-
ing degrees of the socialist left The state of the 1990s, a secular demoe-
racy, demanded a realm of civil society in favor of itself The MHP has
served the function of mobilizing so-called members of civil society around
nationalism and militarism The MHP% rise to governmental power in
1999, based on the lage proportion of votes that it won in the elections,
reflects its increased popularity in the periphesies of the state® Today's
soldiers farewells are as if spontancous They are one of the central sites
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in which the Turldsh state has attempted to produce an idea of itself as an
frreducible and eternal power The bus station has become a crucial locus
for a statist discourse’s productive technigue of power In this instance,
governmentality is not repressive or enforcing, but self-generating Here,
elements of civil society, as they have so far been defined, take initiative
and (actively} resubjugate themselves to “the state,” as though it were of
teir own wiil

One could ponder and ask, what alternative is available to these young
men and their refatives? Enlisting in the army is compulsory and the statist
narrative for departing soldiers is 2 way of putting meaning into a possibly
eternal separation from friends and family There has to be a point, a basic
sense of understanding, about the emational turmeil that comes from leav-
ing loved ones and enlisting in one of the harshest of disciplinary regimes,
one that minutely orders and organizes as it simultaneously produces vio-
lence and death If they were not to cling on to the concept of the state in
this moment of danger, it would be harder for mothers and fathers of the
soldiers to explain the situation to themselves Sending their son off to
danger: for what? “For the state” is the ultimate and convenient explana-
tion This makes more sense than sending one’s child into a void, into
nothingness The notion of the state is a primary category of “the common-
sense” of the world we inlabit at present. It has been normalized What is
interesting in these rituals for the departing soldiers is the element of
statist ceremonial in them For the emotional separation to make sense,
extia or excessive meaning has been ascribed to the state on the puit of
those in the periphery of institutions of state power

In the context of the 1990s, the notion of Turkey was more popular and
powerful than any other symbol of sociality appeared or could have
claimed to be. fven though the Islamist movement had gained in strength
and following, with offshoots antong the pan-Turkist nationalists, belief in
God did not move as many people as did a commitment to Turkey. Loyalty
to the country (ilke) or the motherland (vaten) was expressed in many
fashions in the domain of public life. Ceremonies for soldiers-to-be were
one such site of public performance for and celebration of the Turldsh
state. Such public events were ordinary in the 19905, so commonplace that
one could regularly encounter such scenes in the everyday of neighbor-
hoods and central public squares of Istanbul At night, in the narrow
streets of a shantytown, in speeding cars along the Bosphorus, or on the
main streets of the city, it was no swprise for passersby to encounter
young men with the trappings of "Turkey” marching along with slogans in
thralldom for the Turldsh state. “Turkey is the greatest!” the young men
would chant, sometimes accompanied by young women. They would beat
drums through the neighbothoods People would run to their windows to
see the Tuildsh flags held on poles or hung over the young mens’ shoul-
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ders The Turkish flag was a central component of such shows of national-
ism on the street?

Tarkey, then, was a deminant chronotope that people had to engage
with Yet, nationalism of this soit was not simply enforced by state and
army elites At the site of the soldier’s farewell, as at other sites of celebia-
tion for Turkey, there was a significant element of spontaneity The young
men were maling use of a certain agency in gathering avound the symbols
of the state Implicated in a statist discowse that prevailed in public cul-
ture and underwrote the very idea of conscription, these young men were
obliged to deal with the state But, at another level, they were also employ-
ing the chronotope of Turkey for their personal interests and identifica-
tions. Publicly exhibiting enthusiasm for Turkey had become an aspect of
young masculinity here, particularly in the margins of social and political
power Young men were enhancing their maseulinity vis-&-vis one another
and in relation to women around them, in employing the terms of a state
culture The accentuated meanings of state and country were deployed in
the reproduction of masculine identities In those particular individualized
senses, then, the siate was not only an abstract and distant idea For these
men who participated in public rituals for Turkey, the word “Turkey”
spoke to something deeper. It encapsulated their utopic wishes as individ-
uals struggling to get by in the world “The good of Tuikey” was metaphor
fo1 heroic naryatives of socio-economic hardship Through the symbols and
paraphernalia of Turkey, young men told the stories of their experiences in
this world. Upholding the country as ultimate value gave these young men
a sense of collective purpose In this time of an international culture of
statism, no other chionotope but the state was able to deliver the signify-
ing functions that were needed by these young men When unemployed,
out of money and means, confused emotionally, growing up, struggling to
survive in a vicious wban woild, young men in Istanbul’s shantytowns took
to the stieets at night, particularly on special occasions such as army con-
scriptions and soccer games, and they shouted for Turkey They walked
through the broken streets of the poor shanty meas, their homes, and
through the city’s public squares while vigorously waving Turkish Hags, red
and white, all about

The soldiers farewell was one scene in which ordinary people in Turkey
appewed to be involved in the making and reproduction of one face of a
statist discousse in their everyday public life. Throughout this chapter and
the next, I will descitbe many other such scenes, invelving people from
diverse segments ol society in Turkey——secularist activists, consumers of
popular culture, leftists, as well as cynical critics of the state The focus will
be on mundane practices of everyday life, ordinary habits of discussing
politics, watching TV, o1 [ollowing spoits events, all central sites in the
procluction and reproduction of public life and culture in contemporary
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Turkey. In ethnographically describing specific sites of popular interaction
with the idea of state, T will study the manner in which the constructed
notion of state is invented and reinvented through ordinary life practices
and processes. 1 agree with Michael Taussig who has wgued that it is in
the lives and beliefs of ordinary people that the idea of a state takes its
shape (1992, 132).

The driving question of this chapter is what makes “the idea of the
state” (devlet) tick for people in Turkey?" What place does the state have
in the habits of everyday life? Or, is that precisely the very space on which
the idea of state is ideologically constructed (where the state is really lo-
cated), rather than in the hallways of public institutions or the postures of
official personalities? What sort of need does the netion of the state ad-
dress in ordinary people that something else doesn'’t seem to satisfy at this
historical conjuncture? What makes a constructed idea of state so convine-
ing acioss ideologies and social differences?

In the middle of the 1990s, there were a number of sites where the
notion of Turkey, the Turkish state, and its symbols appeared to have exis-
tential significance for people. And yet this very period has been predomi-
nantly studied, by social scientists of Turkey, as marker for “the develop-
ment of civil society” (e.g, Gole 1994} The ethnographic material that
informs the theoretical concerns of this chapter helps us 1eflect upon the
asalysis of civil society and the state. Are these analytical categories really
useful? Here, I would like to propose that before wishfully jumping to
conelusions about the development of civil society and the public sphere in
Turkey in the 1980s and 1990s, as a doxa of contemporary social science
has done, we should attend to the persistent meaning that the Turkish
state still holds for actors in society who, in various ways, have fetishized it”
In this trip thiough the extra-official ethnographic loci of statism, I ask,
why does the state appear to be an insurmountable reality?

The Wrestler as Leviathan

On August 3, 1996, a little after 7 P M, the second channel of Turkish state
television (TRT2)" bicke the news of "Turkey’s success” in the Olympics
Wrestler Mahmut Demir from Turkey had won the gold medal "It is the
fourth time that Turkey wins a medal in the Olympics,” said the reporter
As the image of the well-built Mahmut Demir was shown on the screen,
wrestling with his 1ival in the finals, the breathless voice of the 1eporter
was heard in the background “Brave Mahmut!” ciied the state-employed
speaker He took a loud and deep breath that gave the impression that he
could choke or fuint Liom excitement "Malinut, the champion of the
Olympics!” said he, in the middle of a gasp Mabmut appeared on the
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screen, this time in his awards ceremony The flag of Tuikey had been
raised on a pole and a medaled Mahmut, with eyes directed toward the
Rag and arms straight on either side, sang to the playing of the Turkish
national anthem ° His eyes were {ull of tears The television clip ended as
Mahmut was shown wiping his eyes with a handkerchief. His big figure
almost disappeared behind a Turlish flag, with its bright red background
and its white star-and-crescent. It was not really Mahmut who had won the
medal in this representation As his tearful eyes, which reflected the red-
and-white flag, suggested, it was Turkey that had won the medal Mahmut
had to appear proud not for having performed well, but for having earned
an honor for his country

In the 1980s and 1990s, sports became a central site for the production
and enhancement of public veneration for the Turldsh state. There is, of
course, a longer history to the intricate links between spoits and national-
ism in Turkey As in Italy and Germany of the 19305, in Turkey’s first
decade of national formation, the scout movements for both boys and girls
were instituted to promote a feeling of national unity under the state. The
19th of every May was 1eserved for the celebration ol Youth and Sports
Day, when young people performed gymnastics in Jarge public stadiums *
The development of a culture of disciplining one’s body for aesthetics or
strength is indistinguishable in Twrkey from the process of nation-state
formation. Yet, in certain periods, more than others, sports became a par-
ticularly fruitful arena for the perpetuation and popularization of the idea
of Turkey as the uitimate good for which all ought to strive. This was the
case in the 1980s and 19905 !

After the military coup of 1980 and the supression of certain (mainly
leftist) sorts of political activity, politicians found that they had to create
new strategies for maintaining the idea of the state Thiee years later, the
army permitted "free” elections (only those parties that were sanctioned by
the army could participate), and what in Turkey is “secular democracy” was
reestablished ™ A medium was required, something that would not dimin-
ish fiom the state’s facade of democracy, whereby the idea of one state
could popularly (in itself} be produced and reproduced Nothing proved to
be a more promising arena than spoits for the development of new sites
for the self-generation of state power. From the middle of the 1980s, when
Turgut Ozal was in power with his economice {or neo-) liberalisin, massive
state [unding was reserved for sports Politicians outspolkenly hoped that
youth would divert their attentions from politics (of the sort that flourished
in the 1970s with a strong socialist movement that almost toppled the
state) to the more amicable and apolitical activity of sports What was pre-
sented as apolitical, neutral, and almost child-like was, of course, highly
politicized. in that spoits in the 1980s and 1990s was once again tuned
inte a crucial domain for the public exhibition of thralldom for the state
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Collective support for national teams in foreign competitions could be rep-
resented by the state as a spontaneous feeling generated by society One
{orm of politics had been substituted for another, this time a politics of the
status quo in the garb of fun or popular culture No other site would prove
to be more fruitiul for the production of the semblance of support for
the Turldsh state, than the mundane and popular habit of following sports
on TV

What cricket is for India, soccer and wrestling turned out to be for
Tutkey In the development of the culture of sport in the twentieth cen-
tury, soccer and wrestling distinguished themselves as the most popula
and most promising in the incitement of nationalist fervor. They were con-
strued as Turkey's national games In the 1980s, wrestling, with a history
that preceded the building of the republic, was symbolically associated
with a tradition of Turkish power: Turkic-to-Ottoman-to-Turldsh statecraft
personified in the image of the wrestler as Leviathan The government and
presidency of Ozal, with its Ottomanist revivalism combined with a version
of laissez-faire Westernism, provided special support to the sport of wres-
tling Wiestlers were trained not only in strength and physical strategy, but
also in an understanding of a Turldsh-Islamic tadition of statecraft The
truth effect on the subjectivity of wrestiers was that many of them became
practicing Muslims. So muceh state support was provided for this sport in
the 19805 and 19905 that it is not surprising that a Turkish wrestler won in
the Olympic games. When Mahmut Demir obtained the gold in the last
Olympics, the headlines in the pan-Ottomanist and Islamist Zaman news-
paper were as follows: "Mahmut’s suceess enabled us to lift owr heads hom
the midst of bad news to take a [resh breath of air™* Wins by national
teams in foreign competitions have had this sort of effect on a majority of
men, as well as women. in Turkey Games with international, and partie-
alarly with Ewropean, teams have been mere than mundane exhibitions of
physical discipline. Beyond the fascination with bodily strength and tactics
or with the excitement of betting, what is now at stake for consumers ol
sports is what media and state organs have termed “the image of Turkey ™
Sports, like polities. warfare, economics, and beauty contests, have been
transformed into an important arena for the Twkish state to test itself
against global powers-that-be (invartably Europe or the West) That was
the meaning of the Zaman newspaper headlines: in the middle of negative
stortes about the condition of Turkey, Mahmut brought the gift of relief
With his rival’s back flat on the mattress, Mahmut caressed the wound of
the Turldsh state and its fetishists

Popular interest in wrestling rose as a new domain for a culture of sta-
tism in the 1980s. Yet, in this period, no other practice but soccer {futbol)
proved to be more promising for the production of a popularized notion of
state. In Turkey, the activity of watching soccer was historically tuimed into
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an important component of boys” socialization into manbood A major pas-
time for a large majority of men, enjoying soccer as spectator, if not as
player, is an important marker of gender There e many soccer teams,
muostly identified with particular regions of the country or particular neigh-
borhioods of big cities Early on in their lives, boys are taught to support a
certain team. Many are encouraged to cheer for their lather’s favorite team
or the one that represents their town ol origin. Soccer consumes so much
of a significant proportion of men’s lives that the team they favor becomes
part of their identity Young boys are asked what team they suppmt, after
being questioned about thelr name and age Men make and break bonds
with one another over soccer What is called a [anaticism for soccer is
respected in men as marker of proper masculinity Girls and women are
not completely excluded from the activity of cheering for soceer teams, yet
when they do so they do it with more of a sense of humor than men Men
approach soccer more seriously, as something more than plain entertain-
ment They abandon many other priorities when an important game is on
TV; they structure their days according to game hours; they silence every-
one around the screen when critical plays are about to take place Many
men take the success or failure of the teams they support personally; they
fear being a source of ridicule in front of peers who support rivaling teams
Soccer, in this period, has been a central medium for the expression and
deployment of gender relations in Turkish society.

In the mid-1990s, soccer games excited physical violence among rivaling
fans Al the end of a number of impoitant games, some people were
beaten up while others were accidentally killed by bullets fired into the air
by festive fans Supporters of leading teams in Turkey (such as Galatasaray,
Fenerbahge, Begiktag, and Trabzon) have formed “socceric” (as in “eth-
nic”) groupisms for themselves, to the point where the presence of rival-
team {ans during moments of excitement or desperation has led to vio-
lence Gender, class, and regionally based divisions have come to be
constructed in the tribunes of soccer stadiums, in front of TV screens at
home, or in neighbothood coffechouses for men.

To counteract the symbolic effect of intranational sports—that which
accentuates conflict internal to the circumference of Turkey—politicians,
journalists, and advertisers have created a good deal of hype around Tue-
key’s participation in international sports In the 1980s and 1890s, leading
soceer teams hired foreign brainers to push their players to the World Cup.
And Turkey’s national team indeed turned out to be successful in develop-
g itself to compete, and sometimes to win, internationally The games of
the national team in foreign, and specifically European, stadiums have
been presented in mass media and in cultural organs of the state as a good
chance to create a sense ol common {national) purpose mmong a social
diversity of soceer fans. And during times of desperation about the future
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of the integrity (singularity) of Turkey, gatekeepers of the idea of the Turk-
ish state have resorted to the enthusiasim that is generated by Twrkish
soccer abroad

Belore one of the national team’s games with a Twopean rival in the
summer of 1996, the daily newspaper Yeni Yiizydl published a front-page
editorial that put a heavy symbolic burden on the result of the game. Yeni
Yiizyd is one of contempormy Turkeys most liberal newspapers, in the
West European social democratic sense, taling individual rights vis-a-vis
the state and its commitment to democracy as its litmus test of politics In
its short history of publication, the newspaper has taken a stance against
authoritarianism in various institutions and sccial movements. For exam-
ple, its journalists have exposed the violeat actions of police in suppressing
reporters and political activists. Yet when the time came to represent the
national team’s game in Europe, Yeni Yiizyl's editorial was what I call
statist Lile many other organs of what would still be identified as the
domain of civil society by certain scholms (eg, the press), Yeni Yiizyl
transformed the activity of supporting the national team into a matter of
reflex or common sense, normalizing support for the idea of Turkey. “We
hope that the team will be successiul enough o elevate a feeling'of na-
tional unity after all the recent calamities we have had to experience,” read
the editorial The games were to be played in the aftermath of politicians’
long-lasting struggles with one another and their inability to form
government.

The habitus of soccer viewing, when propeily constructed, indeed
proved to be a productive arena for the perpetuation of Turkey as a com-
mon cause It had the power of as if swpassing cultural, ideological, as
well as class- or ethnic-based conflicts (if not those of gender) in society
The truth effect of the contemporary activity of following soccer was re-
vealed to me at the time of the national team’s game, when I heard the
tollowing lines chanted bombastically on the streets of Istanbul:

Ewope Europe hear our voice
This is the sound of the footsteps of the Tuiks
Noone can deal with the Turks
Ewrope Europe guard yourself!

A statist discourse operating through the discipline of rallying for socce:
teams was expressed in this march, as if overcoming differences in clags,
ethnicity, and experience The national gmmes, more than other sites of
stately power, proved to be most effective in creating a fagade of egulitari-
anism and common purpose, an "imagined community” (Andesson 1891),
under the Turkish state: if not a state for all its citizens, 2 state for all who
rally for it

When a national team won a game against a European temn (a highly
symbolic one in Turkey), hundreds of people took to the streets at night,
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mostly young men, but also many young women. Central paits of Istanbul,
such as Taksim Square, were crowded with people waving Turkish flags,
jumping up and down to the steps of the halay (a version of Turkish follk
dancing), rejoicing, and singing nationalist tunes The aftermath of such
wins was marked by expressions of utter enjoyment and emotional out-
bursts. Excessive drinking, high speeding in cars, and firing guns randomly
in the air were common to the peculiar sense of victory on these occasions.
Streets were filled with the wild sound of car horns The pan-Turldsts and
Islamists among the soccer fans were heard chanting "God is the greatest”
{Allahiiekber!} in these events, interpreting the defeat of the European
team as the bowing down of Christianity {or Europe) to (Turkish-) Islam.
Many soccer fans in the crowd waved the three-crescented red flag of the
pan-Turkist MHP in the air. Il young women did not thiill to viewing
soccer on TV or if they argued with their male relatives over the commo-
tion of watching the games in the house, they seemed overjoyed with the
show of excitement over Turkey’s success once the game was over and it
was time to go out into the street with friends and brothers in a spirit of
festivity

What is the meaning of 1allying for the idea of Turkey? What is it that
has turned a vague notion of the good of the country into a value of second
nature to such a majority of people who are from the geographical area
that has historically been constructed as Turkey? What is it that gives the
notion of this state the sort of potency it maintains, over and above other
social, communal, or ideological associations for such a significant majority
of people? How is it that in the domain of a diversity of social movements,
public critique, and political agendas—including that of the Wellare
Party—that the idea of the state is, up to this point, irrecoverable? The
almost spontaneous support that it generates among its subjects must be
one of the ways in which the Turldsh state, in spite of trials and tribula-
tions, remains intact

The Flag Campaign

In June of 1996, the People’s Democracy Party (HADEP), a political party
founded by Kurdish intellectuals and activists, held a public meeting in the
city of Diyarbaku in southeastern Turkey The meeting site was decorated
with flags of the PKK, at war with the Turkish army for a separate state
But as Tuldsh political disciplines demand, a flag of Turkey was also main-
tained, spread over a couple of poles At the time, HADE?P was a political
party legally recognized by the Turldsh state, hence it was bound to follow
certain vituals of Turkish statecraft HADEP is an offshoot of a former
Kurdish party, the DEP (the Democracy Party), which had been banned
from parliament on charges of having links with the PKK * HADEFP was
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founded while DEP parliamentarians were still in prison or on trial The
new party had participated in the national elections of December 1983,
receiving only about 4 percent of countrywide votes, at least according to
formal poll results

In June, HADEP leaders were attempting to revive their constituency
In that well-attended meeting, a young man climbed up to the pole where
the Twkish flag was hanging; he untied the fag and pulled it down, ali in
front of a huge audience listening to the talks of HADEP leaders The
scene was recorded on the cameras of public and private TV stations Jour-
nalists quickly took note of the young man’s act, getting ready to blow it up
on the next days front page On the following morning, the event was
represented as a national scandal in Turkey’s mainstieam media The im-
age of the young man tearing down the Turldsh flag was constructed as the
main issue or the major public event at the time. Culture industries, as
often directed by versions of statespeople, capitalized upon this image,
encugh to have it produce a significant effect on the public culture.

On the weelk after the scandal of the HADEP meeting, the most popu-
lar media companies (in particular, interStar TV, SHOWTV, and the Hur
riyet newspaper, all privately owned), announced “a flag campaign” (bay-
rak kampanyast) calling on citizens of Turkey to hang Turkish flags on the
street-facing windows of their shops and homes. The campaign was intro-
duced by the media giants as a spontaneous protest "of the people (halk)

against those who want to divide the country” Indeed, on the evening of

the declaration of the campaign, Tuildish flags appeared on windows all
over Istanbul The whole city was spotted with red-and-white (see figure
5} Not even on national holidays, when it was customary to hang up Hags,
would one have encountered such a massive display of this symbel of state.
There had been no formal pressure on the part of public officials o1 police
to have people join the campaign That would have defeated the point of
the contemporary Turkish states governmentality in operation. The point
was fo create an appearance of spontaneity. That it was the press and not
the state that had organized the campaign was officially deemed signifi-
cant. The press, according to the official discourse on democracy, was an
organ of civil society, a representation of the people It was an entity out-
sicle the state. That the press and the people in-and-of-themselves collabo-
rated to defend the Turkish flag against Kurdism was taken as symbol of
the popular base for Tutkey and the Twldish state. Visually, the masses of
red-and-white and star-and-crescent, in side streets, local shops, and pri-
vate homes all over the country, could give the impression of a public
support for the idea of a singular Turkish state against that of a separate
Kurdish state; of society, of its own will, standing up for the status quo or
the Turkish state.

Not every house or shop mround the city had a flag hung up, and that
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Figure 5. Neighborhood shop in Istanbul, selling nationalist trinkets and paa-
phernalia. including Twkish fags (in all shapes and sizes). Bags of the pan-Turkist
Natfonalist Action Party {the MHP) with the three crescents, and flags of the soc-
cer team Galatasaray

information is as important as the apparent participation in the campaign.
But I do want to draw attention to what was the more widespread phe-
nomenon of joining the campaign The ethnographic gaze has often been
turned to what is today called resistance in anthropological accounts: resis-
tance to power, to colonialism, to the nation-state.” What has been litile
studied, however, is the more significant, peculiar yet extremely common-
place, practice of active suppoit for the state on the part of the people, or
participation in nationalism As the ethnogiaphic passages in this chapter
show, there is significant public support for the idea of the state in Turkey.
Much personal and collective meaning has been loaded onto the chrone-
topes of state and country. Domains that have been analyzed to be outside
the state (civil society, the press, social movements) have on these impos-
tant and widespread oceasions operated as sites for the veneration of the
state I am more interested, therefore, in studying public participation in
and perpetuation of, rather than resistance to, state power
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Private TV channels had a crucial role in announcing the Turlish flag
campaign. Much scholarship has been devoted to explaining the flourish-
ing of private TV channels in the 1980s (against state monopoly over pub-
lic broadcasting) as an element of “the development of civil society against
the state,” or as a test case for a free market of ideas. Jowrnalists employed
by private TV companies, many coming from formesly socialist back-
grounds, take pride in working for the private as opposed to the public
channels, almost as if they me accomplishing their activist political mis-
sions. Some of these journalists characterize the rise of privatization in
Turkey's TV industry in the 1980s as a time when forme:ly censored infor-
mation was made more widely available Such journalists have channeled
their energy to exposing corruption rings involving politicians and violence
conunitted by police Characters and opinions that had no place en the
sereens of the state-run TRT—Kurdish leaders, Islamists, and socialists——
found slots reserved for themselves in forums organized by the new and
private TV stations

Private TV channels have indeed brought significant change to the circle
of publicly available information. This has been a significant development
But another dimension of the mainstream TV chiumels remaing unstudied
or overlooked by these scholars who have easily classified such channeis
as elements of civil society. The most popular TV channels (those heralded
by journalists who support freedom of speech) have also been central
to the production and reproduction of thralldom for the Twikish state
Their hands-on organization of the Hag canpaign was one such concrete
example "

Does “Civil Society” Exist?

A significant body of social science literature focusing on Turkey in the
1980s and 1990s charactesizes the period as one of progressive and favor-
able democratization and demilitarization, of a decentralization of state-
craft, and, most importantly, of a development of “civil society” and a cer-
tain sort of pluralism and multiculturalism in Turkish SOeieljf Prominent
scholars have contributed to creating this picture of the period that fol-
lowed the coup of 1980 Pivotal in this regard has been the relativist
approach of certain of these scholars to the Islamist movement as it rose in
popularity. Indeed, the period that these scholars presented as an example
of “democratization” and “the development of civil society” was the very
period in which Islamisms were developing their constituency. Further-
more, these scholars explicitly interpreted Islamicization in Turkey as “the
awalkening of civil society against the state” after seventy or more yemrs of
slumber. The rise of formerly banned religious ordess {tarikats) in popu-
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larity, the flourishing market for Islamic publications, the opening of nu-
merous Islamist foundations, the adoption of the headscarf (tirban) and
veil by an increasing number of women, were all cited as evidence for “the
retun of the repressed” by such post-Kemalist social scientists

Nilisfer Gole's sociology of the 1980s and 1990s is one highly influential
example of a post-Kemalist perspective on contemporary social formations
in Turkey. In an wticle titled "Towards an Autonomization of Politics and
Civil Society in Turkey,” Gile writes,

In terms of the state-society relationship, the post-1980 era has been a turning
point in Turkish political development During the 1980z, the autonomization of
civil societal elements [rom the grip of the center——a process that started in the
1950s—Dbecame even more pronounced Only in the 1980s did future-
oriented revolutionary political utopias lose their appeal, a change that permitted
a moze diverse spectrum of political participants Women, ecologists, veiled stu-
dents, and homesesuals and hanssexuals appeared on the political scene and
brought to the agenda such themes as environmental protection, female identity,
and individual freedom Usnprecedented kinds of political action followed to
further the new causes: women marching to piotest being battered by men,
people joining ecologists in demenstrations to save tuitles. Islamicist women stu-
dents resorting to hunge: strikes against university dress codes that banned the
“Tslamic outhit” in the classioom, and homosexuals and transsexuals making pub-
lic demands for protection of their civil libertiss These new protest movements
and their proponents were neither written off as 1idiculous, reactionary, ot deca-
dent nor considered tivial by the public at large. Once in power, the ANAP
{Motherland Party]. began dismantiing the state by its policies of decentraliza-
tion of government, privatization of the state economic eaterprises, and reorien-
tation toward a market economy. The development of liberal, Muslim, and leftist
movements demonstrated the basic dimensions of the autonomization of civil
society. The liberal discourse, which was rediscovered and became fashionable
alter 1983, developed simultaneously with a murket economy . . If the liberal
movement represented the economic dimension ol the autonomization of civil
society, the Islamicist movement represented the cultwial dimension. (1994,
213-22)

Central to Gole’s analysis of the period is a comparison with the 19705 As
she characterizes the 1970s as period of violent utopian stife between
leftist and rightist groups, Gole portrays the 1980s as a context within
which public discourse was rationalized, social movements diverted their
attention fiom counter-state politics to constructive searches for new pol-
icy under the dominion of the state, people of opposing political leanings
could begin to listen to one another in # harmoniously shared social space
(219-22) When one reads this sociological account, one may be left think-
ing that flourishing, diverse civic formations from environmentalists to
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Islamicist women's groups, feminists to gays, have evolved to coexist peace-
fully as elements of a liberated public sphere in Turkey in the aftermath of
the military coup of 1980

Howevey, in seeldng Lo isolate an almost ideal-typical picture of m “au-
tonomous” public sphere, this account overlooks the ongoing presence and
power of representatives ol the state—-city governor, po%ice, riot policez,
traffic police, municipal police, secret service, soldier, militay offices,
mafia, judge, univessity professor, dean, clerk—in the same public sphere.
The 1980s, the period that Géle analyzes, was a period of tension-ridden
struggles between diverse organs of the state (sometimes in disjuncture
with one another) on the one hand, and members of social movements
{also in collision) on the other What has been left out of this account of
the public sphere is the effect that martial law and war in the southeast has
had on public culture all over Turkey after the military coup, as well as the
prevailing repressive, contiolling, and intervening power of various organs
of the state, in such diverse places as prisons, courtrooms, airport check-
points, stieets, universities, neighborhoods, or through medin and other
means in one’s home. Various representatives and defenders of the state
have had an enduring and at times violent presence in the public sphere in
the very period that has been defined as one of “demociatization” and “the
autononization of the societal sphere ”

One may perhaps ask whether it is empirically possible to identify state
and society as separate domains Perhaps there is no autonomization to be
observed, but rather what may be called a changing enmeshed relation-
ship Organs and f{actions of “the state” have had enduring repressive
powey, in Foucault’s sense of the term; however, there has been a simul-
taneous attempt on the part of “statesinen’” to practice power productively
The means of enforcement of the state no longer appears sufficient to
maintain the idea of the Turldsh state, without the independent support of
spheres of society In the 1930s and 1990s, there was extensive effort on
the part of statespeople to mobilize “sell-generating”™ or “spontaneous”
sites within society in order to reproduce and enhance state power This is
a historically specific and contingent synthesis of Foucault’s repressive and
productive hypotheses, developed within the Twldsh context. Perhaps
Géle and others who iead “the develepment of civil sociely” into their
analyses of contemporay Turkey have confused a changing discourse ox
technique of state power with an autonomous rise of civil society. Indeed,
statesmen have liked to make it seem, especially in the period that Géle
describes, that their rule is contingent upon “the progiessive development
of civil society in Tarkey of the 19805 The idea of a separate realm of
society was used by politicians seeldng legitimacy, more in this particular
historical period in Turkey than any before The technique of demoec:atic
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power was the issue ¥ This was no simple and linear development of civil
society.

Gole’s account can be instructively compared and contrasted with the
work of Jiirgen Habermas on prospects for the future development of the
public sphere. Habermas’s theory explores possibilities for the temporal
development of the public sphere, or in his terms, of informed and rational
communicative interaction about matters of common concern to the public
{1989). Gole reads the 1980s as period of progress, in a certain Habermas-
ian sense, that is, of the Jormation of a public context for reasoned agree-
ment and disagreement, addressing taboo issues in the spirit of cool-
minded discussion. What distinguishes Gole from Habeimas is perhaps
what could be read as her critique of Habermass Eurocentrism. A crucial
component of Goles account of what she calls “an autonomous societal
sphere” {1994, 221) in Twkey of the 1980s is the advent of Islamic values
and the Islamicization of politics. Habermas, a secular humanist who takes
secularization to be the necessary companion of democratization, would
not interpret Islamicist movements as elements of a developing public
sphere. For him, as for other Western philosophers in the Marxian and
Weberian tradition, Istam, in particular, would fall outside an understand-
ing of rationalization Gole’s woik is valuable as a challenge to this sort of
QOrientalism, a version of which is also prevalent among a significant seg-
ment of Turkeys contemporary Kemalists ™

The work of such post-Kemalist scholars of Turkey can be studied and
situated within a wider conceptual shift in scholarship on the Middie East
For postwar studies of the Middle East, the state was the object of study.
Karl Wittfogel's Oriental Despotism (1978} was perhaps a bit of a carica-
ture of what was the predominant approach to Musiim societies, where an
absolutist, all-seeing, and ail-controlling state was constructed as definitive
of Islam. Whole institutions of area studies were devoted to demonstrating
what was imagined to be the intrinsic incompatibility between Islam and
democracy, Islam and civil society

In turn, in the late 1970s and early 1980s, the publication of critiques of
Orientalism by Edward Said and others (e.g, Maxme Rodinson, Samiy
Amin, Talal Asad), led scholars of the Middle East to reflect on the relation
between the analytical eategories that they used on the one hand and Eu-
ropean powei on the other Concepts that had formerly been assumed to
be part-and-parcel of an exclusive European heritage (e g, capitalism, ra-
tionalization, democracy, secularism, and civil society) were deemed rele-
vant in this new generation of studies of Muslim societies. Focus was
shifted from the state to society, as scholars began to describe forms of
public 1esistance to the state, upheavals, social movements, and civic for-
mations While previous research tended to deny the existence of society
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in the Middle East, juxtaposing it with its Hourishing counterpart in west-
ern Europe, post-Orientalists began to identify elements of civil society, or
the authentic politieal and cultural activity of the people as undirected by
the state. There is now a whole body of literature on civil society in the
Middle East The collection edited by Augustus Richard Norton (1995),
has been so influential in this regard (see also Twmner 1984; Sadowsld
1993} that academic journals have organized special issues around this
theme, panels have been formed to discuss this subject, and anthologies on
the topic have been published. Anthropologists, in particular, bave directed
their energy to “challenging Western models of civil society,” writing eth-
nographies of alternative, non-Western forms of publie coalition beyond
the state They have identified many new domaing—TIslamicist welfare net-
waonks, for example, or working women’s informal neighborhood coalitions—
as elements of what could be called civil society (see Hann and Dunn
1996) So much attention has been geared to the unearthing of forms of
civil society in the Middle East that one could now speak of a new ortho-
doxy in the discipline. With this conceptual shift, we have moved from
Burocentric studies of domination and power to culturally relative studies
of resistance. The wark of post-Kemalist Twldsh scholars has to be placed
within the context of this wider transformation in metropolitan studies of
Islam

While aclmowledging the aitique of Orientalism and Kemalism ad-
vanced by such scholars, I nevertheless remain as unsure of the value of
the terms “civil society” or “public sphere” for ethnographic study, as I am
about “resistance.” a concept that has been overused to explain almost
every minor act of social dissent around the world® Significant studies
take the state / civil society distinction to be real There is an attempt to
base this distinction empirically on historical and social grounds, as if the
state and society were tangible things to be pinpointed and distinguished
objectively from one another The following questions, however, ought to
be asked: Where does the state end and society begin? Could one ever
locate such divisions empirically? Is resistance an arena that transcends the
effects of power? How does one decide sociologically which social group
or phenomenon is a representation ol civil society and which is not?

The ethnographic events that I studied in the first sections of this chap-
ter reveal a different sort of dynamics in the arena identified by many
recent scholars as eivil society In many, if not most instances, public. civil,
or popular activities have been shown to enhance a statist ideology of
power, one that males it difficult to imagine sorts of worldly existence that
can transcend the state. Recently in Turkey, the idea of the state has been
significantly sustained through the everyday life practices of people outside
the centers of official power In life rituals of bidding farewell to soldiess,
in the mundane activity of watching national soccer games on TV, in hang-
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ing flags up in private quarters in anxety or festivity, and in many other
daily life practices, ordinary people in Turkey reproduce an idea of the
Turlish state Many (now) commonplace events in public culture in Tur-
key—the matter of everyday life—enhance and normalize, rather than
challenge the construction of the Turkish state Significant groups of peo-
ple in the last decade in Turkey have voluntarily been organizing ways to
uphold the state There are independent civil movements that, in various
ways, rally around and organize for the state A certain sort of statism, in
other words, in various fashions persists in an important segment of what
scholars too easily identify as the domain of society. Groups of people in
society have had a peculiar existential need for the idea of a stiong and
unified Turkish state. Through their everyday practices, these actors in
society have also been reifying and reinstating the state ‘

In greater theoretical detail, I will argue i a later section of this and the
following chapter that if statism were not produced and reproduced in the
everyday practices of ordinary people, the state, as material reality, would
have less effect Public veneration fo: the state reerects mechanisms of
state power, even when they show the potential to disintegiate. Thereiore,
instead of looking for the state in tangible social institutions or stately per-
sona, the sites of everyday life, where people attempt to produce meaning
for themselves by appropriating the political, ought to be studied as a cen-
tral domain for the production and reproduction of the state There is an
everyday life, an ordinariness to the notion of the state It is through a
certain mundanity and banality that the state achieves its eflects. The no-
tion of the state acquires its power not only through ideological enforce-
ment in real social institutions such as the army and the school, but also
through quotidian, and seemingly spontaneous events and occasions,
among them bidding farewell to soldiers’ and watching soccer The state,
then, is also generated from within the agencies of what is called {and
reified as) society ‘

Diawing on Timothy Mitchells critique of the state-society paradigm
(1990, 1991), I approach the distinction as a discursive constiuction of
politics and the social sciences Mitchell (1980) has argued that binary
distinctions commionly used by social scientists for analysis (e g, state and
society, power and resistance, meaning and reality, mind and matter) are
the effects of a new discourse of power® In other words, what social scien-
tists claim to study empirically is a constiuction. These abstractions are the
tools of a new form of governmentality. In Mitchell's words, “the apparent
existence of such unphysical ameworks or structures is precisely the ef-
fect introduced by modern mechanisms of power and it is through this
elusive yet powerful effect that modern systems of domination are main-
tained” (1990, 561). Mitchell terms this mode of power “enframing,” or "a
variety of modern practices that seem to resolve the world’s shifting com-
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plexity into two simple distinct dimensions” (566) Mitchell further argues
that the use of such concepts regenerates resources of power The state-
society distinction produces the effect of a state that is self-contained and
that does not meddle, more than its due, in the affairs of society

In Turkey, specifically since 1983, with the supposed changeover of gov-
ernment from the military to civil politicians, state officials have needed
the constructed distinction between state and society to secure a demno-
cratic legitimacy and longevity for the restructured Twldsh state. The in-
ternational community looked {or at least a facade (o1 an image) of atten-
tiveness to democracy and human rights in Tiwkey. In the 1980s, Turkish
statespeople, eager to maintain democratic legitimacy internally and to re-
make their inage internationally (especially vis-ii-vis the European Union},
realized that the Tuildsh state, in order to endure, needed the idea of a
society in its favor Turkish officials appropriated the term “civil society™ as
ideology, in realizing that the state, after martial law, could legithmize itself
only if it could demonstrate that there is a separate realm of society unper-
turbed by it So Turkish officials began to employ an abstract notion of
society in their discourse; it was useful for them to argue that the state had
little hold over most of public life and that their power was a reflection of
unmanipulated public will. Procedural democracy asked for' this sort of a
refashioned mechanism of power

In what follows, 1 demonstrate that the constiuction “state-versus-
society,” as used by social scientists, forms the basis of new ideologies of
power in Turkey in struggle with one another for influence over the state
The concept of civil society was employed in various ways in the discourse
of Islamists and seculamists Indeed. I show that in the 1990s a discourse of
civil society became instrumental in claims for legitimate ownership of
state power So enineshed are discourses of civil society and state on the
ethnographic ground that the analytical distinction is obsolete

A discourse of state versus society was appropriated in different and
culturally specific ways by both Islamist and secularist bureaucrats in the
late 1880s and 1990z In the two tollowing sectons of this chapter, 1 will
complicate the narrative of post-Kemalist scholars of civil society in Tw-
key, with further ethnographic descriptions that come from my Geldwoik
First, T will focus on Welfare Paity officials’ uses and abuses of the terms
“state” and “society.” In the 1980s, Welfare Party officials incorporated the
notion of civil society into their discourse in a specific manner In fact, they
obtained political power, itially in municipalities and eventually in the
central government, by arguing that they were not representatives of the
state, but of civil society (using the Turldsh phiase sivil toplum) After
assuming state offices, Welfare officials whom 1 studied still insisted that
they were outside of and against the state. Even when it was leading a
governing coalition in Turkey, the Welfare Party presented itself as an en-
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tity outside the state Indeed, antistate rhetorie ]1&5 proven to be ;_:.oartw_m:ld-
parcel of & contemporary democratic practice of obtaining and maintaining
state power in Turkey And up to this point, Welfmists have shown the{u»
selves able to obtain, maintain, and practice modern stateciaft cuile
efficiently '

A following section of the chapter will focus on the incorporation pt the
notion of civil society nto secularist officials” practice of statecraft and
secularist women's activismt In the last few years, secularists have had to
resort to the notion of civil society in their attempts to defend a secularist
establishment. They have wanted to illustrate that secularism is not about
the state. but about the will of the people, that it was not an imposition
from above, but a reflection of society The question is, how do the follow-
ing ethnographic readings modily our approach to civil society in Turkey?

“The Transparent Reflection of Society”

When the Wellare Party assumed state power in the mid-1990s, the prac-
tices of its officials were largely 1epresented as antidemocratic by thfeix
opponents Yet, Welfarists' practice of statecialt in the municipalities
where I did my research was more attuned to the disciplines of madern
statecraft that the officers inherited than to those of the medieval po}ity
that they claimed to 1einvent ¥ More accwately, the lmguage of Wellwre
Party officers was imbued with an interesting combination of the terins c?f
modern stateciaflt on the one hand and those of the Prophetic Islamic
polity on the other Yet, the present historically prevailed over the past, in
that Welfarists kept reading old Islumic forms of statecralt through the
lens of modern political categories ~

An examination of the language used by Wellare Party officials in the
pesiod between 1994 and 1996, when they campaigned for and obtained a
form of state power, reveals a proficiency in employing the terms of maod-
ern statecraft Wellarist mayors and officials who were my informants
called for “better democracy” in Turkey As they acquired political powe:
in the mid-1900s, Welfarists did so with a demand for more “soclal justice”
in Turkish statecralt In protest of the denial of higher education to \:eiEing
women students, they called for "human rights " Moreover, w]aile‘i’emaie
supportets of the pasty characterized the veil as a requisite of I_sfamjc prac-
tice, they particularly emphasized it as a matter of "human z‘zghts_ {insan
haklarr) When they were banned from the university for wearing the
headscar{, a group of Islamist women filed a complaint to the European
Union's court of justice and not to legal authorities in Saudi Arabia or Iran
Indeed, Weltarists spoke in a culturally specific transiation of the popular
texms of contemporary West European politics of citizenship They knew
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the language of modem statecraft well. Mayors whom I interviewed prom-
ised to bring a more “pluralist” (gogulen) order of statecraft to a society
that was “multicultural” (pok kiilttirlii). They claimed that their paity rep-
resented the real diversity of cultwial life in Turkey, in opposition to the
culture of secular elites represented in entrenched and monist state
institutions.

Most significantly, Welfare Party activists argued that only they, among
all other political partics, were the representatives of civil society in Tur-
key The new municipal employees talked about the lives of people who
had been independently gathering around religious orders for decades de-
spite legal obstacles, of thase who had been seeking religious knowledge,
and, more recently, of these who had been attending Islamist foundations
and charity crganizations, Welfare officials partook in such social networks
and they argued that these soits of gatherings were what civil society in
Turkey was all about, against the authoritarianism of secular elites and the
state.

Implicit in this version of the state-versus-society distinction was a par-
ticular historical consciousness o reading of republican Twkish history
Welarist activists whom I came to know understcod modernization and
secularisim to have been, in their expression, "impositions from above” on
the part of privileged Ottoman and Turkish elites The ethics of the repub-
lican Twnkish state, in this reading, had nothing organicaily or primordially
to do with the life practices, values, and wishes of the majority of the
people (halk) and of society (foplum). "For seventy yems,” one Welfme
Party activist would repetitively suggest, “we have been governed in a di-
rection that contradicts the desires of the people” Another Welfare Party
employee in the musicipality reflected that “while 98 percent of this coun-
try is composed of Muslims, the state functions with laws that punish the
religious.” Welfarists deflned (Sunni) Islam as “the real culture of the peo-
ple” and attempted to write the secularist and modernist history of the
republican Twldsh state out of the narrative of the Twldsh nation In their
historical consciousness, the state, as [ar as it had existed until the Welfare
Party’s victories, was alien to the nation And the Welfare Party was demo-
cratically to carry “the true values of society” to state offices where they
were overdue 4

The account of an official in the Wellwre Parly’s metropolitan munici-
pality in Istanbul appears below In an interview I conducted with him
during 1994, after the Welfare Party had obtained power in municipalities,
Hiiseyin Besli, the aide to the Officer of Cultural Affairs, said,

Secularists would like to represent us as prejudiced with segard to cultural activ-
ities. But in our gpinion, only a monist cultural understanding has prevailed in
institutions of the state up to this point. The historical culture that has seeped
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into the genes of our people was not represented in the institutions of the repub-
lic We are the first to introduce a multivoiced cultural understanding to munici-
palities. We will offer room in public halls to those whose voices have not previ-
ously been heard. And we will give priority to the cultwe of the people Our
administration will be the tiansparent representation of the plural cultwe of the
people.

A central activity of his office had been the organization of a number of
conferences to be held in the cultural centers Tank Zafer Tunaya in Be-
yoilu and the Ataturk Library in Taksim There were few days of the week
when one event or another was not being held in these cultural centers
that were administered by the new Welfarist municipality At each of these
events, there would be thirty to sixty people A group of regular attendees
had formed [rom among Islamist intellectuals and students Yet, in fime,
secular intellectuals, certain leftists, feminists, and non-Islamist students
also began to attend the events, even if in smaller numbers The subjects
that the conferences addressed were highly intellectual, abstract, and theo-
retical The speakers mostly came from a circle of Islamist intellectuals
gathered around a number of Islamist magazines and newspapers Among
the topics discussed were critiques of modernity, Istam and aesthetics, and
Islamic philosophy of science ™

In these particular cultural centers, far from reflecting “the plural cul-
ture of the people,” Islamist intellectuals were formulating an alternative
high cultwe to replace that of seculu elites. The conferences at the cul-
tural centers, where men and women were often asked to sit separately,
were heralded as a form of urban entertainment to replace the high cul-
twal life of Westernized elites who frequented the Istanbul Festival of
Atts in summers, the Western classical music concerts in winters, or plays
in Istanbul’s public and private theaters on the weekend The Welfare mu-
nicipality was structuring another soit of {high) cultural domain for the
city Those who felt most comfortable and in place at these activities were
highly educated Islamists of middie-class aspirations (if not of middle-class
backgrounds) And Welfare Party officers insisted on representing the cul-
tural activities that they organized and sponsored as a reflection of “the
culture of the people™ or as “the voice of civil society” unspoiled by loci of
power, especially that of the state

There was impostant difference between Welfwists” uses of the terms of
modern statecraft and the use of the same terms by secular politicians:
Welfarists promised the ideals of democracy in following the path of God
Integral to this vision was a critique of the secutar-Turkish version of de-
mocracy. Because of their desire and need to express publicly their reli-
giosity, Islamists felt like the outcasts within the repubdican state, founded
as it was on the idea of a nation of secularists. Islamists identified with
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their religious predecessors in the formative years of the seculm state,
their predecessois who had received capital punishment for expressing
their religiosity in public Accounts of the lives ol 1eligious men, punished
in "Courts of Liberation™ (Istiklal Mahkemeleri) for maintaining religious
gath, were popular reading material among Islamist youth. Young Islamist
wamen. being banned [rom public service in hospitals, couts, and univer-
sities for veiling, believed that the story was not yet over Feeling repressed
and humiliated by secularists for looking religious and maintaining reli-
gious life practices, Islamists thought that their experience exposed a
wealmess in a system of government the rationale of which was an impai-
tial notion of citizenship and egalitarianism  Despite the governments
claims to the contrary, my Islamist informants felt that they were not, in
their words, treated as “equal” under institutionalized ""secu]ﬁ:“-democmcy "
“Isn’t it paradoxical,” their objections often began, “that in a country where
98 percent of the population is Muslim. the Muslim community is experi-
encing discrimination (or practicing Islam?” It was with such a historical
consciousness about what secular Turkish democracy meant that politically
active Islamists in the Welfare Party sought a democracy tiuer to its uni-
versalist principles of impartial government. And they soﬁght this in other
worldly inspiration. In their belief in an Islamic social order, Welfare Party
activists found guidance for a modern state order that would deliver bette:
social justice, one where “the Muslim society” would no longer be outcast
economically, socially, or culturally. Accordingly, Welfarists never ceased
speaking of themselves as “the victims of the state,” as “members of
society,” or as “the conununity of Muslims” that had been deprived of
power.

Many Welfarists were leftists in the 1970s And it was in reading and
interacting with leftist critics of the state, such as Murat Belge, in the
1980s, that many of these Islamist intellectuals picked up the vocabularies
of civil society and democracy. Yet something interesting happened in this
culturally specific appropriation The terms of modern statecraft did not sit
awlowardly in the language of the Welfarist officials who were my infor-
mants A politically significant group of Welfare Party activists, that is,
those who have climbed the ladder to state power with popular backing,
developed a proper synthesis of their own in their calls for “better demoe-
1acy.” They introduced the Islamic tradition of the time of the Prophet
Muhammad as a model of democracy more pluralistic than the modern
version that exists in contemporary Turkey. They began to present seriat
(Islamic law} as “plualist demnocracy ™ This they juxtaposed with the mo-
nist authoritarianism of the secular Turkish state, restrictive of religious
lifestyles and of minority cultures, most importantly of that of Kurdish
conimunities Welfarists extolled Islam as a system of statecraft that was
based on an understanding of the peaceful coexistence of a multiplicity of
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lifestyles, cultures, and beliefs under the protection of the Islamic state
Because of this worldview, the Welfare Party won many votes fiom Kurds
in southeastern Turkey.

The prominent Islamist intellectual Ali Bulag has been most active in
influencing the Welfare Party’s politics of multiculturalism To Istanbul’s
public culture, fraught with conflicts in identity, Ali Bulag proposed the
Prophets city, Medina, as a model for contemporary peace In 1989, in his
research into early Isamic history, he had come across descriptions of “the
Medina Covenant ” To Medina, tired of tribal wars between Jews and
Arabs, the Prophiet Muhammad had introduced a tiuce that would guaran-
tee cultural and legal autonomy to each religious community. Jews would
be subjects of Jewish Iaw and Muslims of Islam Medina, according to Ali
Bulag, was a society of a plurality of legalities Istanbul could be so, too
Inspired by such presentist narratives of the Prophet’s times, Islamists have
been promising to bring a version of “a multiculturalist” understanding to
Tuikey's legal system, one where each will be judged under the law that
she or he prefers, Muslim, Jewish, Greek-Orthodox, or atheist As Ali
Bulag relashions “modern citizenship” with a Prophetic example, other Is-
lamists have revived the Ottoman millet system as an example of govern-
ment they argue to have been more just, humane, and superior to the
monism of the secular nation-state Millet was the name for religious com-
munities in the Ottoman Empire, commiunities that had their autonomous
legal systems Welfare Party activists share in this revivalist vision of Is-
lamist intellectuals They believe that the pluralist example from the past
can serve as an alternative model of citizenship to the faulty modern one

There was an effort on the part of Welfarist officers to implement and
practice their version of a democratic ideal as soon as the party won mu-
nicipality elections throughout the country. Among the first acts of the new
rnayors was the institution of what were called "peoples’ parliaments™ {hall
meclisleri) as an elfort to move statecralt toward a version of what Welfar-
ists had learned to call “direct democracy” (or, dogrudan demokrasi) The
neighborhood of Kagithane, a shantytown of Istanbul where I did an im-
portant part of my fieldwork, was the st to have a peoples’ parliament
Here the Welfare Party had been in charge since 1992, even belore the
widespread victories in 1994

One evening every week, the distiict mayor would appear in a public
coffechouse for men and would ask neighborhood residents to voice their
wishes and complaints The mayor of Kafithane defined “direct democ-
racy” as a right for human beings ordained by God. Before beginning the
interchange, he always reminded neighborhood residents that these gath-
erings were in the model of Prophet Omers mode of governing in the
early centuries of Islam According to the mayor’s narrative, Prophet Omer
used to greet the people under his sovereignty face-to-face and would
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allow them to challenge him Those attending the weekly parliament, al-
most exclusively men and mostly Welfave Party supporters, voiced their
concerns about problems in the neighborhood: broken pipelines, uncol-
lected garbage, traffic accidents, unpaved roads, and lack of water, electric-
ity, and so forth The mayor and his officers were quite efficient in noting
and following up on these complaints, and indeed more effective than
former municipal governments in doing so

The mayor knew that residents of Kafithane had suffered nmuch from
corrupt bureaucracies It seemed that the old municipalities had done
more to line the pockets of their officers than to serve the needs of the
district The peoples’ parliaments were presented first and foremost as a
way for citizens to make officials publically accountable. The mayor adver-
tised these gatherings as a demonstration of the Welfare Party’s commit-
ment to what he called “transparency” in government "Not everyone has
the courage to make an appearance in {ront of people every sveek in order
to be accountable,” he sadd. In his words, he would only be "a servant to
the needs of society.”

The mayor knew as well that residents of the shantytown that he admin-
istered felt much estranged from organs of the state The state had never
worked for the benefit of shanty inhabitants. People preferred to resolve
their problems among themselves without resorting to any institution of
state. In fact, the notion of the state represented danger to the poor resi-
dents of Kagithane The mayor initiated the peoples” parliaments to create,
in his words, “a society of service in place of one of fear” The peoples’
parliaments, he hoped, would encourage people Lo inteinct more with the
state, to ask directly for their rights, and to participate in goverment
“Could a higher image of justice be conceived?” he often asked In using
the term “direct democtacy” to characterize his municipal practice, he was
trying to argue that he was no “representative of the state,” but "a member
of civil society™ It was “society” that was “directly” shaping his municipal
practice

The mayor had coined the phrase "a peoples’ government based on
Right,” for his project There is an bmplicit pun in the mayor’s use of the
word “right " In Turkish, hak can be used to signily “rights.” When cap-
italized in writing, it is one of the names for God In this understanding,
the concept of a just delivery of civic rights would be intertwined with a
belief in divine justice. "I am not the one who is giving you this right to
check up on those you have elected,” the mayor told the people attending
the colfechouse parliament, “this right was granted to you by God I am
only preparing a suitable giound for you to use this tight " In this use of
“rights,” the mayor understood something not too different from that de-
fined within the context of the European Enlightenmment He migued, how-
ever, that civic rights were ordained not by the state but by God A state

RITUALS FOR THE STATE 143

office that approached the “right” of the people with "a fear of God,” in his
words, would be more just. Here, he was once again distinguishing himself
from the state, in associating himself with God, and hence, in his under-
standing, with the people There was “"God and society” on the one side
and “the corrupt secular state” on the other

There were contradictions in what the Welfarist mayor called “direct
demociacy ™ The peoples’ parliaments that I attended were more a reflec-
tion of patron-client relations than of the self-rule proposed by officials
Spatially, a division was always maintained between the public officers who
were dressed in suits and ties and the people, the neighborhood residents,
who attended the parliaments. The officers would sit in seats of honox
behind desks and Welfare Party paraphernalia The mayor would take the
lead behind a podium and a microphone, aniving at the scene and leaving
in a black limousine, applauded as he entered and left the neighbothood
coffeehouse. The charismatic mayor tried to engender a cult of personality
around himself. In his speeches, where he always maintained the upper
hand, he primarily praised the activities of the Welfare Party Most peo-
ples’ parliaments were arranged before elections, in other words, when the
Welfare Party needed electoral support The people who attended the par-
ament did get a slight chance to voice their concern about the practical
workings of the neighborhood infrastructure, but their voice was restricted
and cut short by Welfare’s officials keeping track of the thne. Moreover,
people who opposed the Welfare Party rarely appeared in the parliaments,
thinking that this was a Welfaist affair. And there were never any women
in attendance, except myself as participant-observer, as the “parliaments”
were organized in spaces traditionally attended by men—-the men’s coffee-
house was not a space used by shantytown women Therefore, far from
being an example of “society” governing itself, the peoples’ pariaments
were part of the Welfare Party’s campaigning strategy; a lind of tool of
propaganda; it was one way in which they hoped to obtain more votes in
order to rise to state power And that is what they were able to do skilifully
in the national elections of 1995 and 1996,

Using the term “civil society” to characterize the activities of local gov-
ernments under the Welfare Party might have the effect of overlooking the
complex refations of power in operation and the discursive use of the term
“civil society” by officers seeking power in the state. In this section, I at-
tempted to demonstrate that the state-versus-society distinction, in the ab-
stract, is a concept used by Welfare Party officials Even after obtaining a
majority of seats in parlinment and the cabinet of ministers, Welfarists
persisted in presenting themselves as “the separate realm of society,” as
the domain that lacks power Here, I have attempted to compare this dis-
course with the actual workings of power on the ground It rather seems
that the Welfare Paity is an alternative locus of power in Twkey, defining
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what is and what isn't civil society or the culture of the people, in opposi-
tion te othe: loci of power, some of which are secularist

Welfarists expressed their populism through a discourse of society versus
the state They presented their municipal undertalings as well as their
particular practices of everyday life as if they were an archetypal represen-
tation of the preferred cultural practices of Turkish society at large They
pitted this reified construction of the people (or Islam) against the state, as
if there had been no historical relations hetween the two Instead, I will
argue that this was a particular discourse on society as well as a specific
cultural practice that 1epresented what was being invented as (rather than
what was) Islam and presented as (rather than being a reflection of) the
culture of the people by outspoken and powerful Islamist intellectuals

“A Holiday of the People™

The distinction between state and society has also been employed by secu-
larist officials and by members of Ataturkist pressure groups and organiza-
tions ® Since 1994, a number of new Ataturldst social organizations have
been founded by groups of secularists worried about threats to their life-
style rom the Weifare Party’s vast electoral victories. One important exam-
ple of such organizations is The Society to Support Civilized Life (Cagday
/agamu Desteldeme Dernegi) Construing politics of identity with Islamists
as primarily a gender-based issue, this organization is composed of middle-
to uppei-class, secularist women professionals. Other organizations include
The Society for Atatwkist Thought (Atatiirketi Diigiince Deregi), com-
posed mostly of older secular elites, and the Beyoglu Platform {(Beyoglu
Platformu), founded by secular artists and intellectuals to preserve the cul-
tural life of the Beyoglu district of Istanbul after Wellare assumed power
in this municipal area
Early on in their activism, membeis of these groups expressed the fack
of Imowledge that they had of "the people” (halk) Some of those I inter-
viewed spoke of their restricted perspective on the city ol Istanbul They
said that they had never visited Fatih or Eyiip (largely inhabited by reli-
gious lamilies) and that they didnt know the back districts of Beyoglu
{poor shantytowns), where Welfare had obtained its votes Yet, these secu-
larists also thought they knew that the Islamist lifestyle they feared was not
practiced by all the people. They believed that there was a lundamental
basis for Atatwilism, that Atatwrkism was the ideal not only of the privi-
leged and educated urbanites but also of a large majority of the people
who had not voted for the Welfare Party They wanted to think that Ata-
turldsm was not the established ideology of the state, but a tradition of
Turkish society.
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Yet these Ataturkist activists found that they had to prove their convic-
tion. Reprinting history books about “the original Anatolian woman,” who
was unaliaid of orthodox religiosity, was not of much use ™ More organic
links had to be forged with the secular communities among the people
Indeed, in the first few months of their meetings, called in emergency to
react constructively to Welfare’s victory in the municipalities, “the people”
was an abstract notion for many of these Ataturkist women, something
they thought they knew through their encounters with domestic servants,
porters, certain students in state universities, or their emp]oyees at busi-
ness or in the workplace As an effort to reach out and ground themselves
in society. activists of The Society to Support Civilized Life started “houses
of learning” in various shantylowns around Istanbul In these centers,
“women {rom the people” would be taught all sorts of sldlls, from sewing
to embroidery, childeare to hygiene. They would also be educated in the
principles of Ataturkism  The Ataturkist women who paved the way for
these local centers often admitted that they modeled their practice on that
of Welfare Party activists who had walked fiom door to door in shanty-
towns in order to recruit people to their electorate and worldview Central
to the Welfare Partys campaigning strategy was the distribution of food
and other resources (coal, buming wood, clothes, ete) to the people they
reached out to Activists of “Civilized Life” started to follow a similar strat-
egy. Whenever they introduced themselves to women in shantytowns, the
activist women would first offer their gift or donation packaged in cloth
bags with the emblem of their organization

A turning point in middle-class seculmists” aetivism was their discovery,
in the mid-1990s, of the existence of the Alevi community in Turkey Here
was a comniunity, which could properly be defined as pat of the people,
who held & worldview and lifestyle that was radically in contrast to that of
Islamists, most of whom were Sunni. Middle-class secularist activists began
to read and learn about Alevism, to visit Alevi houses of worship {cemevis),
to participate in Alevi ritual ceremonies (semah térenis), and attend meet-
ings in Alevi organizations In the 1990s, a number ol Alevi organizations
had sprung up in an attempt to organize Alevis paliticaily against plejudice
and to preserve and revive Alevi cultwres and traditions. There is such a
wide variety of Alevi practices throughout Turkey that ditferent Alevi orga-
nizations often disagreed with one another as to how to group different
Alevisms under one yoof. This was difficult, not only because of the inter-
nal diversity of Alevisim, but also due to the membeship of many Alevis in
a whole array of leftist organizations to which they wanted to remain loyal.
For the "Civilized Life” activists who weie my informants, the internal
dynamics of the Alevi movement was mostly left unrecognized. My mid-
dle-class secularist informants were often naively enthusiastic about “Al-
evis,” another abstiact notion for them, like “the people ™ They felt that
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they had found exactly what they were looking for: the piimordial inhabi-
tants of Anatolia, the real Turks, against the habits of Islmmists which they
constructed to have been imported from Arab countiies From this point
of view, Alevis constituted the society of Ataturkism ®

Ataturkist state officials, of the same political leaning as the secularist
activists of "Civilized Life,” began to employ the notion of society for their
own ends around this time Since their victory in the local elections, Wel-
farist officials had been argning that they were the voice of sociely Ata-
turkist officials found themselves in a situation where they had to invent a
counter-definition of “society.” Coming forward as repiesentatives of the
state, and preaching the principles of Ataturl, would no longer do, when
the arena was left to the Welfare Party to define “society,” “the public,” or
‘the people” in its own terms Ataturkist officials found that they had to
incorporate “society” into their discourse and practice. At least, they had to
procuce an elfect or an image of being representative of society.

The organization and celebration of Republic Day on October 29, 1994
is an excellent example of such an effort on the part of Ataturkist officials.
In the late 1980s and early 1990s, anniversaries of the foundation of the
Tuwrkish republic had not been too meaningfully symbolic for most people
in Turkey. Republic Day was about a disciplined school ceremony, an an-
aual 1itual of the military, a boring old program on state TV, an obligatory
ceremony organized by municipalities and attended by state employees
Republic Day was better spent as a vacation day, a day off from school and
work, not a day to observe a ritual LEven the old Ataturkist population did
not celebrate Republic Day in the late 1980s and early 1890s. The Repub-
lic was taken for granted; it was, to a certain extent, naturalized, nor-
malized, o1 commonsense No exaggerated ceremonies were required

In 1994, the story changed. A state ritual that ordinarily took place out-
side the full attention of the public assumed a different shape when Wel-
farist mayors. who had only recently obtained municipal power, refused to
organize ceremonies for the republics anuniversary, contrary to what was
expected of them by burenucratic rules of etiquette. {In Turkey, mayors
acquire their positions through elections, while governors are appointed by
the state ) In reaction to Welfarist mayors, governors {valiler) all over the
country decided to organize Republic Day 1994 as a major extravaganza
Because they are appointed by the state, up until now, governors have
usually held old-school Ataturkist convictions Hayri Kozalk¢ioplu, governor
of Istanbul, who took chaige of orchestrating the big event, was no differ-
ent Ataturkist officialy such as him felt that something had to be done to
counteract the power of the Welfare Party. In refusing to celebrate the
day, Wellarist mayors had been 1ebelling against the established etiquette
of statecyaft Atatwlist officials were shaken to realize that they had to
defend the state that they took for granted The future of the republic was
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bleak, from their anxious perspective, not only because of the rise of an
Islamist paty, but also because of the ongoing war of the PKK against the
Tuorldsh army Indeed, days before Qctober 29, 1994, the PKK had planted
rwo bombs in Izmiz, one in front of a courtioom and one in a supermar‘ket,
killing one person and wounding many Kozakgioghu and other governors
organized Republic Day 1994 as a show of force against the Welfare Party
and the PKEK-—what entrenched state officials saw as the two significant
threats to the ideal of the longevity, integrity, and unity of the Turkish
republic

However, it would not have sufficed simply to aggrandize old genres of
state iitual for the holiday Governots had learned that those sorts of rituals
alienated people; they didn't interest them. On the other h_aud, ceremonies
organized by the Welfare Party, such as the anniversary of the conquest of
Istanbul by the Ottomans (on May 29), were generating vast public enthu—=
siasm and support Something had to be done to transiorm the im’:age‘of
Republic Day from “a holiday of the state” to “a holiday of society.” With
the financial support of a number of large corporations, the governor of
Istanbul invited thirty of the most popular singers to perform before the
public in Talsim Square These included singers of pop Turkish music like
Sezen Aksu, performers of Turkish classical music, such as Muazzez Abaci,
and even stars of arabesk like ibrahim Thatlises and Orhan Gencebay, who
were usually regarded without favor by the state’s organs of culture. Adves-
tisements and articles were submitted to the press, introducing the day as
“a holiday of the people ~ Almost all mainstream newspapers and television
channels characterized the preparations in the following way: “The most
meaningful aspect of this year's celebrations is that, aside fiom official state
ceremonies, groups of civil society, or, in other words, the people, are
participating in the organization ™ ) ) _

Taksim Square, one of Istanbul’s central sites for public demonstrations,
was chosen as the location for this orchestrated celebration of secularism
(see Aguie 6). Tt wasn't only that Taksim was an easily accessibft«;t central
square for thousands of Istanbulis, but also that Talksim sym‘bohzed tl?e
“modern” (post-Ottoman / post-Islamic) phase of the country’s history in
contrast to other parts of Istanbul that held remains of the old Ottoman
dynasty, presently reified by Islamists In the middle of the square was the
Monument of the Republic (Cumhuriyet anz), with a statue of A,tatt_n"k at
its center. The monument had been erected in the frst decades of state
formation to symbolize Istanbul’s new historical trajectory, toward secular-
isin and modernity

On the eve before the ceremony, Taksim Square was cleaned by street-
sweepers of the Istanbul governorship. The square was to be transformed
from its everyday “lived-in” appenrance to a state of disinfection and clean-
liness, the proper look of modernity Yet those who labored to create this
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Figure 6. Taksim Square decorated with Turkish Hags in preparation for the “pub-
lic” celebration of Republic Day, October 29, 1994 The banner reads, “Today think
about Mustafla Kemal and the Republic. The Great Celebration in Taksim at
16:00 7
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sterility were to disappear discreetly before the celebration was due to
begin the next afterncon; that would be the end of their assignment. until
the Bnale of the ceremony when they would be solicited back to clean the
remains of Republic Day paraphernalia. Traffic was redirected away from
the square to make the whole area accessible to pedestrians The square,
then, would be reserved for the attendance of the people as constructed by
the Ataturkist governorship

Compared to previous years, there was indeed remarkably more activity
around the holiday. With a flag campaign announced by the governo
through the press, days before October 29, the entire city became pep-
pered with Turkish Aags. Red and white hats, flags, balloons. and pins and
postess of Ataturk were on sale everywhere in the city {see figure 7) On
October 29, Taksim square was quite full of people. Men and women of all
ages, along with childven. walked on istiklal street toward the square with
flags in one hand, sandwiches, candies, and other tidbits in the other
There were almost no veiled women in sight; I noticed only a couple. And
the event was not even well attended by women immigrants from Anatolia
who loosely covered their hair Almost all the women standing to wait for
the event were “open” {agk) in the contemporary Turldsh idiomatic sense,
referring to women who do not use headscarves in any fashion, who wear
“Westernized” clothes, and who do not abide by Istamic prescriptions to
cover. Nor did it seem well attended by the people from the surrounding
neighborhoods, which had cast a high percentage of votes to the Welfare
Party. Indeed, when 1 crossed the main stieet that separated the square
from the (now) shantytown of Tarlabagi, I noticed that October 29 was no
extraordinary day in this part of the city For the poor Kurdish, gypsy,
Syriac-Christian, and other families and the gay and transvestite commu-
nity of Tarlabag, Republic Day had no significance, despite the major or-
deal orchestrated by the governorship to attract the public through musical
events. The inhabitants of this neighborhood, most of whom chessed in
village attire, were nowhere to be seen on the square, in spite of the fact
that their homes were closer 1o the site of the event than it must have
been for all those Ataturkists who would have had to travel a long time to
come for this special occasion Only the flower-selling gypsy women from
across the street had taken their usual seats on the side wall of Taksim
Square permitted to them by the municipality, going on with their trade
on that “special day.” Some street sellers from Tarlabag or other shanty-
towns of the city had come to make a living with their meatball and tripe
stands, chestnuts on charcoal, cotton candies, popeorn, Twikish fags, Ata-
turk pins, and red and white hats. Bt these vendors were not allowed in
the square, which was guarded by armed police. They could stand only on
the edges of the festival

The program began with a speaker on a large stage proclaiming, "For
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the first time the people are taking possession of their holiday with their
organizations of civil society!” And then, in a condescending tone, “From
now on, let us take charge of all of our holidays, promise?” "Promise!”
cried hundreds of people, in 1esponse. The speaker was of course not
referring to religious holidays, but to national holidays "For what? For the
republicl” the speaker cried again, and “How happy is the one who de-
clares himself a Turk!” hie exclaimed, 1epeating & saying of Ataturk, in an
attempt to thyill the audience “We have gathered in this square, which
holds symbolic meaning for residents of Istanbul, around the monument of
Ataturk, Below me, men and women from every walk of life are waving
fAags!” The band of the Turkish Armed Forces trotted its way through
istildal street, and then, in a circle around the Monument for the Republic
where a place for the soldiers had been reserved A helicopter flew over
the square as many waved their Turkish flags up in the air The band of the
Kuleli military highschool marched in as well, to be met with hearty clap-
ping A moment of silence was observed for Ataturk and "for soldiers who
have died for our state’s indivisible unity.” The national anthem was sung,
as a crowd of voices was heard from one corner, chanting “Down with the
PKK!” The master of ceremonies screamed into the microphone as he
announced the upcoming exciting events. “All these artists ae here to
celebrate Republic Day with you,” he said “They are here for our soldiers
who are defending the Turkish state’s indivisible unity!” The rest of the
program was a concert, featuring all the best of Twikish music. The mass
culture produced by the culture industry was here in Taksim Square pos-
ing in the gasb of civil society: the image of popular support for Ataturldsm
desired by the governors

But “the peoples holiday” had to be organized with much security Po-
lice and soldiers lined the square, perhaps outnuinbering the people in
attendance. At every corner, check-points had been installed to inspect the
bags and clothes of all passersby. The governorship of Istanbul was waorried
that the Islamist texrorist group IBDA-C, the PKK, o1 a leftist organization
would sabotage the event Much police control was requited for the na-
tional holiday to be staged

On the evening of the celebration. secular mainstream TV channels,
public and private, made a big deal of the event. “Today, citizens gathered
in Taksim only for one thing: to protect the life of the republic,” was the
headline of the populmly watched ATV channel And the report went on:
“Taksim is living the cheerfulness of a major love for the republic The
only difference this year was the heightened interest of the people From
the ages of seven to seventy, the people were there This gave a different
meaning to the holiday this year " The state-supported TRT'Ss news was not
much different. "Ivery year the demand for national celebrations is in-
creasing,” according to the TRT report “The people gathered in Taksim
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Square voluntarily. For the first time the holiday was celebiated without a
formal military ceremony” The news was followed with 2 program pre-

senting statistics on the modernization of Turkey fiom the foundation of

the secular republic to the present day: advancements in education, busi-
ness, tourism, and industty; more railways, factories, roads, oil refineries,
ballet performances. planes, women parlimmentarians, and other indices of
“progress " "It is due to Ataturk that our country was able to arrive at this
stage,” was the swmmary of the television repoit The state of alfairs was
under thieat, especially in 1994, after seventy-one years of the republic
Mainstieam media was there, at least on that day, to protect it, preaching
Ataturkism, with an implicit message both for the Welfare Party and for
the PKK, the two social movements that were perceived to threaten the
survival of the Turkish state ™

Even though Ataturldst officials and the mainstream secular press pre-
sented Republic Day 1994 as “a day oichestrated by civil society,” as my
ethnographic account illustrates, it is not easy to distinguish empirically
between the state and society on the site of this event, any more than it is
difficult and unwise, I argue, in many other cases 1 will suggest that this
was neither the state nor society, problematizing the analytical distinction
state and society What was, however, possible to illustrate empiiically, is
that Atatwrlist olficials, like the governor of Istanbul, were attempting lo
manipulate the term “civil society” for their own ends There was, then, a
discourse of society, and many people did attend the celeliations Yet
those mmong the audience who had not come merely to attend a free
concert were there to stand for one (Ataturldst) as opposed to another
{Wellarist or Kurdist) face of the state One should perhaps be cautious in
identifying this scene as an illustration of a 1eified notion of a public
sphere or the organization of civil society in Twkey Here, as in other
ethnographic sites, it is unclear where the state ends and society begins,
and vice versa ®

The Agency of “Society”

This chapter has been an attempt to critique analyses that have reified the
category of “civil society” in descripltions ol Turkey following the military
coup of 1980 Rather than readily employing the state-versus-society di-
chotomy in an effort to understand social phenomena, I have used as my
object of study the distinction between its public use and social scientific
discourse. In this reversal of the question (and of perspective), civil society,
the public, or the people did not appear as phenomena sui generis on the
social ground. In the 1980s and 1990s, the concept of “civil society” was
employed, incorporated, and implicated in competing discourses of power
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in a politics of culture. The notions of civil society, the people, society, and
the public were appropriated and used in different fashions and contexts
Competing claims and meanings were projected onto society by Islamists
and secularists involved in social movements aspiring to state power The
ethnographic material of this chapter illustrates that “society,” "the publie,”
1 “the people” do not have singular or essential references Rather, these
terms are context-bound and contingent The political is generated i their
construction
Given these observations, one may no longer And it helpful to search for
separate domains for state and society, power and resistance Perhaps the
peculiarity that ought to be observed regarding the 1980s and 1990s in
Turkey is the incorporation of the terms of civil society in discomrses of
power and not the linear development of civil society Civil society was
transformed inte a symbolic ground on which legitimate state power was
going to be based Enforcing means of statecraft proved no longer to work
witheut simultaneous efforts to genemte statisms of sorts from society
State and society became enmeshed to the point where in most cases it
was no longer possible ethnographically to distinguish spontanecus expres-
sions of civil society from discourses of state power, and vice versa New
analytical terms and concepts are needed for the study of these complex
relations of power in which the terms of “society” awre implicated in dis-
courses of “state ”

Taking the references of the state for ganted, social scientists have pre-
dominantly searched for it in the realms of formal government, public
institutions, or official personalities The material presented here directs us
to new directions of inquiry for an anthropology of the state In the Hrst
instance, we have encountered people fiom society oiganizing, through
their own agency, shows of support for the state. Here I observed a partic-
ular enmeshad relation of sorts between people and state. The initiative
for these rituals of statist thralldom did not appear to lie completely in the
agency of statespeople. It is crucial to point out that a certain level of
agency was in the hands and initiative of the young men who were walldng
in the streets holding flags of Twkey I have indicated that young men
benefited in various ways ltom this engagement with statist culture. Schol-
ars of society have given little study to this kind of agency, which is, to a
certain extent, spontaneously generated to teprc}duce the state Here we
see that the realn of society, if such a domain can ever be defined, cannot
be mapped directly onto concepts of resistance to the state Public agency
is oftentimes deployed for conservative purposes, as in the context of las-
cisms A reification of civil society keeps us from studying this sort of per
sonal and collective, popular involvement with the state

On the other hand, statism does not exist only spontancously. In fact,
there can be no absolute spontaneity in histories of power Stabism also
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persists because it is enforced My ethnographic material alse draws atten-
tion to this flipside. Consider, once again, the celelnation of Republic Day
1994, Iere 1 described a historical contingency when statespeople and
Ataturkist activists deployed the terms of “society” and "the people” to
produce o statist culture of the sort they desired Republic Day was o
chestrated, to an important extent, by statespeople in need of democratic
legitimation It is no wonder that, in the end, Republic Day appeared to be
organized and attended by the people This apparent public participation
in the celebration for the republic was the truth effect of a statist dis-
comse. Public support for the state, in this instance, was construcled and
manufiactured by statespeople.

Statism, then, persists through both repressive and productive mecha-
nisms of power, not only one or the other as temporally privileged by
Michel Foucault. There is a level of agency and spontaneity among the so-
called people, a willing initiative to stand for the state But, there is also an
enforcement of support for the state The difference between the two,
spontaneity and enforcement, is blurred. It is perhaps within this blurred
zone that power so effectively operates (and where it is regenerated) in
contemporary Turkey and the statist world we live in today

5

Fantasies for the State: Hype, Cynicism, and
the Everyday Life of Statecraft

A Mercedes automobile drove into the bottom of
a truck, but perhaps it was the state that found
itself unde: the truck

—Sabah newspaper, November 16, 1996

Ideals of freedom ordinarily emerge to vanguish
their imagined fmmediate enemies. but in this
move they frequently recycle and reinstate rather
than transform the teyms of domination that
generated them

——Wendy Brown, 1995

Does the “State” Exist?

In an article reviewing sociological work on “the state,” Philip Abrams has
suggested, “Since the 17th century the idea of the state has been a cardinal
featwre of the process of subjection” (1988, 75) Sociologists had been
studying the state as if it were a real and unambiguous entity, coherent and
unified enough to be empirically identified. Little did they realize, Abrams
notes, that in assuming the existence of state as a tangible and decipher-
able object, they were reproducing what was the greatest device of modern
power The notion that there is such a thing as the state—real, neutral,
and stable above governments, the army, political parties, hureauctats,
schools, or the police—is the greatest ideological myth of modern times
{68). Power, or what Abrams calls "politically organized subjecton,” is
about the careful maintenance of the illusion of state as reality {63). Were
we not appeased by the mystical idea of state, Abrams proposes, the great-
est means of modern power would collapse. So, he writes,

The state is not the reality which stands behind the mask of political practice It
i5 itsell the mask which prevents our seeing political practice as it is It is, one
could almost say, the mind of & mindless woild, the purpose of purposeless con-
ditions, the opium of the citizen. . The state comes into being as a structura-
tion in political piactice; it starts its life as an implicit construct; it is then
veifledas the res publica, the public reification, no less—and acquizes an overt
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symbolie identity progressively divorced liom practice as an illusory account of
practice The ideological function is extended to a point where conservatives and
tadicals alike believe that thelr practice is not directed ot each other bat at the
state; the world of illusion pievails The task of the socviclogist is to demystily;
and in this context that mneans attending to the senses in which the state does not
exist rather than to those in which it dees {(82)

Abrams is arguing that the state, as such. doesn't exist Socizl scientists and
political activists have built their discourses and practices on a basic un-
questioned premise of the existence of state as entity and unity. As Marx
had unwrapped “commodities” in illustrating the soctal relations of in-
equality that went into their making. Abrams addresses what he conceives
te be a prevailing false consciousness about the state Employing the Marx-
ist notion of ideology to unwrap, this time, the state, Abrams suggests that
an overturning of this ideology lies in a massive 1ealization of its fakeness,
of the tiuth behind the pretension, the abhorrent secret behind the every-
day order of things In Marx, labor value was the kemel of reality that
became glossed by commodity fetishism under capitalist relations of
power Extending the critical tradition fiom the domain of the economic to
that of the political, Abrams would like to illustiate that unequal relations
of power underlie what is imagined to be a real and stable state Like the
comumodity, the state is not a thing with inherent value, but, in Abrams’
wards, “an idea.” Writing within conditions of statist possibility, Abrams
argues that the state looms above other ideas {ideologies) as a central arti-
fact of moderm power. If we were to realize that there is, in fact. no state
{as such), the greatest means of contemporary political subjection, Abrams
wishiully thinks, will tapple over itself

Two important contemporary thinkers, Benedict Anderson and Michael
Taussig, have structured their citical projects on versions of a Marxist
frame ol lifting false consciousness. In writing the history ol the nation
as the result of print capitalism and the wide distribution of newspapers
in one dominant language, Anderson (1991) would like to enlighten his
readers as to "the hmagined” (as opposed to the primordial, real, or autoch-
thonous) quality of nations. Nationalist ideclogy pretends to the ever-pre-
sent existence of the nation as if there were such an extra-historical or
originally distinct entily or community Anderson’s work is aimed at what
lie has termed the “imagination” of nations. Implicitly, emancipation from
nationalism may perhaps be achieved with an awareness of the lack of
foundation under the notion of the nation. Michael Taussig undertakes a
comparable exercise with the state His guiding concept is not “imagina-
tion” (as is Anderson’s), but “fetishismn ™ In this project, too, what initially
seems to be a deconstructive approach to a modern discourse of power (in
the Foucauldian or Derridean sense),” evolves, like Anderson’s project, into
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a task of exposing ideclogy (in the Marsist sense), of illustiating the truth
(the history of social relations) behind the construction (in this case “the
fetish™)

Bringing the notion of “fetishism” back home to the {Western) place
where it was invented as a eategory to describe practices of the (colonized)
“other,” Taussig has advanced the study of the state He draws attention to
what he calls “the place of the sacred in the modern State” (1992, 117).
Like the totem, which had been thearized by Durldheim to be worshipped
for representing not a loved animal or object but the greater idea of soci-
ety, the "State” too, according to Taussig, is revered {125) * The state is the
greatest fetish of contemporary society Answering an age-old sociological
question, Taussig suggests that with the historical dwindling of religious
power, the idea of the state replaced that of God (130, 114) "It is to the
peculiar sacred and erotic attraction, even thraildom, combined with dis-
gust, which the State holds for its subjects, that I wish to draw attention in
my drawing the figure of State fetishism,” Taussig writes {111) The work
of colonial officers, public administrators, governors, the army, or police is
about upkeeping a god-like notion of the existence of a state. Yet, what is
more wortisome. from Taussigs point of view, is the complicity of those in
the margins of stately power in the activity of reifying the state (132)

In [ollowing Abrams’s sociology, Taussighs ethnography is a eritique of
reification in the Marxist sense His work on medicine, titled “Reification
and the Conscicusness ol the Patienl,” is an even better Hlustration of the
ethinographic task he has mapped out for himsell' Disease, too (like com-
maodities and the state), is a site of power in contemporary conditions of
capitalist possibility where power conceals itself in the form of a fetish. If
“disease” i not disease, then what is it? (The same gquestion could be
posed for the state from this particular eritical perspective, which ponders
what lies behind the representation). T am going to argue,” Taussig wiites,
“that things such as the signs and symptoms of disease, as much as the
technology of healing, are not things-in-themselves,” we not only biolog-
ical and physical, but are also signs of social relations disguised as natural
things, concealing their roots in human reciprocity” (83, his emphasis) For
example, when a doctor announces that “this patient is a hysteric!” he
denies the agency that he employed in reading the pieces of available
information and gathering them in the consulting room The doctor has
pulled the fragmented bits of medical results together to create an account
of hysteria {a category of disease). Yet, in the final instance of decluing his
dingnosis, he conceals the social relations that went into manulacturing it
(88) Taussigs ethnographie reading is a political eritique of the “thingifica-
tion” of historically situated relations of unequal power between social in-
dividuals. Beyond reification, he would like to generate consciousness in
the patient. In the following statement, he outlines what he would like
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ethnography, like therapy, to be: “The real task of therapy calls for an
archeology of the implicit in such a way that the processes by which social
relations are mapped into diseases are brought to light, de-reified, and in
doing so liberate the potential for dealing with antagonistic contradictions
and brealdng the chains of oppression” (93} In overcoming false con-
sciousness, the patient will be cured, the colonized will overcome the im-
print of colonialism, the citizen will emancipate herself from subjection
under the state In exposing “fetishism” (in coming to realization), the so-
cial relations that operate under the aura of a constructed signifier will
collapse.

Taussig is a secularist. He does not appear to believe in the sacred * One
could perhaps even argue that he Is heir of an Enlightenment tradition of
secularism, where religion (belief, detfication, reification) is undesstood to
be at the heait of evil. Taussigs work on the state is meant to demonstrate
the religious qualities of a system that soberly poses to be secular One
could read Taussig’s work, as represented in The Nervous System, through
Marxs famous aphorism that religion is “the opium of the people.” In his
critiques of power in this book, Taussig attempts to illustrate that this is, in
his words, “a man-made world,” socially, politically, historically (88). Illu-
sions to the contrary only serve regimes of subservience.

This ethnography follows on Michael Taussighs work on the state. Sol-
diers’ farewells, rallies for national sports teams, and flag campaigns
{among other everyday practices of ritualistic exaltation of the Turldsh
state) can be read as Turkish examples for what Taussig calls “state fetish-
ism " Taussigs work is valuable in pointing at the statist culture that per-
sists, at times, in the domains of society.

Yet, there is further ethnographic material that a Taussigian approach to
refations betweern: society and the state (at least in Twkey) would fail to
bring to attention There is, indeed, that realm of “state fetishism” of the
sort I have exemplified, among pan-Turkists, secularists, Islamists, as well
as leftists However, what is also the order of the day in contemporary
Turkey, along with public demeonstrations of thralldom for the state, is
mundane everyday criticism of statespeople and ridicule of the state If we
were Lo approach the subjects of the Turkish state as “falsely conscious™ (as
an ethnography of state fetishism would have it), we would overlook the
widespread everyday habit of nmrrating stories of disgust and abhorence
vis-d-vis the state. Taussigs approach to the state is limited in addressing
this ambiguity, or the inbetween of thraildom and critique {(ideology and
resistance) where the political in public life may be positioned In this
chapter, 1 study ordinary everyday practices of producing stories and ciiti-
cal commentary about the state My informants did not appear to be
“falsely conscious” as Abrams, Taussig, or Anderson would present them by
impiicatiau. But, and this is a crucial point, I am not proposing a critique
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of false consciousness, here, of the sort developed by James Scott (1985) in
his famous work on resistance. As I have argued in the last chapter, studies
of resistance (as well as of civil society) in anthropology have risked over-
looking the more rematkable phenomenon of public participation in repro-
ducing systems of power On this point, I follow Taussig What I am sug-
gesting, then, is not another move to study resistance: resistance studies
have, we could argue, missed studying how power is regencrated in the
very domain of so-called resistance But we do not have to choose only
between power oi resistance, state or civil society, state fetishism or the
lifting of false consciousness Approaches that would tilt either side of
these binary oppositions wishfully promise liberation on the horizon, after
the disentanglement of ideological constructions. In the ethnographic con-
text 1 have studied, it was not possible to analyze such an overturning in
consciousness.

In following Peter Sloterdijk and Slavoj Zizek, I will propose that “cyni-
cism” was the common structure of feeling in the historically specific con-
text that I studied. "Cynicism” describes the public experience of the polit-
jcal in contemporary Turkey. I argue that cynicism encapsulates both state
fetishism and everyday public critiques of the state Like a self-fulfilling
prophecy, cynicism as a habitus (Bowrdien 1991} of public and everyday
life in Turkey during the 1990s reinstates the state over and again, even
when it is obvious to everyone who doesn’t have their head in the ground
that the state is not a unity I agree with ZiZek in arguing that contempo-
rary state power needs cynical subjects to maintain itself, and with Sloter-
dijk, who suggests that cynicism is the necessary condition of contempo-
rary fascisms In other words, cynicism does not help us to achieve
emancipation from the chains of statism, but to remain forever (foresee-
ably) locked into it

What is cynicism? In a section of his work entitled “Cynicism as a Form
of Ideology,” Zizek differentiates his analysis of the political from that of
Marx and certain Marxists * In Marx, the subject was understood neces-
sarily (or originally) to relate to the world with a certain lack of conscious-
ness, with “a misrecognition” (Zizel 1995, 2) “They do not know it, but
they are doing it” is the phrase that summarizes Marxist approach to ideol-
ogy (28} In following Lacan, Zizek grants more agency to historical sub-
jects (which makes him not more, but less optimistic than Marxists about
possibilities for social change) He counterbalances the ciassic Marxist
phrase about false consciousness, with “they know very well what they are
doing, but still, they are doing it” {(29). Zizek perceptively argues that in
contemporary societies, people are aware of the falsity of ideology They
see through ideological pretension and consciously verbalize critique Even
more, contemporary subjects are conscious of the reality of social relations
that underlie icons of reification. And yet (and this is the point), the same
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people take actions upon the world as if they did not know, as il they were
deluded by ideology, as if ideology were reality. This is cynicism And it is
what more accurately characterizes contemporary experiences of the politi-
cal in Turkey In Zizeks words, “the prevailing ideology is that of cynicism”
(33} He writes,

[Iln contemporuy societies. demociatic or totalitarian. that cynical distance,
laughtes, irony. we, so to speak, part of the game The suling ideology is not
meant to be taken sericusly or Hiterafly The cynical subject is quite awme of
the distance between the ideological mask and the socizl 1eality, but he nonethe-
less still insists upon the mask Cynical reason is no longer naive, but is a
puadoy of an enlightened fulse consciousness: one knows the falsehiood very
well. one is well aware of a pmticular interest hidden behind an ideological uni-
versality, but still one does not rencunce it (28-20)°"

Zizek puts Lacan in cialogue, or argument, with Marx. He borrows his
understanding of “doing in spite of knowing™ from Lacan’s definition of the
psychoanalytic “symptom ” The traditional psychoanalytic procedure was
based on the process of interpretation It was assumed that if the subject
were made aware of his symptom (the childhood events that held a deter
mination over him), the symptom would disappear, the subject would be
psychologically cured.” But for Lacan, the problem was located elsewhere
The procedure of inteipretation does not usually deliver the results that it
promises Analysis is often stuck, even (or especially) at the moment when
the subject appears to be crisply conscious of his symptoms The question,
then, for Lacan is “why, in spite of its interpretation, does the symptom
not dissolve itself; why does it persist?” (Zizek 1995, 74) Lacan analyzes
this psychoanalytic roadblock through the concept of “enjoyment” (jouis-
sense) The subject enjoys his symptouy; his symptom has become his real-
ity; it is his character; it is what distinguishes him [rom others, what gives
him meaning and consistency in life; he does not know how he would
manage without it (74-75)

The tenm in Lacanian psychoanalysis for a symptom that persists in spite
of interpretation is “fantasy.” The jouisseur maintains the symptom even
though he has come to understand its cause. A pathological situation which
remains even beyond “fantasy” is, in turn, termed “sinthome” (Zizek 1995,
74-75) And so, even though he knows, now full well, that this symptom is
gradually eating him up, the subject persists in repeating it e chooses to
live with it, rather than without it. 'Fhe imagined consequences of over-
coming the symptom (what looms in the subject’s mind as a possible future
of liberation) produce more anxiety {even fear) in the subject than the
state of surrendering to it. The subject signs his own death statement
He'd rather do that than risk the unknown

What Lacan analyzes in the (psychoanalytically) “fantastic,” ZiZek studies
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in the political* T will use his insights in dialogue with Taussig’s as they
prove extremely helplul in studying the political in contemporary public
life in Turkey In a Taussigian narrative of history, the Turldsh state (with
the violence and deceit that underlies its ideology of secular democracy)
could be overcome {dissolved} if its fetishists were made aware of their
complicity in upkeeping it. As I illustrated in the last chapter. such {etish-
tsm of the state exists in contemporary Turkey However, the situation
shows itsel{ to be more serious (or, in Lucanian terms, “fantastic™) than
Taussig’s implicit faith in a future overcoming Fetishists of the state are
not duped by ideclogy. I that were so, it would be easy to make them
realize {on the part of organic intellectuals or shamans in yagé nights)"
that they were mistaken. There is more agency in public fetishism than
Taussig’s reading will allow (or, for that matter, than will a Foucauldian
approach, which sees such fetishism as immersion in a statist “discourse”)
As they perform everyday rituals of reification of the state, fetishists know
that the state does not exist as an entity, as such. Yet, as ZiZek's insights
would have it, they persist in carrying on with their everyday practices as if
the state were a unity, actively and with agency reinstating the fetish

Since the mid-1990s (a time of stately dissolution with a public aware-
ness of cireles of violence and corruption), people of various political affil-
iations in Turkey have become conscious of the contradictions and com-
plexity of the notion of the Turkish state. The social reality behind the
ideological fagade is evident probably to most people in today's Turkey
“People,” to use tentatively this problematic category, do not have to be
rendered formally conscious; they have more consciousness and agency in
their everyday actions upon the world than a Marxist reading (ie., in its
Taussigian version) would have it The question to ask is, Why do those
who have critical consciousness available to them persist in “doing,” in
Zizelds terms, as if the notion of the Turldsh state were stmight?fb:wm‘d?

The problem resides not in the knowing, but in the doing. according to
Zizek And this is why 1 would propose that Zizek's (Lacan’s) notion of
“fantasy” is more useful for ethnography than Andersons concept of
“tmagination,” Taussigs interpretation of “the E‘“eti’sh." and certain uses
of Foucault's notiont of "discourse.” This is because ZiZek's interest delibei-
ately lies in the practice of everyday life, the domain studied by anthro-
pologists. Consider the following passage:

The lesson to be diawn from this concerning the social feld is above all that
beliel, far hom being an “intimate.” purely mental state, is abways materialized in
ow effective social activity: belief supports the fantasy which regulates social
reality [What needs to be illustrated is] the mise-en-scine of the {antusy
which is at work in the midst of social reality itself: we all know very weil that
huweaucracy is not all-powerful, but our “effective” conduct in the presence of
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bureaucratie machinery is aheady regulated by a belief in its almightiness
What we call “social reality” is in the last resort an ethical construction; it is
supported by a certain es if (we act as if we believe in the almightiness of bu-
reaucracy, as if the President incmmnates the Will of the People, as if the Party
expresses the objective interest of the working class . ) (Zizek 1995, 36)

Zizek draws our attention to the habitual performance of everyday life
practices that is done in full consciousness of their counterproductive (or
self-destructive) quality. This is the cynical contemporary agent. This is
what more characteristically describes political subjectivity loday We ae
antomatons and we know it.

However, somewhere along the line, Zizele confuses the lenowing with
the believing. He writes on behalf of an all-encompassing “we ” In his
reading, “we” (all of us in the contemporary woild?) recognize ideology.
“We” are conscious of it as farce And yet, “we” pretend as though we were
unaware. On the sites for such pretension (in our matexial actions upon
the world, in our activity), Zizek analyzes a “belief.” According to Lim, in
doing as if we didn't know, we ultimately start to “believe” in what we do
In ethnographic sections below, I attempt to situate ZiZeks “we” more
historically, to move beyond it in analyzing my informants’ lives in the
context of their particular social experiences. Zizelk’s “we” contradicts an-
thropological attention to specificity and historical contingency. As Zizek
would have it, certain social groups in Turkey indeed begin to “believe” in
what they do. The participants in the ritual for the departing soldier, espe-
cially the pan-Tuildst nationalists among them, and certain of the ralliers
for Turkish soceer teams, for example, may have become believers in
Zizel's terms. And yet others were conscious of ideology, even as they
reinstated it by default. They took action upon the world as if they weren’t
aware, but they did not tuin into believers. They pragmatically held onto
their “symptom”™ (their alienation) in order to swrvive within the limits of
the constraints upon them. They recognized, but could not discard their
symptom. Knowledge of ideology may, at times, mesh with belief, but not
at others. There isn’t a "we” that universally approaches ideclogy in an
identical manner We need to study situational and relative, positional rela-
tions with the state This is where an anthropological approach is needed

Zizek argues that the condition of conscious submission to the state is
more a necessity than an unexpected default of contemporary regimes of
power. Power would not be power if it were to expect rational submission
[rom its subjects, if subjects were to submit only after having reasoned that
“this is justice.” Likewise, one would not be a believer if one had to ration-
alize the existence of God; if religious ideology were dependent on such
positivism, then it would not be stable, for the day would come when one
or another person could prove the opposite. On the contrary, Zizek argues,
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power requires a form of irrational submission whereby the subject is con-
scious of the fact that there is ideology, but prefers to pretend that there
iswe. Zizek writes, “It follows, from this constitutively senseless character
of the Law, that we must obey it not because it is just, good or even
beneficial, but simply because it is the law” (1995, 37) ZiZek once again
argues that the site for such submission is everyday practice. As one is
already aware of ideology and would not submit to it consciously, one aets
upon the world as if she or he didn’t know. And in the process of pretend-
ing, one ultimately (consciously yet irrationally) ends up actually believing
in the ideology Zizek cites Pascal in his analysis of this experience of the
political: “Leave rational argumentation and submit yourself simply to
ideological ritual, stupify yourself by repeating the meaningless gestures,
act as if you already believe, and the belief will come by itself” (39) I will
agree with ZiZek that in cases of extreme disenchantment (when the doing
as a disciplinary activity may overtake the lmowing), belief may ensue Up
to here his argument is deeply insightful in deciphering experience under
certain forms of totalitarianism. And yet I will illustrate that there are
other ways of doing and relating to ideology, ones that do not transform
into beliel in natioaalism

The context for Zizek's theory and history-writing is Eastern Ewope,
which he interprets as neither "totalitarian” nor "democratic” in its regimes
of state  The case of the Turldsh state is complex, but perhaps it could be
characterized (at present) as a “totalitarian democracy”™ The context is
different from that described by Zizek for Eastern Eutope As my eth-
nographic examples of Islamists’ and Ataturkist officials” organizations sug-
gest, there has recently been an effort on the part of statespeople in Tur-
ley to render their executions and ideologies “rational” from the point of
view of “the people " There has been a procedural democratic process of
legitimation at work, which asks politicians for proof that they are more
just than their competitors from other parties. The point of the matter is,
however, that few politicians are successful in convincing their subjects
that they are just. And behind them stands the coercive force of the army
and the police (the precipitation of the last military coup), which reminds
citizens that if they were to refuse to act as though they believed in the
ideology of the state, their freedoms would be at stake The state of affairs
in Turkey during the 1990s was complex enough not to be decipherable by
only one or another (Weberian) ideal type of power™ Yet in its historically
contingent complexity and situational variability, a certain form of cyni-
cism, comparable to that described by ZiZek, exsts. Cynicism, or doing as
if one doesn’t kmow, is a technique of contemporary Turldsh state power.
Arguably, cynicism is the condition on which the Turkish state still main-
tains an existence despite having repeatedly reached the verge of a
breakdown
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In his Critique of Cynlcal Reason, Peter Sloterdijk, on whose insight{ul
work Zizel’s comments on “cynicism” are based, draws an interesting pic-
ture of the cynical social agent Sloterdijk’s ciitique is written fram the
context of Germany in the late 19705 and early 1980s, time of the demise
of the 1960s student movement and of the incorporation of former 1adicals
into the lifestyle (if not the consciousness) of the system. So he wiites, in
particular, about those who were enlightened by the tradition of critical
theory, who were politically active, yet who, in the interest of sell-
preservation in "the new world,” ended up “being realistic” (o1 "grown up,”
as he ironically puts it} and adapted (at least only their actions) to contem-
porary expectations Such is his description of former leftists who turned
into businesspeople, bankers, lawyers, parliamentarians, and advertising
agents. What is interesting about this social group is that, in spite of being
successfully integrated, they have not shelved their political awareness, be-
cause, as Sloterdijk claims, “consciousness-raising is irreversible” (1988, 5) ¥
They can see the [rand and the violence behind the everyday order of
things, yet they prefer to do as if they didn't, in order to carry on And they
have transformed enlightenment into a “chic bitterness” about the activ-
ities in which they are inveolved (5)

Sloterdijles description of the afterlife of the 1960s generation in Ger-
many is interesting for smmeone reflecting upon the equivalent of this so-
cial group in Turkey Indeed, in the 1980s and 1990s, intellectuals and
actvists from a variety of lower- to middle-class backgrounds who used to
be active in 1970s socialist groups in Turkey became the forerunners of the
culture industry, the organizers of a consumer capitalist culture in [avor of
economic liberalization. Although significant numbers among them pursue
politics through a conviction in democracy, lberalism, and civil society,
Sloterdijk’s characterization would be welcome here as well in describing
the actual everyday practice in which such people are eynically involved (in
Turkey, especially journalism and advertising What I have obseived in
this soctal group in Turkey is an attitude of cool resignation, affectation,
and put-on apathy that permits the upkeeping of everyday practices Along

with this, is a crisp lmowledge and consciousness of the terrifying state of

things expressed in a langnage of ridicule. The idea is that things are “just
bad™ and there is not much hope in bying to change them Better to iy to
save one’s sell and one’s immediate {amily within the wreckage created by
the state “We have accepted the situation as it is; we have become indif-
ferent,” was the most common expression I encountered among intellec-
tuals in Istanbul in the summer of 1997 Cynicism There is consciousness
about the terrifying state of alfairs, there is also consciousness about one’s
own indifference to it This is not a bowing-down form of submission. This
submission to power involves a high degree of agency.

I do not, in this ethnography, give detailed attention to those [rom the
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generation of the 1960s, a good number of whom constitute today’s profes-
sional middle class in Turkey Sloterdijk writes the history of the incorpoma-
tion of this generation into capitalist disciplines of power and finds hope in
another group, whom he presents as the “kynics” in juxtaposition to the
“eynics™: those who do not adapt, but who resist the system through irony
and laughter ™ Through the characterization “lomic,” Sloterdijk would like
to refer to groups from lower social classes who do not have the means to
adapt to the capitalist system and who turn it topsy-turvy thiough humor
Against his “cynics,” the generation ol the 1960s, Sloterdiik upholds his
“fynies” as a subaltern group among whom the kemels of resistance may
be located. In tuin, in the context that [ study, I have not come across
such a subaltern group or practice to idealize {or to reify) In the interest
of furthering the critique of cynicism, I will take Stoterdijks ar gument one
step farther and suggest that the “enlightened [alse consciousness™ he
writes about {1988, 5) is the prerogative not only of the formerly organic
intellectuals but also, albeit in a different way, of those who are ideal-
istically relerred to as “the people ” As Alkhil Gupta suggests, every soit
of relation to the state is situational (1995, 390} I encountered forms of
enlightened false consciousness in relation to the state among members of
lower and woiling classes who have never gone through “conscicusness-
raising " Here, there is consciousness about the state as farce, a recognition
or awareness of alienation. And yet, simultaneously, there is a pragmatic
recyeling of statism in evesyday life To put it in Lacantan terms, the so-
called people have discovered their symptom, butl they cling to it out of
worldly necessity. For these cynics, the line between canying or decon-
structing the symptom is thin: it is the mark between livelihood and death;
the symptom is a tool of survival In most cases, the symptom is about an
income, about bread and butter Alienation is self-evident, but what else
could be done? The material effects of the idea of state as n construction
are sharply felt and they have to be accommodated. But in the process of
this accommodation, the state is regenerated It is in the activities of such
individuals (coined “"the people™} in which the idea of the state is main-
tained in the manner in which it prevails It is in these margins of state-
craft (Taussig 1992) that the state is located. In the realm of this mundane
cynicism, some, at pm'ticulm" times, turn to be more statist than the state,
even favoring a military intervention.” Technically, there is a very thin line
between this cynicism, which is about survival, and a statist culture Public
statism, as reproduced in the margins, may keep a politician from endeav-
oring or achieving favorable change; it may prevent a general ftom sug-
gesting that the Turldsh army withdraw from Cyprus or scare a politician
from suggesting that Kurdish be recognized as a legitimate language It is
on this lind of situated cynicism that I focus my attention in this chapter
Ignoring this, in a wishiul search for a subaltern group that resists, would
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be to overlook sites, in the maxgins, where the state is reproduced through
mundane everyday life practices. In the case of certain situated actors, an
awareness of the fraud of state is an ordinary as well as a cynical approach
to organizing everyday life in order to be able to survive in this world It is
to the life of one such person that [ now attend

Mundane Cynicism

Saniye worked as janitor in a municipal office building in Istanbul She had
worked doing odd jobs—housekeeping, cooking, and cleaning—for as long
as she could remember, like most immigrants from her village in the Black
Sea 1egion of Turkey Saniye had arrived in Istanbul as a teenager with her
husband, Cemil, and they now lived with their three children in a shanty-
town that bordered one of the wealthiest districts of Istanbul A busy high-
way separated her neighbothood frem that of duplex cottages inhabited by
upper-class families. For many years she had commuted on a daily basis to
work as a servant in a large four-bedroom apartment in that posh pait of
the city Now she woiked all day doing similar things for the state: wiping
the floors, cleaning the windows, cooking, and washing dishes in a munici-
pal building. In the evenings, she would return home on a minibus shared
with coworkers from her neighborhood. Saniye’s husband had been unem-
ployed for a iong period. Therefore the survival of the family was largely in
Saniye’s hands, with assistance from her elder daughter who had recently
started to work as a sales clerk in a clothing shop. In the evenings, Saniye
would quickly prepare a meal and spend the rest of her night ironing or
sewing and chatting, while watching TV.

The seven or eight o'clock news on one of the private TV channels was
not to be missed in Saniye’s home. Keeping up to date with the news was a
matter of survival, especially in big cities like Istanbul Saniye could not
read; she had never been sent to school Through TV, she tried to get the
information about politics that she needed in order to know what to expect
in her environment Having lived in Istanbul for all of their adult lives,
Saniye and Cemil had developed a habit of watching the news, as il they
had decided that the condition of the state had direct implications on their
livelihood. Survival was about maintaining a source of income, and as such
it was also about managing one’s way within an unpredictable domain of
state politics. It was as though Saniye knew, if she didn't articulate it as
such, that the state was everywhere and that life was about walling
through cracks and interstices that eluded the mechanisms of state Saniye
worked for a state office; she frequented the state hospital when one of her
family members was unwell; her husband received a small amount of pen-
sion from the state every month; her younger daughter attended a state
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school; she often stood in line in the municipality’s subsidized bread shops;
ohe made sure she voted at election ime—she had these sorts of relation-
ships with the state. Yet she tried to keep a distance from the police, the
court, and other more coercive organs of the state as much as she could

Saniye had led a number of protests to demand better municipal ser-
vices for her shantytown On one occasion, she had called her friends and
neighbors to walk to the district mayor's office when her neighborhood had
been deprived of water for more than a couple of months. She had sat in
the waiting room and refused to leave, until officers would allow her to
speak to the mayor face-to-face. This was a conscious act of resistance in
cooperation with other women from the shantytown. It was an act of resis-
tance that took the state for granted Saniye approached the mayor as if he
were the state personified She had gone to the state to complain about the
state. Her act of resistance was by default a reinstatement of the state; in
order to demand water for her neighborhood she had to behave, in her
everyday life, as if the state were real There was no other way of rees-
tablishing the water In order to survive, the habitus of an established
statecraft had to be reproduced on a daily basis Going to the mayorship to
register a complaint was an everyday practice within (and not outside} the
expectations of statecraft. One had to work within the parameters of the
state in order to manage. In our conversations, Saniye would often remark,
“The state has never worked for our good”

Saniye did not participate in any of the groups, gatherings, or demon-
strations of Suft orders nctive in her district, nor in any Islamist groups,
which she explicitly abhorred. And as she felt distant from Islamists, nei-
ther did she feel a shared sense of purpose with the socialists who lived in
her neighbothood or those she learned about through TV There was an
element of fetishist respect for certain representations of the state in Sa-
niye’s thoughts and consciousness. She spoke of the instigator of the mili-
tary coup of 1980, General Kenan Evien, as “a man like Ataturk.” Like
many others who had rationalized the coup, Saniye would say, as il she
were speaking common sense, that "if it weren't for him [the general], we
would be gone.” {She was referring to what was officially called “the state
of anarchy” in the 1970s, with factionalism between right- and left-wing
groups‘) The generals had justiﬁed their intervention by arguing that they
had come to rescue the state from dissolution. “After 12 September,” Sa-
niye said, referring to the date of the military intervention, "I was able to
send my daughter to school with peace of mind.” {Before the coup, she
had been fearful of violent clashes between political groups in the high
schools ) Indeed, Saniye revered the army and generals who had organized
the coup 1f she had been a member of any socialist group in the 1970s or
1980s, a critique of the arny would have been part of her discouse. Sa-
niye was fearful of leftist groups, including the PKK, and referred to them
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as “terrorists " In 1998, when the corrupt aflairs of statespeople were re-
vealed, Saniye saic that she just wished the military would intervene

When she watched TV in the evenings, Saniye listened to the voice of
reporters with one ear turned off She would carry on conversations with
her children or neighboss as she simultaneously noticed important events
depicted on the screen IHowever, in times of political ciisis, she would
deliberately stay up, sometimes until four in the moming to listen carefully
to political discussion programs on TV and follow the news She would
absorb the statements made by representatives of different political
groups; she would argue aloud with those with whom she disagreed (espe-
cially with Welfarists at the time); she would make fun of them, male faces
at them, and cuise at them us she watched During such evening gather-
ings, sitling together to watch the news, people in Saniyes household
talked about “"the faudulent natwe of statespeople” and about “the
wretched quality of the state ” Maling clever, funny, and cynical remarks
about statespeople and about the state was a [avorite pastime and preoc-
cupation for Saniye and the people in her life. She liked especially to catch
politicians tripping over their words or contradicting themselves when they
wanted to deliver morally wholesome self-postraits

In each of our daily meetings, Saniye would reflect on the TV news iom
the previous day TV was a central medium through which she 1elated to
the state, a role TV has occupied more generally in Turldsh public life over
the last couple of decades Saniye was extremely interested in what hap-
pened in the state and she followed the episodes through the media She
remembered minute details about the underhanded activities of particulay
statespeople She talked at length about corruption scandals. She repeated
criticisms of ministers, pailiamentarians, mayors, and the police to her
friends at worl, on the minibus on her way to the municipality, and to hey
family at home At work as a state employee, she would recount funny
stories about the state to the municipal officers, the secretaiies, and to
others who ate her food and used the offices that she cleaned.

When news came of the secret dealings of a Welfme official called Mer
ctimek, for exumnple, Saniye was shocked Jowrnalists had 1evealed that
funds which the Welfare Party had collected in Twrkey to support Bosnian
refugees had gone to the party’s private bank accounts in Germany The
evenl was on the agenda of TV stations for a whole month and so it came
up in Saniye’s everyday conversations. Saniye was very upset to learn that
money for charity had found its way into the pockets of the Islamist politi-
cians she especially disliked Later, when she learned about the excessive
private propeity ol the then Prime Minister Tansu Ciller, she said “I am
not swiprised,” and counted each and every holding of the prime minister:
Ler supermarket and house in the United States, her land in Istanbul, her
extensive savings and numerous properties and companies. Saniye had no
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doubt that the prime minister had accumulated this much wealth by em-
bezzlement. She was appalled but not surprised The persona of the prime
minister coincided with Saniye’s characterization of statespeople at luge
(except for Ataturk and General Kenan Evren whom she placed on a ped-
estal) “When Tansu Ciller came to power, we were happy that we would
have a woman statesman for a change,” Saniye said “But she tuimed out to
be a disgrace to women That is what I call her”

In elections during the 1980s and 1990s, Saniye had mostly voted for
ANAP, one of the right-ol-center political parties, 1easoning that it was the
least of the evils Belore the national elections of December 1995, when
the Welfare Party was being reported to have the highest chances of win-
ning, Saniye said:

We are voting against the Welfrre Party Everyone is doing that in our neighbor-
hood. Anyway, no one is doing anything for the people {hall); they all come, All
their own pockets, andt leave At least. we ave thinking, let it not be worse. let us
prevent someone woise [the leader of the Islimist Welfwe Puty] from coming
Lo power. We weie going to vote fo: the CHP [the seculurist social democratic
party] Me, Cemil. and my eldes daughter, thiee votes But now. so that our votes
are not wasted, we will peshaps vote o ANAP

Saniye maintained that statespeople practiced the most immoral of trades
She thought that those involved with the state could only possibly be moti-
vated by a self-interested drive for more money from funds received and
reserved for the public. And more money meant more comfort and further
power. Yet, there was something that worried her more than plunder and
pillage by politicians She worried that, if the Islamists came to power, they
would enforce all sorts of 1ules on everyday public behavior She imagined
that Welfarists would impose the veil and seclusion on women That is how
she expressed one of her greatest anxieties 1f she wore the veil, she would
be able neither to woik nor to make a living for her family. Iskamists would
threaten her very mode of survival.

Even as she worked for the state on a daily basis (cleaning office floors
and windows), Saniye made fun of the state for its corruption, its fakeness,
its inefficiency, and injustice These two everyday practices—working for
and in relation to the state, on the one hand, and ridiculing it in everyday
conversation, on the other—were coeval in Saniye’s life. I will suggest that
Saniye hael a consciousness ol what was behind state ideclogy Yet, she had
to keep working for statespeople as if she were unaware. The state was her
bread and butter. Saniye clung to the state for pragmatic reasons She did
not believe in what she did, not in the state She only had to continue
working for the state to remain alive and intact as a poor person with a
family to take care of

Saniye was highly respected by her coworkers as well as by the officers
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of the municipality She amazed almost everyone with her spirit and intel-

ligence. It had become common for her colleagues to remark to her that if

she had lad the oppertunity for schooling, she would have become mayor
of her district. Saniye lmew that they were sincere. Yet, she would always
snap back at such remarks saying, “Being a statesman is for the liars, for
the tricksters, for those who are out for self-interest, for money, for fame.
That's not for me!” And once again. she would recount a story about one of
the last ordeals of the prime minister, who had been reported to have
channeled state resources to her own account In Saniye’s perception, the
ambition of (especially higher-echelon) statespeople could be guided by
nothing but seif-interest That was what being a statesmnan was about
Power was about looting resources that were meant for the people or
about striking it rich after occupying a seat for some time in a state office.
She was furious to learn that everyone who worked as a parliamentarian,
even for a short period, had the official right to an expensive pension

The mundane cynicism in Saniye’s everyday practice of life is the most
common sort of relationship with the state in contemporary Turkey There
are numerous civil groups that have organized themselves in a critique of
the state: mothers of the disappeared who have gathered in the Ga-
latasaray neighborhood in Istanbul every Saturday, feminists who formed
coalitions to help defend the court case of a young woman who was raped
and tortured by her former lover, members of a diversity of socialist groups
mayching in protest at the funeral of a journalist murdered by police, activ-
ists of the newly formed Freedom and Democracy Party {ODP) who have
been organizing themselves against state corruption, and so forth There
were many such acts of protest, organization, and civil disobedience in
Turkey of the 1990s. Yet, cynicism is still, I argue, the predominant sort of
relationship with the state in contemporary Turkey

What do I mean by cynicism in this ethnographic context? Saniye is not
a brooding type of person, setting up a dwrk narrative for herself in the
world She is, in fact, an extremely hopeful person, especially regarding the
prospects of her own [amily She believes in the [uture of her children, for
example. even at times when all odds and chances are against her; she
wants them to have comfortable lives so much that she really thinks it will
happen. So her cynicism is not of the sort that harbors no personal wishes
for the future She does imagine favorable change, even though she has
mainly seen change [or the worse in her personal circumstances Specifi-
cally, Saniye is cynical about the Turkish state. She believes that statespeo-
ples motives ave bad and selfish and she shows this in her verbalized con-
tempt for them Her everyday discourse is imbued with sneering remarks
about the state From Saniye’s perspective, the Tuikish state, at least as it
curtently stands, is a joke She mocks state officials and produces comedy
about the state all the time in her everyday life She does not {completely)
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fetishize the state, as a Taussigian namative would have her do, even
though she holds Ataturk, General Kenan Evren, and the army on a pedes-
tal. She conceives of statecraft as a game of deceit in pursuit of self-
interest, as the social relations of power that it is. Falsely conscicus? Not at
all Consciousness about the [arce of state is the everyday matter of Sa-
niye’s life. Yet she keeps on “doing,” in Zizel(s terms, as though she were
unaware of this. And how else could she behave? She organizes her every-
day activities as if the state were there to deliver justice, as if it were an
institution, a person, something tangible, as if it were a wholesome entity
She reproduces and reinstates statecraft as it is through her everyday ac-
tions upon the world: she works for the state, negotiates with municipal
afficers and doctors, solicits social benefits, and so forth. In her daily life,
she goes through the motions of state practice. The Turldsh state endures
in the domain of these sorts of habitual everyday practices for the state, as
if nothing happened, as if all were normal, or as though one were unaware

I will gue that the signifier “state” can vemain intact, in spite of public
consciousness against it, because a material and tangible world has been
organized around it. The state has to be dealt with, in everyday lLife, as an
object because it functions as though it were. A whole economy has been
mobilized around this symbol Even when we have come intellectually to
disentangle the state, we need to keep on treating it as a reality, because
there exists a reality that has been activated through this symbol

The Truck That Crashed into the “State”

On November 4, 1996, Turkey woke up to 2 scandalous news report An
unbelievable event had taken place the night before. A truck had crashed
into a car on a highway that went through a town called Suswluk. The
bodies of four people were found in the car: a parliamentarian, Istanbul’s
former vice-head of police, a pan-Turldst mafia dealer, and a prostitute
with a false identity card All had died but the partiamentarian, who was
seriously injured. The story on the news sounded like the scenario of a
gangster movie That politicians and the police had relations with the mafia
was now official. Yet the event did not awaken a Turkish public that false
consciously imagined otherwise The incident had taken place at the right
historical moment when conditions of possibility were ripe for its public
reception and interpretation Most people in Turkey had received confir-
mation of their suspicions During the two months following the accident,
“Susurluk” (as the event was called) became the preoccupation and subject
of everyday public conversation in Turkey.

What were these four people doing together? What were they after?
Where were they traveling? What was their relationship with one another?
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Which politicians had been awwre of this meeting? Who had organized
this? Public discowrse became saturated with question maiks Mainstream
TV and the press presented themselves as “the saviowrs of the nation™
journalists would go after the questions and reveal the true face of the
stale Reporters directed all their energy to understanding and deciphering
the event, and they ended up producing still more questions The maze of
confusing details about the connections and undercover dealings of one
obscure character after another served to infiate rather than eradicate that
great question mark of the state Everyone knew that the Twildsh state was
somewhere underneath the series of queries and conspiracy theories, yet it
seemed that the questions and theories were also serving to maintain the
aura of that farce intact. It was becoming harder, by default, rather than
easier to understand or grasp what was going on The media was ultimately
confusing rather than informing people The state remained the privileged
and big unknown.

A small amount of information on the biographies of the accident vic-
tims was publiely available The mafia dealer in the car was Abdullah Catl,
a pan-Turkist who was responsible for the massacie of seven members of
the Turkish Workers” Party (TIP) in the 1970s There were still chaiges
against him on this case as well as on a number of other murderous politi-
cal acts, primarily against leftists. He had also been caught smuggling as-
tronomical amounts of drugs to and from Turkey Apparently, Cath had
changed his identilication papers several times Somewhere along the line,
he hacd been hired to perform undercover operations and assassinations for
the state of the soit that politicians could not organize through “legal”
organs like the police or the army It seemed that Cath had led an easy life
in the 1980s under the military regime He had an established life, 2 home
and a family, and he owned a number of companies Not only had he been
spared from a prison term undexr the strictest of martial laws, he had, on
top of that, been granted a special green passport, of the soit held by
senior state employees, to travel abroad without visas, and he was given
official permission to carry guns It appeared that Cath was the state’s
hired gunman. Before his death in the car crash. the public learned that he
had been involved in the orchestration of a pro-Turkey coup in Azerbaijan
The coup fell through, yet it tuined out that this exercise was authorized
by heads of the Turkish state Knowledge about the Susurlul incident cre-
ated a major uproar in public life The idioms of “agitation.” “tumult,”
“sensationalism,” and “panic” abounded in expressions of the experience ol
the political at the time. "

"There clearly are relations between the Turkish secret service and the
pan-Tarldst mafia,” journalists wiote. And this was a relationship of give
and take, where, in return for accomplishing prostate activities (assassina-
tions, coups, and other undercover operations), mafia dealers received cash
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returns and were spared from contiol over their smuggling rings News-
papers carried large headlines declaring “Hlegal Organization Within the
State " Forums on TV wete programmed to discuss "the Police-Mafia-
State triangle '* Everyone who read or watched the news constructed sto-
ries about the connections The names of the suspect mafia dealers—Cath
and Calaci—their stories and personas, grabbed the public imagination
Suspicions ol conspiiacy abounded The idea of "the plot” became the
central metaphor of power The public became detectives of the state
Public representations of the state were crowded with numerous open-
ended schemes about the involvement of politiciaus in “dirty wosle” The
state was now the greatest social suspect. The public was now alert to the
covert side of state officials’ practices, their engagements with the mafia,
and corruption

The luggage of the crashed car contained » load of weapons. The parlia-
mentarian injured in the crash, a formal representative of the state, was
Sedat Bucalk, who belonged to the True Path Party (DYP), under the
prime minister. This party was leading the governing coalition along with
the Wellare Party at that time He was also the tord of a right-wing and
pro-Turkey Kurdish tribe in the southeast His tribe was known for its anti-
PKX sentiments and had been collaborating with the Turkish army in its
war with the PKK One newspaper suspected that the mafia dealer Cath
had secently been employed as bodyguard to this paliamentarian, after
having worked in the same capacity for the owner of a major gambling
ring, The parliamentarian was the only one saved from the accident on the
Susurlul highway. In intensive care in hospital, he was surrounded by hun-
dreds of relatives from his tribe. His brother, interviewed, did not seem
alntmed or ashamed by the event, nor did he make an etort to conceal his
tribe’s commitments “We are a nationalist, right-wing family,” he said. He
recounted worldng against the PKK and not being honored sufficiently by
the state He look pride in his tribe doing what the state should have done
in the fArst place (Bakiler 1996) He spoke as if he were the personification
of what the Turkish state should be For two months, journalists waited at
the doors of the hospital for the parlinmentarian to regain consciousness.
“His condition is unstable” was the answer of his relatives and of the Min-
ister of Internal Af{lairs who visited him Somechow, in that atmosphere of
hype and confusion, journalists were not allowed to see for themselves
whethier this was really the case The state’s technique of power was at
work The big unknown had to be maintained, as it usually and successfully
had been alter political assassinations. Most of such events in Turkey of the
19805 and 1990s—disappearances of those arrested, murdess, and tor-
ture—were somehow left unresolved The perpetrators of such crimes
were never identified Those who knew too much, such as the journalists
Uur Mumeu and Kutlu Adal;, were “somehow” murdered ® And so the
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guestions and secrets grew and grew In this case, too, the parliamentarian
had to be kept [rom accidentally speaking. It might have been better for
the state if he had not survived the accident

When Sedat Bucak finally recovered (when it was no longer possible to
say that he was repeatedly losing and regaining consciousness), he was
interviewed once again about the event The parliamentarian’s words did
not match one another as his answers expressed only a general ambiguity.
When shown video clips of his fist statements in momentary conscious-
ness while still in the hospital, Bucak put on an air of amazement “What
was I saying?l” he said, and denied his former testimony, claiming that he
must have lost his mind as an effect of the accident. He said, this time,
that Abduliah Cath had presented himself as “an official of the state” and
“an expert on terrorism.” e said he lewned of Caths real identity only
the previous summer, without clarifying what he meant by “real identity "
The only thing the parliamentaian was uncompromising about was his
statisn. When asked whether he and the other three in the crashed car
were preparing an undercover operation against Abdullah Ocalan (the
leader of the PKX), Bucak said, "It has nothing to do with it. I wish it had.
That is my ideal It is the ideal also of the former minister of interior
affairs, it was the ideal of Cath, as it should be of anyone who loves his
motherland (vatan) ™™

In the middle of absurd stories and questions, the reception of this news
on the part of a significant proportion of the public was not unprece-
dented People had found a confirmation for something they already knew *
This was no dark cloud suddenly appearing on Turkey's horizon. It was not
a bang on the head for the naive citizen It was the normal condition of the
state only more obviously revealed through an abnormal accident. Those
who were already cynical about the state only sharpened the note of dis-
gust in their voice. Among the representations of the state in popular use
in those two months that followed the Susurluk incident were “swamp,”
“rottenness,” “flthiness,” “putrefaction,” “vulgarity,” “crookedness,” “dis-
ease,” and “degeneration.” Adjectives were, in turn, derived {rom these
nouns to develop ever more grotesque narratives about the state. In public
representations, the state was described through images of abjection, of
excesses of filth, immorality, and violence An tmaginary of offal or refuse
colered public discomses about the state, in which expressions like "This
country is a pile of shit” or “This is a state to be vomited over” were
common *

Now, in this context of sensationalism and its Janus-face of "normality,”
the state was experientially perceived as something that could not be
pinned down In the disjointed stories available for public consumption,
the construct of state appeared in many guises and faces: the reporter on
television, the malfia dealer, the police officer, the parliamentarian, the sol-
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dier, the spy, the figure of Ataturk, and so on. No sconer did the state
appear in the garb of military officer than it disappeared and reappeared in
the cloak of mafia. The state went through several metamorphoses in pub-
lic consciousness. It wasn't stable. If people wanted to hold on to a notion
of the state as thing, through processes of reification, the state soon trans-
mogrified and appeared through surreal stoiies that belied belief Through
the metaphors of plots and counterplots, the state emerged as an appari-
tion——now you see it, now you dont—an intangible nonentity that ap-
peared constantly to change hands

Here, the spectial quality of the state (see Aretxaga 2000), or the hide-
and-seelc factor, is erper'ienced as an existential problem, by those who
would like to have believed in the state as an item. The metamorphosis
effected by the change of hands in under-and-overgiound networks is pre-
cisely and ironically how the reified notion of “the state as unity” is able to
survive The production of confusion can be studied as a tactic of power
When experientially and existentially unsitable, the notion of the state re-
mains abstract in public discourses, as though it were indeed an item
Conscicusness of the multiple skins of the state is coeval with the reifica-
tion of the state in public life.

Theie was acute public consciousness about what was often called “the
horror,” but many also reflected on their complicity in maintaining the
status quo by not "doing something " “And we are not doing anything! We
are waiting just like that!” was a common comment of those perplexed by
their own cynicism. “We have become used to dirtiness,” one person said,
“we don’t react to it anymore, as if we were vaccinated and got used to
having the microbe around.” "We have been immunized against such in-
fections,” was another comment. “We don't react any more " At this time,
it appeared that there was public awareness of the ordinary cynicism that
was prevalent Beyond the sort of consciousness that Zizek allows the sub-
ject, I will argue that there was even consciousness about one’s own cynical
acts in this case. Not only an enlightened reflection on ideology, as argued
by Zizek, but also a self-critique of the cynical state of submission and lack
of reaction

Three months after the Suswiluk incident, many were already saying,
“There is nothing going on, everything is as usual ” Many used the phrase
“We have accepted the situation as it is; we have become indifferent” in
self-critique. Very soon after the scandal, the hype, the uproar, and the
public critique of the state, the Susurluk event was on its way to being
normalized, dropped from jowinalistic agendas, pushed to the back of pub-
lic consciousness, at least temporarily forgotten. This normalization be-
came a vehicle, I will argue, in the further entrenchment, or reproduction
by default, of the state. The extraordinary force of the signifier “state” had
recovered from another major blow The idea and abstraction of state
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could remain and persist. Cynicism reemerged as the ordinary habitus of a
state culture in operation

Consciousness and amnesia were informed by the same contingency in
public life. Apparently consecutive, they in lact formed the flipside of a
dialectic As public representations of the state were informed and filtered
through a culture of news, the same organs of the press that had con-
structed the “event” also manifested its dissolution from public discourse
through the circulation of further news. In the culture of hype, alarm, and
agitation encouraged by the medias bombastic style, panic and its nonmal-
ization were almost coeval

Popular publications in Turkey have generally followed journalistic con-
structions of public events in the 1980s and 1990s Soon after the Suswluk
event, the earthquake, and the more recent incidents invelving Hizbullah,
mumbers of books have appeared on the murket depicting and renaivating
the events As significant as such publications may be in inscribing incident
in public memory, they are also emblematic of the commodification of
event, disaster, or scandal For very soon alter they have been consumed,
these best-sellers we replaced by others, depicting the newly framed
“news " The production of consciousness of event and the subsequent re-
placement of one event by another is almost consequential. In other
woids, the appearance of every new piece of news on the agenda as con-
sumer itemn briggers the erasure ol the former from public consciousness
and active memory Every new event produces anmmesia or apparent obliv-
ion about the former Or rather, former events are submerged in public
consciousness, pushed to the back or to the political unconscious. as new
events dominate the center stage ol public discourse

Even though cynicism quickly became the most common reaction to
“Susurluk,” there were those who were not cynical Some, for example,
embraced the image of the dead mafia dealer in declaring him “a saviour
of the country ™ His colfin was covered with a Turkish fag as it was carried
by a cortege of pan-Turkists in his funeial® Likewise, columnists in right-
wing and conservative newspapers such as Ttirkiye, praised the victims of
the car crash for their “dedication to the state and the nation ” One of
these writers even justified the politician-police-mafia relationship, arguing
that such deals were necessary to maintain states. This writer wondered
whether the United States, Israel, Russia, and other states did not organize
such undercover operations to annihilate their enemies (Bakiler 1996} All
was positive when done for the state, according to these unabashed state
fetishists. Soon after the Suswluk scandal, a book was published by pan-
Turldsts in praise of Abdullah Cath, the state’s hired gunman The boolk
was entitled "Our Qath” (Yildiz 1997) and was written with compliments to
the statist mafia dealer for using all means to defend the Twildish state and
nation against its “external and internal enemies.”
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What was worse was that certain official representatives of state were
taking comparable positions and making similar remarks The then presi-
dent, Sileyman Demirel, urged all politicians, journalists, and judges to
“go after the Susurluk event wherever it may take you " But he refused to
volunteer any information himself, to give any help, or to offer any clues
toward a clarification of the issue. The head of state was playing a double
strategy, wanting to appeu morally wholeseme in front of the public, on
the one hand, yet attempting to maintain what he called “the integyity of
the state,” on the other. When he refused to comment, he justified himself,
as if he were protecting the law of God, in saying that he was doing so out
of a "state custom.” His primary commitment as president was uphoiding
and perpetuating the Turkish state. He would allow research into the Sus-
urluk affair only as far as it was studied as an anomaly, as an event that
implicated certain dubious politicians and police, but not the state This
had nothing to do with the state, according to the president A simila:
sentiment was expressed by the Minister of Justice, who belonged to the
Wellare Party Sevket Kazan said, “While some people in the state might
have relations with the mafia, the idea ol the state is not that cheap ” He
was willing to concede the fact of corruption as long as it did not stain the
Welfamie Party, which was sharing the coalition in government. Islamist
politicians like kim had ambitions to obtain power over the state on their
own. Yet the politician that made the most outrageous statement was Vice-
Prime Minister and Minister of Foreign Affairs Tansu Giller. It was her
party’s parliamentarian who had been caught in the car with the mafia
dealer. Ciller declared that “Sedat Bucak is a national hero ™ When he
gained consciousness, Sedat Bucak defined the pan-Tuarldst mafa dealer
Cath as “a great pabtriot " That was the last straw for most people in the
peripheries of the state Yet most only kept producing more cynical re-
marls and criticisms,

According to simplistic observation of the state of alarm in those two
months that {ollowed the Susurluk event, the Turkish state was on the
point of collapse. With heightened cynicism about the state among citizens
and publicized disfavor in the media, it could indeed have seemed like the
notion of the state was in danger Yet, the notion of the state survived
public criticism. My question is how? The thoughts of a columnist in the
Sabah newspaper are, I think, helpful in probing for answers Cengiz Can-
dar writes, “When looked at from one angle, the state is very much rotten;
yet when looked at from another angle, the state is extremely strong in its
ability to gloss over these sorts of events” {1996) Indeed, this is where
contemporary Turkish governmentality is located. The notion of the state
has somehow (always) survived scandals about its terror. It could not afford
to lose one game of imagery or signification This is power This is com-
mand It is not so easy, with raised consciousness, to deconstruct such a
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loaded signifier. A fantasy for the state, as I analyze it, allows this signifier
to be reerected after every public effort to challenge it

What has been significant in the public life of contemporary Turkey is
the guick shuffling of squares on a hopscotch of remembering and forget-
ting. What is cynically remembered for a couple of months is in no time
(in some way) forgotten That media that prides itsell in exposing the
problems of the state has, in the interest of presenting fresh news for
better ratings, dropped items down from its agenda and created newer
topics for public consumption in little ime So, a few months after the
Susmluk event, mainstremm media began to define Turkey’s issue as the
conflict between secularists and Islamists. Just at the time when people
were uniting and organizing themselves to protest against state corruption
and violence, the press targeted the Welfare Party as an object for critique
A public critique of the state was tansformed, in a short time, iato a
critique of the Welfare Party, as though Ataturkism represented stately
“cleantiness,” and Islamism was responsible for the "disease ™ A secularist
discourse about “the Islamic threat” was hyped up, at this stiategic time, to
reclaim conventional legitimacy for the state.

Public uproar quickly became public oblivion with the help of privately
owned media channels It was not clear, in this process, whether the media
was a representation of civil society or an institution caught in contempo-
rary techniques of state’ maintenance Cynical 1elations with the state had
become the condition of the state’s survival

In the weeks that followed the Susurluk incident, there were significant
public demonstrations against the state. Supporters of the recently founded
Freedom and Solidarity Party (ODP)* organized a “Cleansing Demonstra-
tion” where pecple tock to the streets of Ankara with brooms in hand
symbolically to clean the capital city of what was refeired to as "political
dirt " Members of one of Turkey’s biggest labor unions (Turk-1§) organized
a protest in Ankara attended by 150,000 people, calling "Workers out,
Gangs into prison!” Everyone knew that the state was run at least partally
through the social relations of interest between mafia gangs and politicians =
Numerous other such public demonstrations took place, warning about
“the mafia behind the state " All who had access to pen, paper, and press
angrily wrote their critiques Publicly circulated writing was full of com-
ments on Susurluk. Thus there was also some organized political resis-
tance, even though an everyday practice of cynicisim was more common-
place. Yet, as journalist Cengiz Candar suggested at the time, “For the
time being society does not have the organization and preparation to com-
bat the command and aathority of the state” (1996).

The state endures as idea and reality (1} because significant numbers of
ordinary people normalize the idea of the state through their habits of
everyday life, (2) because statesmen, generals, mafia dealers, journalists,
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and other people with power™ are successfully able to produce truth about
the existence of state through their bureauciatic practices, their under-
cover operations, and their influence over culture industries, and (3) be-
cause the matedality—I{orce, economy, bureauciacy, technology, and so
forth—that has been functioning in the name of the symbol of state is still
intact. Through a number of different practices in a variety of sites (some
of which I have studied), an effect of an idea of a state is generated by
those who find such an effect useful for their social relations In fact, there
is no such unified entity as the state The state remains because actions
upon the world are taken as if there wete such a thing sui generis Rituals
for the state of the soit I studied in this and the previous chapter {fae-
wells to soldiers, rallies for national sports, flag campaigns, the organization
of cultural activities in municipalities, celebrations of national holidays,
routine applications to the state for jobs, education, health, and pensions)
are done on the assumption that the state, as a whole, exists And, in terms
of the effects that it engenders, it really does The state remains as long as
ordinary people are able to pietend that it exists in their everyday practices
of life Likewise, statespeople collect gains if they act as if there were
some thing like the state, if they employ this symbol, even at times of
bureauciatic dissolution Contemporary govermmentality requires (is based
on upholding) this “as if” quality As long as what [ will call the everyday
life of statecraft is maintained, the state is reproduced. A pretense to nor-
mality is coeval with a critical consciousness about state As ZiFek suggests,
we continue to do as though we did not know. Normalization takes over
through ordinary habiti, in Bourdieu’s terms, of cynicism, where the con-
seiousness of state violence and corruption dissipates The state endures It
is regenerated again after every public effort to deconstruct it Fantasies
for the state keep it up

“Turkey” is a signifier that was constructed not only in the sphere of
signification Construction was also, and crucially, about a foundation of
a materiality of tangible objects, networks, and processes. Real things—
institutions, a national economy, a market, borders, motorways, schools,
police, an army, factories—were composed out of the signifier "state” A
whole set of life processes now run through the materiality of networks
that function under the emblem of state: one has to deal with bureaucracy
to be granted healtheare, to receive an income, to apply for a passport, to
conseript in the army, to get working permits. One’s freedom of habitation,
ol speech, and thought are at the mercy of people who represent the state
The state is a construction, and an effective one at that One feels and has
to maneuver through its real effects for actual and everyday survival.

It is easier to deconstruct a signifier (“the state” as text) than it is to
dismantle its effects of truth. In fact, my ethnography illustrates that truth
effects, or the-state-as-materiality, persist even if and even after “the state”
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as signifier has been intellectually (and publically) deconstructed. We know
and yet we persist in doing as if we didn't because we have to: the mate-
Hality of state remains and we are dependent on it Our life depends on a
pretense to normality, in spite of the pervasive availability of crisp critical
consciousness In our recycling of statecralt on the ground of everyday
activity, “the state” as forceful and ultimate contemporary signiﬁér of
power survives even deconstruction. “

The Magnetism of State Crime

In his 1ecently published novel Bin Hiizinlii Has, or Pleasure of a Thou-
sand Sadnesses (1999), Hasan Ali Toptas writes:

What wonties me the most is my pwification from ciime For a long time. 1 have
been féelialg this intensely in the depths of my spirit Sometimes, so I can phinge
myselt in filthiness and well understand who 1 am. I femlessly throw myself into
this city's alcohol-smelting darkmess and get involved with whatever tickster 1
find in & coiner or whichever ttamp o1 diunkard 1 meet on the street I venture
with them to those unexplored points of life and dive into puddles of mud deco-
rated with the flickering lights of the night I make a home out of the main
dirthouse and stay there for years As ail of this is happening, T feel like attracting
all the ciimes possible for homo sapiens to conmit, like a magnet. in my being
But I am just not able to achieve that ()] i

I read what may appear to be the phantasmatic imagination of an author,
here, as an entry into the structme ol feeling, in Raymond Williams's
terms. generated by an entanglement of state, contrastate, and mafia prac-
tices in the present contingency of Twkey. The dialectic between desire
for crime (see “pleasure” in the title of the novel} and the fear or repel-
lence from it ("a thousand sadnesses”™) can be read as an ethnographic
depiction of the political in Turkey of the 1990s The magnetic pull and
push of crime is depicted by the author in what can be read as an eth-
nography of the excesses of the political in contemporary Turkey The sur-
real element in the protagonists life in Istanbul, the floating through tides
of ciiminality and involvement in layers of dirty relations, is not only a
situated representation of the political culture, as constiuctionist anthro-
pologists may want to study it, but also a sensitive presentation of experi-
ences of the real The surreal element, hele, is generated by and generates
the real ‘ w

In the aftermath of the exposure of relations between mafia gang leaders,
police, and representatives of the state connected with the Susurluk event
of 1996, when consciousness about underground politics was available in
public life, a story was told to me of a man who walked onto the Bos-

FANTASIES FOR THE STALRE 181

phorus bridge and began to scream “T want to be mafia, I want to be
mafia,” threalening to commit suictde, until he was saved by police The
allure and the danger of criminality were integral in that instance on the
side of the bridge. The protagonist articulated a desire for life (and upward
mobility) through a fascination for mafia, with a recognition of the fipside
of his desire, the brink of suicide His scream can be read as a commentary
on Turkish society. as well, at a time when the prevalence ol mafia was
available to the consciousness of the public. Here, notice the dialectic be-
tween motivations that may appear contradictory The mafia, now, has a
grip on public consciousness as fantasy But there is curiosity for the very
symptom of ones destiuction What I want to draw attention to is this
complexity ol relations with crimes involving the state.

It is not mafia as thing or as object of study that motivates my interests
here. A number of anthiopologists have successfully studied mafia cireles
and ciicuits {e g, Blok 1987) and this is not an attempt to replicate an
ethnography of the mafia-state-police triangle in a new context. I am inter-
ested neither in describing the actuality of undercover political and eco-
nomic relations involving pan-Turldst mafia dealers and representatives ol
the state, nor in only citing the resulting constructions of the state (for
example as “gang leaders” or geteciler) in public life Rather, I would like
to draw atlention, beyond the study of the state and malfia as items or
constiucts, to the effect of undeiground politics on the sensing ol political
existence and on political life

Much more than a study of institutions and social relations, an anthio-
pology of the state can also address the political culture generated by spe-
cific political practices This is not to culturalize or essentialize what
emerges from a specific historical contingency Rather, it is to draw atten-
tion to a little studied arena for the efficacy of state power 1 would like to
argue that a proper ethnography of the state miust study the state beyond
its tangible manifestations in the garb of institution and its production of
discourses and representations In what I would like to call its visceral
(habitual, psychic, phantasmatic) effects on subjects of a political culture,
is located an important and intangible site for ethnography It is in the
physicality of the political that the state attains an effect A political culture
of fear and unlmowing is embodied, to the point when the state is cartied
in the bodies, habits, and internalized reactions of its subjects, whether
they be within the borders of Turkey or abroad. Indeed, once visceral, or
physically and psychically internalized, the panic that the entanglement of
crime with the political generates can be carried within one'’s self any-
where. A political culture of uncertainty and fear marks the bodies of its
subjects to the point of haunting them

In their article “Bad Endings: American Apocalypsis,” Kathleen Stewart
and Susan Harding write on the proliferation of discowrses of conspiracy in
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contemporary America. In a Foucauldian framework, they study conspir-
acy in American narratives as belonging to a discursive field (1999, 290)
So they write, “Conspiracy theories can identify absolute truths about the
world while dismissing holders of power as sinister, corrupt, and decep-
tive” (284). But studies like this that would focus on conspiracy as repre-
sentation, face by default the danger of trivializing and normalizing a
state’s discourse of unity and transparency that would 1epresent power oth-
erwise. In the context I am desciibing in Turkey, the plotting in public
narratives about politicians has to be studied not only as representation but
as a sense generated from actual experience There are, indeed, what
could be called certain conspiratorial relations between representatives of
the state and leaders of the underground who are ready to commit Machi-
avellian acts for the interest of the Turkish state. In the event of these sorts
of social relations, the sell-interest of these particular politicians and mafia
dealers is rendered indistinguishable from that of the state It is not possi-
ble, in contexts like this, to dismiss conspiracy theory so easily or to evade
it by studying it as a discourse or a representation.

The anthiopology of the state in Turkey, if not defined as such, has been
dominated by two approaches The first, the more conventional, assumes
state and society to be “things,” as it were, and studies their relations. This
approach, represented in the ethnographic woiks ol Stirling (1965) and
others studying the state’s influence on village societies, is no longer pre-
dominant The second approach, informed by the constiuctionist turn in
the social sciences, focuses not on materiality or soctal relations but on
their representations In works such as the volume edited by Regat Kasaba
and Sibel Bozdogan (1997), the site for ethnography is the social institu-
tion and its production of national discourse or ideology I argue that not
only is the social institution taken for granted as “site” in such a framing of
the question, it is fetishized as the arena for the production of political
culture. In studies that would focus on institutions and their discourses as
the sites par excellence for the political (in following Benedict Anderson’s
work on the printing press as site for the production of the national imag-
ination}, a rationalized portraiture of the political remains Pick an institu-
tion and study the production of national discourse on site. When the
project for the ethnography of the state is framed as such, rationalized or
disciplinary mechanisms, in Michel Foucault’s terms, take center stage, as
the sites for the manifestation of politdcal discourse Begona Aretxaga
(1997, 2000} has argued and illustrated the pitlalls of privileging the study
of rationalized institutional practices against the effects that the political
engenders.

I would like to argue that the political eludes attempts by social scien-
tists to pin it down in either state or mafia as objects of study (fetishized as
sach) or in the topsy turvy focus on representations of state and mafia in
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political culture The feay, uncertainty, and panic that is generated by the
entanglement of crime and politics in public life bears a mark Through
the rising and receding tides of consciousness and amnesia, at least par-
tially generated within a culture of news, the panic caused by the Susuriuk
story remains submerged in the bodies, psyches, habits, and unconscious-
ness of subjects of the Turkish state only to be recalled with the eme:-
pence of fresh anxieties It is in this visceral domain where the political is
shown to have ultimate power for reproduction and effect that I situate my
work on the state in Turkey. It is in those intangible reactions—umnarticu-
lable, internalized, unconscious—that the political perhaps becomes avail-
able for analysis.

The Afterlife of the “State™

The theoretically attuned reader will be quick to realize the affinity of my
analysis of “the state” with historical materialism Throughout this and pre-
vious chapters, I have given ethnographic examples of the everyday prac-
tice and the social relations of power that go into the maling of the state
and I have argued, like certain Marxist theorists, that the notion of the
state i an abstraction In a brilliant review of Karl Marxs work, Desek
Sayer (1987} maintains that Marx studied the state as an ideologically pro-
duced abstraction that positions itself at a distance from relations of pro-
duction i order better to manage them Marx, according to Sayer, inter-
preted the category of the state to be intrinsic to a capitalist mode of
production. The state was the most convenient ideological superstructure
for a base of capitalism. 1 would argue that those post-structuralists who
pit their analyses in critique of historical materialism have not gone much
further than Marx in noticing the constructedness of the category of state
In an invaluable analysis, Timothy Mitchell (1990), for example, makes
reference to Foucault in demonstrating the embeddedness of the catego-
ries of “state and society,” “power and resistance” in relations of power. He
and Foucault differ from Marx in their interpretation of the content of
those relations, that is, a capitalist mode of production would not solely
describe it, nor would the bourgeoisie and workers be defined as social
actors. Foucault has written the history of strategies of power that cannot
be contained in the bodies of social individuals; in fact, he has endeavored
to write a nonsubjective or trans-subjective history of relations of power
Yet, as Derrida has objected, there is stll a content (a metaphysics of
presence) in Foucault’s deliberations on “discourse ™ If it is not the histor-
ical materialist content {the material mode of production), then it is disci-
plinary mechanisms of power There is, I would agree with Derrida, more
of an affinity than a contrast between historical materialism and Foucaul-
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dian post-structuralism {Unlike Deryida, I would suggest that this is for
the better ) See for example, Timothy Mitchell’s inteipretation of what is
behind the state as a modern discowrse of power:

The binary world constructed by the new forms of power includes a series of
novel practices that appear to create cutside the wonld itself a separate realns of
intentions. ideology, or meaning The effects of externality, fixity, and perma-
nence achieved by the new modes of domination coincide, therefore, with the
more general effect of the existence of meaning as a distinct oider of being,
opposed to what it will now be possible to call mere reality. a merely “material”
world {1990, 573}

In another passage, Mitchell writes,

The distinctive sature of the modern “world-as-exhibition”™ in which we live is
that more and mere of social life has been so airanged that we mistake these
effects of certain coordinated practices for the existence of a distinct metaphysi-
cal realm of struchwe or meaning that stands apast from what we call material
reality (561)

Then, it is the world, history, and relations of power in material reality that
have constructed “the world-as-exhibition™ as a more effective mode of
power There is a historical materialism that underlies Mitchells post-
structuralism He writes the history of social relations that are the corol-
laries of historically situated abstractions (such as “the state”} Mitchell is
writing about the world that imagines itself “as-exhibition.” Yet it is the
world that he is talling about If we were to take Derek Sayer’s reading of
Maix seriously, the task of post-structuralism is not so remote fiom the
project of historical materialism ® Some functionalist and determinist
Marxists might have rendered Marx's work [oreign to the interests of post-
structuralism. Marx, Sayer argues, did not conceive of “superstructure” as
an epiphenomenon or as a derivative or result of materfal relations of pro-
duction Rather, according to Max, specific sacial relations have histosi-
cally arisen with specific abstractions that serve to reproduce those particu-
lar soits of relations (in this ease of production} in the world According lo
Sayer’s reading of Marx, contemporary social relations could not exist were
it not for the simultaneous invention of abstractions. The latter are only
apparently independent of social relations In [act, they are the correlates
of these particular (capitalist in Marx’s sense) sorts of social relations This
particular historical contingency (in Marx’s reading, capitalism) has ve-
quired abstiactions in order to operate. "The state” is such an abstraction
(Sayer 1987).

Thus 1 have wiitten an ethnography of the abstraction “state” and the
everyday practices and social relations of power that coincide with it in this
particulay historical conjuncture In this sense, my analysis will not seem to

FANTASIES FOR THE 5TATE 185

differ too much [rom the historical materialism of Philip Abrams and Mi-
chael Taussig As lar as we decipher the history that coincides with the
abstraction ‘state,” we are on similar ground.

There is, however, & further issue hvolving the particular history under
shudy here, and one unaddressed by historical materialism and post-strue-
turalism. The abstiaction that we have been endeavoring to deconstiuct
(the state) has shown to have a life of its own even beyond its public
deciphering The state dies and yet is resurrected. In contempormy Tur-
key, the notion of state is outliving the span predicted for it by historical
materialists or post—structuralists It survives the overeoming of false con-
sciousness about the state as farce; it survives deconstruction The notions
of Turkey and the Turlish state still have force, still have effect on every-
day practice, still work to opeiate social institutions, still commit violence
despite the lact that they have been challenged in public life Moreover,
their potency exists despite the emergence of contradictions in a system
that depended on their vntouchable, sacred, and iconic status. Almost ev-
eryone, in diflerent situational ways, as I have altempted to show, is con-
scious of the deceitful and violent social relations of power and interest
that go into the manufactwre of the notion of the Twikish state Yet this
notion has maintained potency beyvond the dissolution of false conscious-
ness and after deconstruction People ridicule statesmen and women and
they expose the social relations in which they are involved, but the idea of
Turkey is stoutly defended. It is still the greatest taboo As I hope to have
shown through ethnographic examples, the signifier “Turkey™ Hves on, hav-
ing recovered from several diagnoses and lethal diseases Despite public
consciousness about the entanglement of the abstraction in relations of
social and sell-interest, the abstraction, in itsell, is able to pull people be-
hind it. This is what Marx had not predicted [or capitalism and what such
historical materialists, as Abrams and Taussig, have not predicted for the
state This is what post-structuralists are unable to analyze. Unlike former
historical formations, the state, like capitalism (up to this point), has shown
itself capable of swrviving erisis, conveniently refashioning itself where nec-
essary. It is in this ability to have an afterlife where the actual danger of
statism and nationalism is located

How does the signifier eadure? How does it survive when the social
relations that are its constituent structure have toppled over themselves?
Like the monster that Dr Frankenstein created out of a corpse, immortal
{at least so far), the state has shown itself to have many lives after death
The aura of “state” is wmore difficult to maintain today, after seventy years
of a history of Turkey, when more people are conscious of the state’s em-
beddedness in relations of interest and power and its role in a swamp of
violence But if the category “state” does not have false consciousness to
depend on, what keeps it standing? A new manner of taldng action upon
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the world is required to maintain the abstiaction in its afteilife. Cynicism
as a political culture provides the answer for the time being. Today in
Turkey, as possibly in other states, people are conscious of the underside
of “state,” yet persist in carrying on with their everyday practices and in
forging social relations as if this weren't there. It is on the historical site of
what T have called the afterlife of the abstraction of “state” where my
ethnography is located

To amend the terms that historical materialists have used to study the
state (Marx’s “abstraction,” Abrams’s “maslk,” and Taussig’s “fetish”), I will
return to Lacans concept of “fantasy” (as employed for the study of the
political by Zizek) Asl suggested in an earlier section, Lacan understands
“fantasy” to be that psychoanalytic symptom that resists interpretation even
after the patient has constructed his or her narrative about the past. Some-
how, despite the labors of the psychoanalyst and the patient, the symptom
persists It does not disappear. Lacan explains this through the concept of
jouissance or “surplus enjoyment” (ZiZel 1995, 40-53) * The patient takes
joy in his or her symptom and would have no personality, no consistency
without it. She unconsciously fears that she might no longer exst. Hence,
she persists in reproducing the symptom (as “fantasy”} in order not to risk
the unknown, even though she is well aware of having the symptom, hav-
ing gone through psychoanalysis. Fantasy, this persistence of the symp-
tomatic, is what Sloterdijk and Zi#ek have described as cynicism "They
know what they are doing, but they still do it ” I will propose that public
relations with the state, at least in contemporary Turkey, are at this “fantas-
tical” stage, in the Lacanian sense. The state is no longer mask, fetish,
image, or discourse as its former theorists have had it, but fantasy It is
what is swviving ali efforts at consciousness and interpretation. If it hadn't
this potential for phantasmatic recovery, the state would have disappeared
long ago It would not have survived the crashes and the crises. The state
seems to be stronger than its theorists had imagined

I have written an ethnography of an abstraction Some anthropologists
might object and be skeptical of the place of abstraction in everyday prac-
tice.® Yet I hope I have been able to illustrate the power of abstraction in
the course of contemporary history When I write of abstractions {such as
“culture” and “the state”), I do not write of foating epiphenomena As
Richard Marsden has noted in citing Derek Sayer, "Categories are an inte-
gral part of social reality and, as such, as much in need of explanation as
the social relations they express” (1992, 359}

To conclude this chapter in following and furthering Zizelcs thought on
the political, I will suggest that we employ “fantasy” {in Lacan’s sense of it)
as analytical framework because we still have to deal with the real effects
of the abstraction or signifier “state ™ “The state” remains because it is a
doer as much as it is a signifier What we experience as our real woild is a

FANTASIES FTOR THE STATE 187

produet of the structures and objects produced in the name of “Turkey” as
signifier Even when we know that the state as an abstraction does not
exist, the objects and life processes that have been put into activity in the
name of state continue to exist. Cynicism, as I mentioned before, is purt
and parcel of a practice of keeping the signifiers "Turkey” and “Turldsh
state” intact And cynicism is located in acts of doing or of taking action
upon the world We are aware of our symptom of statism and yet we
maintain it (what Lacan and Zizek call jouissance). Public jouissance is an
activity of maintaining the state We fantasize as we maintain our ordinary
practice of everyday life, because knowing does not suffice. Many social
theorists have approached the world in intellectualist terms, as if history is
overthrown when we resolve things in our minds, when we lift false con-
sciousness, when we deconstruct the discourses we are imph’cated in. Buta
materiality of statecraft and relations of power persist even when many of
us have come intellectually to disentangle the political. The key to the
endurance of the signifier state does not, then, lie in intellectual critique or
deconstraction, but in its maintenance as object. We fix, rebuild, and main-
tain the state through our real everyday practices It is because the state
remains as an object and because we are still subjected to it that we resort
to fantasy. Despite our coasciousness about it as farce, the state as an
object persists
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The Cult of Ataturk: The Apparition of
a Secularist Leader in Uncanny Forms

To expect help [rom the dead is a disgrace for a
civilized society
wMustafe Kemal Atoturk, 1925

There me no 1ules by which intellectuals can

lenow what {0 say or do; nor [or the bue secula

intellectual are there any gods te be woishipped

and looked to for unwavering guidance
—Feftorrd YW, Said, 1993

Tr1S CHAPTER explores the ethnographic and political context for the con-
temporary deployment of the image of a former head of state, or public
reveience for Mustafa Kemal Ataturk, known as the founder of modern
Turkey In the mid-1890s and in the context of what was called the "poli-
ties of identity” among secularists and Islamists, the figwe of Ataturk was
widely used and massively reproduced by self-declared Ataturldsts The
image of Ataturk that used to be an emblem of the sovereignty of the
Turkish state, associated with institutions and rituals of state, took on a
difterent dimension in the 1990s, with significant public participation in
shows of veneration for the national father figure. At various sites of politi-
cal conflict in public lile, the image of Ataturl was employed in the making
of posters, badges, protraits, photographs, busts, statues, and statuetles '
These items were extensively distiibuted and circulated in public and pri-
vate secularist venues as well as at demonstrations Following Michael
Taussigs development of the idea of “state fetishism™ (1992} to describe
feelings of ieveirence for the state, I study the massive recourse to the
image of Ataturk as Ataturk fetishism, or the cult of Ataturk® This chapter
explores the form and meaning of this auza around a dead secular head of
state.

Anthropological work on what has alternatively been called “secular rit-
ual,” “eivie religion,” or "seculw theodicy” has addressed the religiosity ol
state practices * The object of literature on “secular ritual” was to employ
the anthropelogical tools for the study of “ritual” in studies of modem
secular politics There are abundant studies of political ritual, in this
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framework, on Eastern Ewope and many on Israel No such ethnographic
analysis is available for the phenomenon of Ataturkism in Tuskey, one of
the contexts for s%ate-gea:ed secularism in its most militarized form

Mustafa Kemal Ataturk spent the latter part of his life secularizing and
Westernizing state and society. In declaring a "Republic” (Cumhuriyet) in
defiance of the dynastic rule of Ottoman heads of state, he organized a
major transformation from a polity governed by Islamic law to one that
strictly separated affairs of religion and state* In the 1920s, under the
governance of Ataturk and his associates, the seat of the caliph, fast held by
the [allen Ottoman sultan, was abolished Attendance in Sufi orders and
dervish lodges, wearing religious garb. and carrying religious titles was
made punishable by state decree Education was centralized and strictly
secularized.

Studies of secularism and modernization in the Ottoman Empire and
Twkey have generally employed a modernist historical trajectory, whereby
the constructed distinction between z-e%igion and seculm'ity, tradition and
modernity has been naturalized (see Berkes 1964, Maidin 1962, Lewis
1969) Taking the mysticism / rationality opposition for granted, most schol-
arship on secularism in Turkey has reproduced the classical narative of
history utilized in modern social theory. The assumption is that Turkish
national history developed, in the terms of “progress,” on a linear path “from
religion to science " Here, secularism is studied in the self-referential terms
of secularism and is associnted with other supposedly derivative terms such
as “modernity,” “rationality,” and "democracy.”

Scholars bent on critiquing modernization theory in the study of the
Middle East by employing postmodern theory have at times ended up
1"ei:>1'0ducing the very binarism—-religion versus secuiarit}f, tradition versus
modernity—which they had intended to deconstruct Michel Foucaults
narrative of history, a shift toward a rationalizing, ordering, and disciplin-
ing made of power (1979), has influenced the work of some of the most
important ethnographers of the region (see Rabinow 1989, Mitchell 1988,
Messicle 1993). In these studies. which take discursive rupture as their
main historical referent, religion and secularity are implicitly interpreted as
belonging to distinet and incommensurable, if consecutive, domains of cul-
ture and power

The ethnographic material presented in this chapter leads us to situate
secularism in a different tiajectory. Within the context of Ataturk fetishism,
such terms as “modernity,” “rationality,” “discipline,” “order,” or “bureau-
cracy” are inadequate for the purposes of ethnographic interpretation In
other words, the terms ol seculatism are not appropriate for the study of
secularism. The material observed includes a peculiar phenomenon of in-
voking spirits in the name of secularism, employing numerology to validate
it, seeing supematura.i apparitions or images of Ataturk, and pmducing fan
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aura around his image. “Belief,” "magic,” “mysticism”™: I suggest that these
terms may be more appropriate [or the study of contemporary secularist
cultures in Turkey, especially those implicated in statism.

Much has been written on pasticipation in Islamist or other religious
movements. Less has been said, however, on public participation in secu-
larist movements To put it another way, the gquestions asked of communal-
ism or "fundamentalism” have not been asked ol secularism The object of
this chapter is to reverse the anthropological and sociological gaze so fre-
quently directed at Islamists. In the mid-1990s, at the time of my field
research, Islamists in Tuikey complained of having been tumed into ob-
jects for social scientific analysis In shifting attention to their rivals, T stud-
ied that there was much misconception in analyses that isolated religion
from the domain of secularity, or that approached Islamism as a history
apart from Turkish secularism . Indeed, the ethnographic record calls for a
deconstruction of the categories “secularity” and Treligion,” so pitted
against one another in both public political discourses and soctal scientific
analyses. This is precisely what this chapter endeavors to do

Like a Cross That Stops the Devil . . .

A government formed under the consent of the army in 1997, the coalition
between the right-wing ANAP and the social democratic DSE, began the
process of abolishing the religious schools (fmc.'.m—Hatip) which were cen-
tral to the production of Islamist activists and intellectuals Compulsory
elementary education was to be extended from five to eight years, and
parents would be officially prevented from sending their children to the
religious secondary schools. In reaction to this state-enforced decree, Is-
lamists organized a major public demonstration in the capital city Ankara
to argue for their democratic right to choose how to educate their chil-
dren. As the demonstrators marched, voicing their anger over state-
enforced secularism, a young woman who was standing on the side of the
road, bewildered and taken aback, tock out a framed portrait of Atatwrk
from her handbag and lifted it up against the Islamist demonstrators She
stood there for a little while, erect in posture with am raised up high,
holding the figure of Ataturk with his eyes directed at the marching Is-
lamists The young woman, Chantal Zalkari, lad raised the portrait of Ata-
turk as the expression of her protest of the Islamist movement and her
commmitment to the secularist and Westernist worldview of Ataturk She
had deployed the image of Ataturk, in that instance of built-up emotion
anel anxiety, to symbolize her identity, viewpoint, and feelings as if the
portrait of the former head of state summied it all up. It was as if she were
performing a formal religious rite or holding a cross to stop the devil
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On the following day, journalists of the mainstream secular press blew
this event out of all proportion in praising the act of Chantal Zakari. Pho-
tos of the young woman in front of images of Ataturk were depicted on the
front pages of every important and widely distributed newspaper® Her
story was narrated in the headlines of every mainstream TV channel
Chantal was turned into a public hero of Ataturlism. Columnists wrote in
praise of her non-Muslim family from Izmir, saying that the greater ene-
mies of the Turldsh state were Islamists, and not Ataturkist non-Muslims
like Chantal® In reply, the Istamist press predominantly focused on the
non-Muslimness of Chantal, mostly assuming that she was Jewish, and
manufactured conspiracy theories charting connections between Ataturk-
ism and non-Muslim minorities in Turkey.

This event, ardently discussed in public life, was only one expression
among many in the political battle between secularisin and Islamism that
had developed in the 1980s and 1990s. Chantal had pulled a portrait of
Ataturk from her handbag; others during this period developed a multi-
plicity of ways in which to commemorate Ataturk, reproducing his portrait
as fetish in many forms and contexts ? Many of these Ataturkist manifesta-
tions took on magical, ritualesque, and mystical dimensions The secularist
founder of state was not remembered in a secular fashion.

“Visits to a Saint’s Tomb”

A practice that had been institutionalized since 1953, visitations to Ata-
turks mausoleurn {Amtkabir) in Ankara were reinvigorated in public life
during the 1990s, with people organizing trips to the mausoleum in mas-
sive groups to voice complaints about the present state of affairs and to
express loyalty to Ataturk When Ataturk died in Istanbul on November
10, 1938, a huge state [uneral had been organized, and large numbers of
the public attended with expressions of grief and feelings of loss * Those
who have been socialized in the institutions of Turkey are familiar with
pictures of a crying nation In schools and public offices all over the coun-
try, formalized commemoration services have been practiced at 9:05 in the
mormming on every November 10 to remember the moment when Ataturk
closed his eyes “to leave his nation behind ™ The ritual of standing in a
show of respect as the sirens sounded made November 10 into a symbol of
the moment when Turks had been orphaned as a nation

Amitlabir, Ataturk’s mausoleum, had been built over the course of fifteen
years following his death A massive neoclassical structure, somewhat re-
sembling the Acropolis in Athens, it was erected on the topmost hill of
Ankara Visits to the mausoleum took on a ritualistic protocol; people
would have ta descend from their vehicles and walk toward the monument
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in silence and respect Anmtkabir had been built in a site that was vis-
ible from all points in Ankara, a city founded by Ataturle to set Turkey's
cowse in a direction that countered that of the former Ottoman palace in
Istanbul *

In the 1990s, when tension with Islamists was at its height, secularists
from many walks of life began to organize group visits to Ataturl’s place of
rest The commemoration of November 10th was significantly more popu-
lar among civil servants as well as laypeople in the mid-1690s than it had
been in the 19805 But even on other days of the year less nationally
symbolic occasions, people from different occupational sectors walked in
groups to the mausoleum with wiitten complaints in hand If they had
experienced injustice on the part of a state institution. for example, they
wrote in the book of commemoration in Amtkabir in symbolic complaint to
the national father figure "' So went the visit of university professors, wear-
ing scholarly cloaks, to Amtkabir in 1994 When thei 1ight5 were breached
by the Institute of Higher Education (YOK), professors wrote personal
complaints in Ataturk’s symbolic book and organized a public demonstia-
tion by walldng together in a large group to the mausoleum ¥

Such performances of loyalty to Ataturk were overinterpreted in public
life In the 1990s, Atatwrk was turned into symbol of absolute justice by
Ataturlists of different backgrounds, transcending the vagaries of Pﬂ!‘tict.l-—
far governments. Those whe employed the symbol of Ataturk as if it were a
cure for their contemporary social and political ills conflated an overarch-
ing notion of “state” with his ghost Ataturk was dead But people visited
his tomb in great numbers and wiote him personally addressed complaints,
soliciting his help, as if he were still alive Standing by his tomb, the imag-
ination colored by mass-produced figures of Ataturk, visitors to the mausg—
lewm personified their idea of state for themselves In the act of paying a
visit to Ataturk and speaking to him directly, they anthropomoiphized the
far-too-abstract notion of the state ® '

Visits Lo Alaturl’s mauseleum were ironically likened, by a parlinmen-
tarian of the Islamist Wellare Party in 1994, to saint’s tomb visitations
{tiivbe ziyaretieri} ™ Even though these practices were performed out of
reverence for a seculuist head of state by secular individuals, it would be
wrong, 1 think, to construct a radical epistemological dilferentiation be-
tween the devotional Sufl practice of visiting a saints tomb, on the one
hand, and the act of visiting Atatwil’s mausoleum, on the other hand. In a
certain sense, it is difficult not to agiee with the Islamist parliamentarian
who used the image of a “saint’s tomb” to characterize Amtkabir Journeys
to Ataturk’s mausoleum show a resemblance with the practice of visiting a
sheyh’s tomb as an expyession ol ongeing devotion and a desire for favors
and support.*

Secularity and 1eligion have been distinguished fiom one another too
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categorically by social scientists working under the paradigm of moderniza-
tion or rationalization In contrast, a number of anthropologists have stud-
ied formalized and secular state ceremonies as forms of ritual comparable
to religious practice ** I build upon the woik of such political anthropolo-
gists However, I argue that the concept of secular ritual still operates {rom
within a discourse of secularism, validating seculaism without politicizing
it or subjecting it to rigorous political critique 1 propose, therefore, to
investigate the mystical propensity attributed to the "secular” image of Ata-
tusk in terms other than those reified for “secularisin ” Far from being an
orderly state ritual, Ataturkism is expressed in the domains of excessive
emotion, waves ol feeling for a central signifier of contemporary Turkish
identity, or reverence for a personified image of state. Seculmism needs lo
be studied within this culture of and for the state

Mystical Apparitions

Yet further Ataturlist practices incited magic and mysticism. In different
parts of the counlry, people fashioned links of sorts between Aaturk and
supernatural forces On October 30, 1994, the secularist Hilrriyet news-
paper reported that the silhouette of Atatwrk’s profile had appeared on a
mountain across the village of Giindesli in Ardahan when a cloud cast
down its shadow (see figure 8) "Regularly, in the village of Giindesli, the
profile of Atatuik appears on the mountain,” according lo the article in the
newspaper that was accompanied by a photograph of this apparition dated
June 1994 After the October 29th celebrations of Republic Day, Hiirriyet
interpreted this event as proof for “the indivisible unity of our country™”
In the context of PKX bombings in izmir earlier that month, this news-
paper’s editor was using the symbol of Ataturk to recall Misak-1 Milli, or
the 1920 declaration of Turkeys national borders and official construction
of Turkey as a country® Moreover, Ardahan was a significant place for the
shadow of Ataturk to matesialize. Nationalist poets always made reference
to Ardahan as the easternmost point of the country, stretching away from
Tdirne in the west Moreover, Ardahan is olose to Kars, which is densely
populated by Kurds Here, there was a recourse to mysticism in the effort
to legitimize and reinstate an Ataturkist nationalism The secularist jour-
nalists of Hiirriyet, as well as (reportedly) the villagers of Giindesli, were
searching for mystical signs of a constructed transcendental truth of Tur-
key: the materialization and, therefore, affirmation of a central symbol of
identity. 1n this case, the apparition of Ataturl’s profile as shadow on the
mountain was taken as supernatural proof of the unity of Tutkey’s borders
against claims made by Kurdish nationalists ** The imagining of mystical
clues about Ataturk arose out of a deshre to render Turkey permanent on
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Figure 8. Thoto of Ataturk’s profile, believed to have been reflected from a pass-
ing cloud in the village of Giindesli (source: Hiirriyet newspape:)

the landscape of this geography Mysticism was deployed heie to suggest

the primordiality or naturalness of Twkey against arguments to the con-
tx.aryﬂu

Calling Spirits

Another common magical link to Atatwk can be observed in the practice
of calling upon spirits. Spirit calling is very popular, especially in mban
places, and is undertaken by saying Kuranic prayers over a reversed Turk-
ish coftee cup placed in the middle of a circle of Turkish-alphabet letters
wiitten in Latin script Those who call upon spirits, sometimes with the
help of a medium, recount the coded responses of the spirits through the
movement of the coffee cup among the letters of the alphabet It is inter-
esting that, as common as it is to call upon spirits in urban Tuikey, so is it
not unusual to supplicate the spirit of Ataturk And, invarfably it is re-
ported that Ataturk responds with only one sentence, spelling the letters of
“Don’t distiab me” (Beni rahatsiz etmeyin) with the coffee cup What is
significant in these stories and practices is the widespread phenomenon of
wanting spiritually to communicate with the ghost of Ataturk 1t seems that
those who partale in such spirit-calling sessions have been looking for
mystical or supernatuial clues for the existence of Turkey and the Turkish
state. What is even more interesting to note is the unilaterally identical
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response of Ataturk Most other spirits who are invited through such ses-
sions communicate messages from the other world, including [atal infor-
maton about the future of individuals in this one. Spirit callers narrate
stories of dialogue with dead individuals in this way. But Ataturk always
says ‘Don’t disturb me " Unlike other spirits, Ataturk is untouchable, in
the instance of these practices, even after his death People attempt to
forge spiritual connections with him without committing sacrilege or ren-
dering him ordinary. A mystical contact of sorts is accomplished with Ata-
turle——an affirmation of his transcendental presence—and his "don’t dis-
trh me” serves in mystifying his image even further

Numerology

In the context ol cultural conflict between secularists and Islamists, as
lyped up by the media and politicians in the mid-1990s, certain individ-
uals attempted to forge a bridge of sorts between Ataturk and Islam The
number of people who turned to Islam in this period was so significant
that certain Atatwkists found that they had to engage with {rather than
reject) Islam if they wanted to relegimitize Atatwrlk’s state and worldview
And they had to read Ataturkism into the original sources of Islam—the
Kuran and the Prophets sayings—as recognized by Islamists,

In October 1994, a few months after the Welfare Party assumed munici-
palities in Istanbul, Cenk Koray, a well-lmown journalist and public Agure,
published a book titled Kuran, Islam, Ataturk, and the Miracle of 19. The
book was meant to present clues to Ataturk’s positivist and scienticist
worldview in the Kuran. In Cenk Korays reading of verses of the Kuran,
there were traces of scientific findings He gave citations for inferences
about the existence of oxygen in the ah, the sphericity of the earth, the law
of gravity, the chemical formation of petrol, the possibility of visiting the
moon, and so forth Bub most importantly, he drew attention to the
“mathematical aceuracy” of the Kuran through the "miracle of the number
19" By counting nineteen through the old numerical system (cifi) in the
letters of the names of God and in verses of the Kuran, one could arrive at
all the seciets of the Kuran According to Koray, “The miracle of 19 will
convince atheists as to the existence of God and will open the gates of
faith ™ "It is not possible,” he noted, “to find a human being who can
devise such an extraordinary mathematical plan” (44). The account of nine-
teen, here, is taken as proof for God

But Korays real intentions lay elsewhere To counter polarization be-
tween Ataturldsm and Islam, he wanted to illustrate congruence He
wanted to recast a politics of culture in which belief in God had been
posited as diametrically opposed to a commitment to Ataturk’s principles
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What he called “the miracle of 197 was a guideline for his efforts to
"prove” the supernatwal (and particalarly “Islamic”) qualities of Ataturk
As it was in the life of the Prophet Muhammed, so was the number 19
prevalent in the life of Atatwk, in Korays construction Ataturk was born
in the year 1851 and died in 1938, numbers exactly divisible by 19. I1is
first military assignment was as “comntander of the 19th army corps ” The
number of letters in his name, Mustafa Kemal Ataturk, amounted to 19
And Ataturk initiated the War of National Libeiation on the memorable
date of May 19, 1919 From all these calculations, Cenk Koray derived that
“Ataturk was sent to Turkey by the orders of God in order to complete a
particular mission” (45-6) © Between 1994 and 1997, Koray's book became
a best-seller in Turkey It was advertised in and promoted by mainstream
secular newspapers.

Statues and Idols

Such interest in finding supernatural, mystical, or Islamic afliimation for
the secularist and modernist worldview of Ataturk and for his successes in
founding Turkey has to be placed in the context of a wider social phenom-
enon of organizing Atatwk events Efforts to give magical or religious
meaning to the Turkish state, to inscribe a lasting presence [or "Alaturky
Turkey” in supernatural and natwal space, arose in the middle of the
1990s out of anviety over the possible disintegration of Turkey as a resull
of attacks from Kurdish and Islamist social movements. Accordingly, pec-
ple joined forces to organize all sorts of Atatwk events For example, in
April 1994, Bedyi Baykam, a well-known artist and Ataturkist activist, dedi-
cated an exhibition to Republic Day and the memory of Atatwk His
paintings, against a backdrop of enlarged clippings from emly republican
newspapers, were meant to remind the public of the purpose of Ataturk’s
revolution, especially with regard to the building of Turkey out of a “War
{for National Liberation” The week of November 10, 1994 was officially
organized as "Atatwk Week” (Atatiirk Haftast) in memory of the death of
the nation’s founde: The most popular singers appeared in concert to-
gether to sing for Atatinl in an event sponsored by an Atatwilist civic
organization, the Mustala Kemal Foundation.® President Demirel cerema-
nially introduced Atatuk statues into four new schools in Ankara, includ-
ing one in the neighborheod of Sincan, densely populated by Islamists
Ataturk statues were planted in the main school cowtymds, with visitors to
the state ceremonies carelully checked by security forces and watched by
armed policemen from the roofs of nearby buildings In his speeches on
this occasion, President Demirel declared that "15 million young Turlish
peopte are taking chaige of Ataturk with love” and that “the statue of
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Figure 9. Standard busts and statue of Atatwk for sale to public and private
offices and buildings

Ataturk is a symbol of love " The placing of Ataturk statues was the cen-
tral defining activity of Ataturk Week events.

As institutionalized as these stately reaffizmations of the hmmework of
Turkish statism were, activity around Atatu: ks image was now more wide-
spread among members of society Demand [or Ataturk busts, statues, por-
traits, posters, and badges grew in the mid-1990s, with people decorating
their physical swroundings with images ol Ataturl® (see figure 9) The
image of Ataturk was mechanically reproduced in art studios and in civic
gatherings of sorts In reflecting on this frenzy over Ataturl, the Islamist
Yeni Safak newspaper likened the cult around Ataturle statues to “idolatry”
{putguluk) and akit declared that “statues do not fill hungry stomachs ™

Indeed, erecting Ataturk statues was an ordinary practice of statecralt in
Tutkey. undertaken by each new govermment to illustrate authority over
different distiicts of the country and to reproduce an overpowering image
of a unified Turkish statehood. More energy was channeled to such cere-
monials than were geared to education and health The head of Ataturk,
whether in the form of bust, statue, portrait, o1 badge, was symbol of the
existence and longevity of the Turkish state And politicians at the time
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regularly made visits to different districts of the southeast, in which the
Turldsh army was at war with the PKX, to erect Ataturk statues

The poignant place of Ataturk statues in the making of Turkish national-
ism has been described by psychiatrist Varmk Volkan (1980, 151-154). Vol-
kan describes the case of an eleven-year-old boy, Savag, who, bom to a
nationalist poet in Cyprus dwiing the ethnic conflict in 1963, was named
fpr "War” His [ather had dedicated to him a book of poems interwoven
with images of a weeping statue of Ataturk. In later years, Savag would
pass through a phase of excessive identification with the statue of Ataturk
Volkan, who analyzed him, wiites that Savay thought his sldn, i scratched,
would chip off like a statue’s

Though an extreme case, this story nicely illustrates the extent of sym-
bolic weight attached to statues of Ataturk In the contest of Turkish nation-
alism Identification is not with a disembodied idea of an institution, but
with the figure of a national hero rendered permanent, after death, by
being carved in stone Statues of Ataturk, though dead stone, have a life
for those who revere them. With the aura that is ascribed to them in the
political culture, they have the capacity to move people’s innermost senses
of personal identification. The state is personified and is therefore ren-
dered closer to human experience. The statue of Ataturk, then, is para-
mount as a marker of Turkish statehood. Much more than a show of faith
in secularism, fetishizing the statue is also an expression of loyalty to the
project of the Turkish state.

Here, I have been illustrating the specific manner in which a particular
group of people who conceive of themselves as a nation actually imagine
their state. Rather than being imagined in the abstract terms suggested by
Philip Abrams (1988), the Turlish state materfalizes in peoples’ (semi-)
consciousness in the figure of the person (man) of Atatwk, in the objec-
tified form of statue, bust, portrait, or badge

“Ataturk” has a cential place in the imaginary lifeworld of those social-
ized in Turldsh nationalist institutions. His life story is taught year-after-
year with incessant repetition in schools. The birth, childhood, and growth
of Ataturk into soldier and statesman is narrated very frequently in the
political culture, whether it be in schools, on TV, or in newspapers, as
metaphor for the birth of a state Ataturks life path, turned into mythol-
ogy, is to be taken as representation of the Twlkish state “Running
through the field and chasing crows with his sister, the little Mustafa in the
vicinity of Salonica” is an image ingrained in the national imagining of
everyone disciplined into subjecthood under the Turkish state “The httle
Mustafa, called by his teacher to the front of the classroom and told, et
your name be Kemal from now on, my child'” is another anecdote that
rings in the ears of those socialized into Turkishness. He was called by his
name, "Kemal,” and the name has been blown up in proportion as though
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it had been given to the state. Oral recitation from memory of Ataturks life
story, performed throughout years of schooling, has created a common
pool of national reference and identification points. The Turkish state is
personified and imagined necessarily, now, through the symbolisms of
Ataturk.

There is a widespread practice of resorting to sayings {vecizeler) of Ata-
turk for guidance, as if these were sayings (hadis) of the Prophet. There is
an appiopriate saying of Ataturk’s for every context and situation. Politi-
cians of various persuasions make regular references to Ataturk’s recorded
and canonized words “Ne Mutlu Tiirkiim Diyene,” or "How Happy Is the
One Who Declares Himself a Turk,” is one of these FPublic offices are
decorated with framed quotations such as this one by Ataturk Sayings are
tanght and memorized in schools. In the 1990s, Ataturk’s sayings were
repopularized Ataturldsts would sum up the lesson of their everyday con-
versations by asking, “What did Ataturk say?” before reciting his state-
ments as though seeking validation in a book of religious commentary

Heads of State

When contemporary “heads of state” are deemed incompetent or are crit-
icized in public discourse, a reified "head of Ataturk™ appears and reap-
pears (sometimes mystically or religiously, as 1 have shown) on many sites
in the arena of what has been called “society.” Ataturkism, in the diversity
of causes in which it is presently employed, is a serious and persistent
sentiment and culture in contemporary Turkey. As the image of Ataturk is
utilized in secularist struggles against Islamists, so is the figure of Ataturk
used in stuggles with corruption, in resistance against neoliberalism, in
pan-Turkist reaffirmations of nationalism, as well as in union fights for
workers' rights. The image of Ataturk lives on, materializing out of every
corer, deployed for a whole diversity of contradictory causes and situations

Conversely, in Islamist movements that define themselves against the
secularism and Westernism of Ataturk, other heads of state are reanimated
or brought into relevance. The figure of Tatih Sultan Mehmet, conqueror
of Istanbul and Ottoman Sultan who set Turldsh-Islam on a course of au-
thority over Europe, has been especially popularized by members of the
Islamnist Welfare Party. In fact, the Wellare Party has been attempting to
dispose of Ataturk as “figure of state” and replace it with the image of
Fatih Sultan Mehmet (Other, more politically conservative Islamists pre-
fer the figure of Abditlhamid 11 of the late nineteenth and early twentieth
centuries, known for his war with the modernist and constitutionalist
Young Turks) In such movements to undermine the official image of
“head of state” (Ataturk), a “head” of sorts is, no less, still apparent If
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Ataturk, as powerful symbol for a statist culture, is to be disposed of, his
image and potency are replaced, by his adversaries, with that of another
patriarchal figure of Turco-Islamic statecraft.

In its vise to popularity and quest for state power in the mid-1990s, the
Wellwre Party aimed at refoiging public and state ceremonial ® Party
leaders suggested new and alternative dates for national festivals To shift
attention away [rom the official etiquette of obseiving Republic Day or
November 10th, for example. Welfarists emphasized the Muslim holidays
of fast and sacrifice. Instead of erecting more Atalurk statues in their mu-
ﬁicipal zones, Welfarists invested in more moscues There has been a
\aridespreacl practice, among seculmists, of naming institutions and places
aflter Ataturk and after events or ideas associated with Atatwrkism. The
Yegilkty airport in Istanbul has been renamed as "Ataturk airport” for ex-
ample Cultural centers, schools, and streets have been named alter Ata-
turk or alter the wars that he commanded or the ideals that he preached
To counter this practice of naming institution, object, and place after Ata-
turk, Welfarist mayors introduced state objects inflected with Ottoman-
Islamic references. The void of Atatwrkism had to be filled and a new
“head” had to be reified. The Wellare Party capitalized on a constructed
image of Fatih Sultan Mehmet.

May 289th had been annually celebrated as Conquest Day {Fefih Guinii)
in Istanbul, in remembrance of the day in 1453 when Istanbul had been
captwred from the Byzantines by the Ottomans under the command of
Fatih Sultan Mehmet Yet not much popular significance was attached to
this date wmtit it was appropriated by the Welfare Paty. In 1994, a couple
of months after Wellfie took office in Istanbul, Conquest Day was orga-
nized as a major extravaganza Welfarists wanted to mark new dates for
public celebration and commemoration and they preferved what could be
suggested ideologically from “conquest” to what was spoken in the name of
“the 1epublic.” In the massively attended event Elling up a whole soccer
stacium in Istanbul. Welfarists declared that they had gathered in the
memory of Fatih Sultan Mehmet to “conquer Twkey and the woild ™
Wellarists started the day by visiting the tomb of Fatih Sultan Mehmet,
which stands in the courtyard of Fatih mosque, built according to the
sultan’s wishes, in Istanbul The subsequent public ceremony began with a
collective namaz, thus changing the course of official cerémonia[, which
was usually inaugurated with the singing of the national anthem. And after
the speeches of Welfare's leaders, the conguest of Istanbul was brought to
life on the stadivm fleld by actors from the Wellare Party’s youth founda-
tion {(MGV) A makeshift Byzantine city wall was attacked by men undex
the leadership of the character Fatih on horseback. And at the end of the
play, “the keys of Istanbul” were symbolically handed to Erbakan, the
leader ol the Wellure Party. He was to succeed Fatih, in this production, as
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head of state I1stanbul was to be reinvented as the center of state, in
opposition to republican Ankara and in line with the old Ottoman polity

Welfarists posited themselves against the state, at least in the way they
presented themselves in public discourse And yet, they reinventted the
state in new (or “old”) form through their practices Indeed, statism has
shown itself to have a remarkable potential for self-preservation in Turkey
at the level not only of state but also of society The state endwes at the
level of signification and actuality as it is reemployed, reflormulated, and
adjusted after it has been deconstructed More significantly, statism is e~
produced on the ground level, as organizations, objects, institutions, politi-
cal and economic processes, and lives centered on its methods live on As
the political econemy that has been mobilized around the signifier “Tuike-
ish state” remains alive and functioning, in spite of its trips and turns,
images of “heads of state” are sought time andl again for what appear to be
a varjety ol projects

The state has particular significance in the etlmographic and historical
context ol Turkey, ur'guably more so than other contexts. More than any
other symbol of identily, the state {devlet) has been central to the constitu-
tion ol Turkish identity The practice of statecraft was primarily reserved
for the Muslim subjects (whether born as such or converted) of the Otto-
man empire, with some exceptions This has been the case in the Turkish
republic, as well For many centuries, Turldshness was associated with the
practice of statecraft by those subjects of the empihe who weie mar
ginalized from it Turkish identity under nationalism was not, unlike other
nationalisms, imagined in the absence of state, but in the enduring pres-
ence of stately practices Up to this day, Turkish national identity is devel-
oped in school history books through accounts of a so-called lineage of
Turkish states from the Goktintks and Huns in medieval Central Asia to
Ataturk’s Republic of Turkey Any study of secularism and Islamism in
Turkey, then, would be significantly misplaced without an ethnographic
depiction of the specific culture of statism here 1 define statism as some-
thing beyond nationalism, as an identification not only or even necessarily
with a nation, but with a reified and exalted state

Secularist Excesses

The study of nationalism as a mode of discipline (Mitchell 1988) fails to
explain the excess of emotion thiough which nationalism is felt and ex-
pressed, the search for mystical reassurance, the hallucination of super-
natwial presence, the cult of Atatwrk Even at times when modein tech-
niques of ordering power are not successfully implemented or fully
internalized, or when the organizing operations of nationalism ate resisted
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{Fahmy 1997), there is still what could be called an effect of nationalism
that survives Slavoj ZiZek has coined the concept of "fantasy” for the psy-
choanalytic symptom that persists in spite of analysis, 1 locate “excess” in
this domain of “fantasy,” after construction and deconstruction. Perhaps,
then, the site for the study of nationalism ought to be sought not in the
rubric of modernity (institutions, bureaucracy, order), but of excess ® Na-
tionalism (including its secularist versions} alse, and significantly, operates
through the medinm of excess (Aretxaga 2000).

In "The Worl of A1t in the Age of Mechanical Reproduction,” Walter
Benjamin (1990} had wiitten about “the contemporary decay of the aura”
He had related this to “the increasing significance of the masses in con-
temporary life” (325). Benjamin was optimistic about contemporary times,
surprisingly so, given the historical circumstances in which he was caught.
He believed that photographs that grew out of the technique of mechani-
cal reproduction destroyed the “aura” that characterized traditional works
of ait. Because it could be reproduced without detracting from its value,
the photograph bespoke of a more egalitatian society. Indeed, Benjamin
imagined the photograph to hold an antifascist potential.

More than sixty years later, at a time when many new forms of mechani-
cal reproduction are widely available, it is not possible to make the same
observation as did Benjamin about images. In the age of consumable
goods, the figure of Ataturk, widely reproduced, invokes what could still be
called an “aura” And in the personified figure of Ataturk it is the Turldsh
state, Turkey, that is being reified There is symbolic excess around the
Turkish state, expressed in intense and vast proportions in public life. How
appropriate is it, then, to study and interpret the culture of secularism
outside the terms of statism?

In Turkey, the army is the most persistent secularst institution, much
more so than political parties or goveinments, which strategically shuffle
their relations with religious constituencies. This army, which uses the
terms of “secularism,” “democracy,” “modernity,” “rationality,” “stability,”
and “order” under the rubrie of “Atatwk” to counter the Islamist move-
ment, is the same army that employs violence in its war against Kurds in
southeastern Turkey and against Cypiiots in Cyprus Thus the discourse of
secularism is coeval with violence Secularism in Turkey is the discourse of
state power employed by the army It would be a mistake to evaluate secu-
larism, then, without studying its politics as practiced in the context of a
statist culture of violence

The aura mound Atatw:k is enforced through specific state practices In
1951, the Twldsh National Paliament passed a law on “"Crimes Against
Ataturk " Law number 7872, still on the books in the 1980s, pumishes all
those who “insult the memory of Atatwk” through woids or actions to
three years in prison. Those who damage busts or statues of Ataturk are
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similarly punished with confinement. Through the years, antisecularist sen-
timent in Tukey has revolved around the figure of Ataturk, whereby Is-
lamist groups have often expressed their dissent by disfiguing Ataturle
statues. It is in response to such actions that the law on "Crimes Against
Ataturk” was originally developed and why it was still in place during the
1990s. Islamists who target the image of Ataturk in their cridques of secu-
larism nurture the cult around his figure by default But the aura around
Ataturk is not just produced spontaneously by the public The fetishism of
Ataturk is also fed by legal prohibition ®

Seculasism has often been represented through the imagery of sobriety
in distinction from religious fundamentalism or conununalism, pspecialiy
in scholarship on India® It has explicitly been differentiated from such
concepts as statism, nationalism, or fascism. However, at least in the histor-
ical context of Turkey, secularism has been manifest not only in the ratio-
nal and ordered terms of an analytically reified modernity, but also in the
medium of excessive expression, mystical, ritualesque, and religious



Notes

Introduction
Semiconscious Stales

1 The most important 1eference on “the public spheie™ is. of course, the work
of Habermas (19589} Fos the term “public culture,” see Appaduiai (1988) Fo
1ecent anthiopological woik on “civil sociely.” see Hann and Dunn (1996)

2 Jacqueline Rose. merging psychoanalytic theory with a study of the state, has
developed the notion of “states of fantasy.” identifying statehood as "the symptom
of the modern worid” (1906, 12)

3. Careful seaders will notice my 1eference to Europeanist critics like Sloterdik
and Zizek in situating and studying the politiea] in Tutkey Indeed, there are paial-
lels, and one would be grossly misconceived in nttempting a cultural relativist dis-
tinction between the political in Turkey and in Emope

4 Hall et al define moral panic as follows: "When the official 1eaction to a
person, group of peisons or series of events is out of ali moportion to the actual
threat offered, when ‘experts,” in the form of police chiefs, the judiciary. politicians
and editors perceive the thieat in all but identical texms. and appear to talk “with
one voice of rates, diagnoses, prognoses and solutions. when the media representa-
tions universally stress ‘sudden and dramatic’ increases  and novelty,” above and
beyond that which a sober vealistic appraisal could sustain, then we believe it is
appropiiate to speak of the beginaings ol a moral panic” (1878, 16)

5 The project at hand is distinet and different rom Kemalism or Atatuikism,
represented by some of the characters who are studied in this ethnography It is
important to note that at the present time. now that the EU has gianted candidacy
to Turkey, those who aie defensive and skeptical about joining the EU are the
Westeinist and secularist Kemalists (in high-ranking positions in the state and the
army) who would like te maintain their power in a Turkish status quo. Curiously,
Islamists wre generally in favor presently, of Turkey's still possible membership in
the EU.

6 Kelly (1991) makes a similar point on the postmodeinist reification of the
nelion modernity.

7 For this, see Anderson (1991) Malkls {1994) has studied nationalism as an
inter-national (between nations) discourse

5 Berkes (1964) notes that Turkish nationalists acquired their information about
their supposed racial. cultural, and linguistic links with the peoples of Cential Asia
through the publications of West European Ouientalists Here too, then, we can
interpret that “national eulture” was lormulated in the context ol power-laden rela-
tons with Europe

9 Dirks (1990) has mgued that this, in {act. was not even a paradox, for the
projects of nationalism and modeinity were integral

10 This is according to Lewis {1869, 8)
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11 Distinetion between the Twkish and Greek nation-states. for example, was
primarily defined around religion In the exchange of populations that took piace in
1922 between Greece and Twrkey after the war, the criterion was religion Indeed,
in this event. Greelcspeaking Muslim inhabitants of Crete were forced to move to
Western Anatolia, while Turkish-speaking Orthodox inhabitants of Anatolia, such as
certain gypsy groups. were forced to migrate to Western Thrace and Macedonia
Turkey was left, as a result of historical agency and not as a matter of fact, as
predominantly Muslim But the Muslim members of this newly defined “mother-
fand" were of mixed background, many having Albanian, Slavic. Greek, Arab, Cii-
cassian, Tatar, Aymenian, Kurdish, Jewish, and other ancestries. It is only by foice
of historical agency that all these people who lived in or came to inhabit the new
Turkey were defined as “Twildsh™ or as "Turks” (Fiirk)

1% The "Community Houses" (Halk Evleri) were founded under the easly re-
public to educate Tuikey's citizens in the values of the new nation

13 In his book, Stirling describes his effort to select a relatively typical Turlish
village for study, one distant from the influence of the urban metropolises and
representative of what he defined as “the Sunni Musiim traditional majority.” For &
critique of Lolistic approaches to cultme and society, see Gupta and Ferguson
{1992)

14 For examples of such ethnography, see Hann (1990, 1993} and Shanldand
{1993) Some of Sirman’s emlier work (1990} also veflects aspects of this British
tiadition. Beller-Hann and Flann's most recent work (2000) is still surprisingly con-
ventional in this sense.

13 Delaney (1991) distinguishes herself to a certain extent from Clifford
Geertz Yet her project is very much placed and informed by the iterpretivist
search for “the natives point of view”

16 Tor a critique of nativism in anthropology, see Kuper (1984},

17. For an excellent analysis of positivism in interpretive anthropology, see
Adams {1997).

18. Hall (1993, 392) studies “identity as a ‘production””

19 Lederman (1988}, for example, draws attention to intemal contestation
among the Mendis, taldng issue with ethnographies which produce holistic cultural
accounts

20. These othering discourses are situated, of comse The encounters that Istan-
bul Greeks, Armenians, or Kurds have had with the principle of “nativity” is differ
ent and definitely more diastic

Chapter One
Prophecies of Culture

1 There had been some public controveisy oves Ayasolya at the time The im-
posing structure of building, dome. and minarets had originally been built as a
Byzantine church, transformed into a mosque upon the Ottomans’ conguest ol
Estanbul, and Bnally converted into a museum in Turkeys eaily republican period
Islamists have been demanding ever since that Ayasofya be twned back into a
mosque Ayasofya is at the top of the must-see list in touists’ itinerary of Istanbul
While for most secularist Turkish visitors, it represeats a museum of "n time past,”
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an Islamist visiting Ayasofya would most likely be lamenting its former state as a
mosque

2 Contrary to the implication of Pierre Bourdieu’s notion (1991) of “habitus.”
people in Turkey at this juncture wesre not just habitually living out their everyday
practices with lack of consciousness. but were thinking abstractly about their cul-
ture and producing public commentary about tradition. And it was not only intel-
lectuals who were involved in this sort of expressive disagreement over the disci-
plines of “proper” Turldsh culture

3 Upon learning my Jewish name on a first meeting, many inlovumants’ almost
instinctive response, whether they were of Islamist or secularist affiliation, would
be, “Ha yabanctl” {Oh foreigner!) showing surprise at my native use of the Turkish
language

4 The Turkish-Islamic synthesis is a version of Tukdsh nationalism that devel-
oped in Turkey during the twentieth century Advocated by certain Islamists as well
as by cerlain activists of pan-Turkism, it maps out a Turkish and Muslhn heritage
for Turkey, externalizing Europe as well as all elements deemed "non-Turkish” or
“non~-Muslim” within Turkey.

5 In a similar manner. Foucault (1980) identifies and studies what he calls a
“modem” time of heightened interest in discowrsing on sexuality

6. Many scholars have studied and theoiized the centrality of gender to the
constitution of nationalisms We buiid upon the works of Kandiyoti {1893), Gile
{1901}, Chatterjee {1993), Jayawardena {1988), Mohanty, Russo, and Torres (1991),
Alesander and Mohanty (1997), Yuval-Davis and Anthias (1989), and Sangari and
Vaid (1989) Aided by these texts, we mre now able to study the implication of
gendered relations in the maling of nationalisms and colonialisms. In this chapter, I
study the implication of a gendered historical contingency in competing veisions of
nationalist discourse.

7 Since then, there has been change in discourses on Turkeys culture and my
account suggests possible ways to analyze these changes, but does not endeavor to
study them.

8 Welfarists were much more accurate. it turned out, in their poll research In
fact, they pretty much Jnew zhead of time that they would win. Until the very day
of the elections, on the other hand. the secular mainstream press was announcing
the candidates of the Sccial Democratic Peoples’ Party (SHP) and The Motherland
Party (ANAP) to be the favorites

9. Islamists were aware of this mode of discouwsing about them. They in twn
joked about what they called seculaxists’ exaggerated “nightmares.” For example,
the monthly magazine Bulten (1994) published by members of an educational foun-
dation for young Islamist inteflectuals (Bilim ve Sanat Vakf) entitled its post-
elections issue “The Nightmare: The 27th of March, the most Exciting Adventure
after Friday the 13th”

10 Careful distinction lias to be made between Islam(s) and Islamismi(s)
Readers will notice that in this chaptes I often use the terms "Islam,” “Islamism,”
“Islamic culture,” and “Islamic order and administration” as if they were inter-
changeable I do so only because in the popular secularist discourse that I am
untangling, the distinction between these terms is blurred This study is not about
what Islam or Islamism essentially ate, but about what they were made to be in
Istanbuls public life in the 1990s
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11 There was, simultaneously, serions discussion of the premises and misdeeds
of secularism and Islamism In fact, at the time of Wellare's takeove, private and
public TV channels were organizing one forum after another for intellectual repre-
sentatives from the secularist and Islamist communities to discuss their differences
with one another TV has been a centzal institution of public life in Tutkey It is one
of the only media of entertainment for poor people {most families by to get a TV as
soon as they can assemble some money), and in many homes as well as in public
places it is common to keep the TV on at all times The bioadcasted forums on
secularist-Islunist politics of identity were watched by a great number of people,
who sat after-hours listening to the grim and monotonous speeches of intellectual
talldng heads One particolar discussion forum, the "Political Arena” (Siyaset
Meydant), was very populas It was watched very widely in Tutkey and my infor-
mants made regula references to ils mguments Mainstienm newspapess also 1e-
served much space in their layouts {or the humoiless discussion of the pessibilities
for Istanbul under an Islamist acministyation

12 This main guestion of my ethnography here is the counter-face of Bora’s
{1995) question about the perception of an Islamic administration on the pat of
Islaumists themselves

13. For a detailed historical ethnogiaphy of the Girls” Institutes and the institution
of home economics classes in early republican Turkey. see Navao-Yashin (2000).

14 For this interpretation of Atk 1elonms regarding women. see Tekell
(1952) For a study of these reforms as symbolic, see Kundiyoti (1987)

15 Indeed. since then, the Wellare Party did win the nutional elections of De-
cember 1995, too. and led & coulition govermment until the summer of 1997

16 "Kuwan™ is the Twikish speliing of the Koran

17 Frankenberg (1993) has done a similar ethnographic exercise in stadying the
vacialized identity of white Amesican women Race had mostly been studied as an
issue that concerned Aflrican-Americans Frankenbeag diew attention to the impli-
cation of white women’s lives in racinlized identity. wiiting about “the sociul con-
struction of whiteness.” Like the Turldsh-seculazists whom I study who did nat
perceive their lifestyles to be cubtural but noymal or neutial, white American
women thought that 1ace was not their issue but that of black women Like Franle-
enberg. who veverses the object of analysis in studying 1ace and racism, in this book
I study Furkeys secularist community (along with the Islamist) as culturalized.

However. 1 do not fully endorse Gole (1881). who likens Islamists to "Tukey’s
blacks” and draws analogies between Turkish seculmists” approucl: to Islamists and
whites’ racism against blacks in the United States and Europe Although the anal-
ogy is rhetosically useful and has an impo:tant political point, I would not endorse
it ethnographically or historically, for racism against blacks in the United States and
Britain is different from secularist Turks™ attitudes against Tshamists Islamists have
mae power than African-Ame:icans currently do in claiming the nationalism of
thei: country to themselves There are stakes over versions of nationalism, and
Islamists work for a more Islamic-centered definition (i e, the Tuikish-Eslamic syn-
thesis) Islamists are able to assume presence and power within organs of the state,
unlike most Abliican-Americans

18 The Turkish linguage has two forms ol past tense One, expressed with the
suffix “-di.” is used in spealdng of past events that wese either experienced firsthand
by the narrator o that e known to have certainly taken place The othes, expressed
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with the suffix "-miy,” is used in the narration of stoiies. fairytales, and past events
overheard only secondhand. History is always written with the suffix "-di,” rumor is
exchanged with the suffix “-mis.” The specific gossip that I cite here 1eached my ears
in the “-mig" form and was insciibed in my sotes in the form of "~di " In othe: words, |
am saying that these rumors certainly did circulate, saying that such and such an
incident was appmently experienced by such and such persen

19. “Yobuzlar Istanbul'da otobils kagurd,” Cumbhuriyet, April 1, 1995, p 1

20. When 1 use the term “mainstream secular” for media, 1 refer to the news-
papers Sabah, Milliyet, Hiirviyet, snd Yeni Yiizyil, and the TV stations aTV, SHOW
TV, Interstar TV, Channel 6, and Channel D as well as the states TRT These
television channels have the highest :ating and they we distinet from the Islamist
channels Channel 7, Samanyolu, and TGRT The mainstream secula press repre-
sented in the newspapers cited above is once again distinet in political discowse
from Islamist newspapeis such as Milli Gazete, Turkiye, Yeni Safak, Vakit (laten
akit), and Selam For a study of the construction of lnowledge about Islam in
commercial television in Turkey, see Oncii (1994}

21 In this sense, the contingency studied heve is distinct from that in Adams's
{1996) ethnography on the relation between Sherpas and Westerners In the histor-
ical context that Adams studies, Western discourse on “authentic Sherpas™ pro-
duces the Sherpas that are desired by Western tourism, spiritualism, and consumen-
ism In the case of the relation between Twikish secularists and Islamists that I
address, secularists have had ways of effecting and influencing what they few

22 Loclman {1996) approaches history 1elationally, whereby he studies Arab
and Jewish workers in Palestine not in isolation from each other, but in relation to
and cognizance of exch other

23 “"RPye Oy Vermedik,” Milliyer, Apil 1, 1994, p. 3

24 Interviews with Nusret Bayraktar, Apidl 2, 1994, the Beyajilu municipality
building

25, "Kozakgoglu: ‘Keyhi islem Durduralur’,” Milliyer, Apiil 1, 1994, p @

26 “Dual-Kwbanh Devir,” Cunthuriyet, Apiil 1, 1994, p. 7

27. “Belediye'de Olay,” Milliyet. April 16, 1994, p 9

28 These two scholar / jowmnalists are very well known as “experts on Islamism”
in France Their work has been transhated into English as well as Turlish

39 1 am not suggesting that this was a conspiracy on the part of the two French
journalists who fisst used the term “fatwa ~ The two sehobars probably thought that
they weie being accwate in their characterization of Khomeinis statement They
probably half-consciously wanted to think that Khomeini hod declared a fabtwa,
being themselves part of the French public

30 For an excellent study of the event of the “burning of the book” in Britain in
1089 during the Rushdie affaiy as placed in the contest of postcolonial British
discourse on immigrant Muslims, see Rajasingham (1893)

Chapter Two
The Place of Turkey

1. A history of the word “region” in ity Turkish context, as inspired by Raymond
Williamss historiogiaphy of concepts. would be of utmost interest However, 1 do
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not endeavor this in what follows. This section on the history of “region” is my
sammary of the emly republican construction of “vegionalism ™ A historical study
on regionalism in the Ottoman Empire based on primary sources would be invalu-
able For imsights into this from the particular perspective of the Balkans, see
Todorova {1897}

2 For a history of population exchanges across the Aegean, see Ladas (1932}
For ethnography on the impact of this exchange on the Greels of Asia Minoy, see
Hirschon (1989) and Voutira {1997) I do not use the terms "mised” and “hybrid”
here assuming that there is a pristine state of ethnic or religions purity. I use it only
to emphasize the complex backgrounds of those who were singularly defined as
“Mustim™ o1 “"Christian” i that modern period of cultural classification For a cri-
tique of the theoretical notion of hybridity. see Spivak (1996. 169).

3. Tor a history of population transfers between cosmopolitan groups of Chiis-
tians and Muslirs in the eastern Black Sea zone, see Ascherson’s (1996) history and
travel book, especially chapter 7 For a study of the Pontic Greek diaspora in the
Soviet Union, see the work of Eftihia Voutira (1997). Pontic Greeks had a state of
their own in the eastern Black Sea region of what is now Twikey for a dusation of
over 3,000 years until they were forced to immigrate toward Caucasia or, in 1922,
to what became modem CGreece. Their history of diaspora from Tiebizend did not
end there: under Stalin, they were sent in massive groups from Georgia to Siberia
More recently, Pontic Greeks have been moving to modemn Greece, as if that were
the place where they belonged

4 The Twrkish state and, by and large, Turkish public opinion still reluses to
acknowledge the atrocities comumitted against the Armenians as a genoeide In
turn, for Armenians, the genocide has become a central histoiical marker of na-
tional mewory and identity The Hemgins, Armenian-speaking Mauslims of the east-
ern Black Sea region of Turkey, were able to escape persecution because of their
religion

5 One of the best accounts of the place of school bools in the constiuction of
official history is the work of Ersank-Beha (1992)

6. Tor a critique of the nariative of decline in Ottoman historiography, see Ka-
fadar {1995)

7 A history of early republican Turkish anthropology waits to be written. For an
example of anthropological woik from the period of national formation, see inan
{1939). Most anthropologists worldng for the newly established Turldsh state were
physical anthropologists interested in the skull and skeleton measurements of vil-
lagers of Anatolia. Inan. a foster daughter of Atatwk. for example, wus sent spe-
cially to Switzerland to study physical anthiepology. and her monograph includes
this sort of racialized dala Later, the discipline of archaeology tock more central
stage in Tuslish nationalists’ attempts to construct a Tuikish heritage in Anatolia
Some nationalist archacologists went so far as to argue that the ancient civilization
of the Hittites was Tuikish

§ For a study of the centratity of folldore studies in the construction of national
cultures, see Herzleld (1982)

9 It is the early 1epublican natienalists’ commitment to cultural Westernization
that differentintes their project from nationalisms elsewhere In postcolonial India,
as studied by Partha Chatterjee (1893}, there was more splitting, an adoption of

NOTES 10 CHAPTER TWO 211

Western technelogy with an attempt to maintain Indian culture through the domes-
tication of women

10 This trend has been undergoing radical change (since summer 1997). with
the military-backed reenforcement of strict secularism in the educational system as
a backlash against the popular Welfme (later Virtue) Party.

11 At certain points in the history of republican Turkey. Jews have attempted to
identify themselves as Tuiks At present, certain Jews do identify themselves as
Turldsh (Tiirk). claiming the category of Turkishness as a secular category of citi-
zenship. But most Muslim-born Turks do not really accept Jews as such For a
history of the Tuskification of Jews in Turkey, see Bali {1999)

12. For a study of the mapping of modernity onto the nation-state in another
context, see Dirls (1990)

13 This is according to the news piece published in the secular / libertarian Yeni
Yiizgil on August 16, 1995, p. 8

14 This is not the first time that the image of Saudi Arabia has been used as o
means of crafting a regional and culturul distinetion for Turkey See. for example.
an article that preceded the event of August 1995 by one yem The article was
authored by seculaiist lawyer Avif Cavdar and is entitled “The Saudi Arabianization
of Turks” (Cumhuriyet, September 20, 1994, p 2)

15. See Hurriyet, August 17, 1995, p 1

16 It is interesting to note that this comparisen, as such. was made by radical
Islamist wiiter Emine Senlikoglu. who is reported to have said that “the cutting of
heads with a sword is scary When one thinks about it, the Americans’ electrie chair
is more civilizad {pagdag)” Note that the term gagdag, which §enlikoglu uses in this
interview is one commonly used by secularists with the intention of judging Islam-
ism The word gagdas. like “modern,” is a mowal judgment in Turkey, and
Senlikoplu, who wears a black veil, has been attacked several times for not being
gogdag

17 Such critical eounter-discursive pieces on the part of secular mainstieam
journalists were rare Almost no journalist or intellectual compared the Saudi legal
system with the Turkish Almost none asked the question of whether the modein
forms of punislhiment in Turkey, routine toiture in prisons, for examp?e, wWere mole
just. But see for example. the aiticle by Can Dindar in Yeni Yizyd {August 20,
1995, p. 2), in which the writer asks citizens of Turkey to turn and consider how
just the Turkish legal system is and leave aside the ridicule of the Saudi system. In
making reference to the movie Midnight Express, Dindar notes that Turkey’s
human sights record is one of the worst in the world Diindar is implying that
Turkey has not matched Western standards of justice well enough to be able to
critique Saudi Arabia

18 See seculu mass media from those particular dates, eg Hiirriyet, Sabah,
Yeni Yizyl, Milliyet, and Cumhuriyet.

19 See for example Yalgm Dogan’s article. “Igte sesat budurl” Milliyet, August
17,1895, p. 15 Also see headlines in Hirriget on August 17, 1995, p 1, spealking of
“pagdige kafa kesme” {uncivilized beheading)

20 This is what certain Islamists have been propesing under the rubric of a
“multilegal system” for Turkey, whereby everyone would be judged by the law that
she or lie chooses This eontemporary constiuction of “plural legalities™ is a presen-
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tist Islumist reading and 1endering of “the millet system” in the Ottoman Empire,
where each was judged under the law of his religion Those categorized as dhimmi
under the Ottoman state, a legal term that designated anon-Muslim subjects, had
the right, in certain matters, to employ their proper comumunal law, in retwn
for paying a highe: tax than Muslims to the Ottoman authorities {Rodrigue 1997,
4G)

21. Gilay Géltinlk, "Bedevi Kimligi,” Yeni Yizyd, August 20, 1995, p 3

22 This sather 1esembles the categorization of immigrant communities and mi-
norities as “ethuie” in Noath Americs and Weste:n Emope

23 Heie Hasan Pulur is relersing to Islamists in geneial and Wellmists in
particular

24 See Milliyet, August 17, 1995, p 15 Abdunahman Dilipak edits a 1adical
Islamist daily newspapes, ekit {formerly Vukit). This newspaper specifically posi-
tious itself in acritique of the Saudi regime. differentiating dictatorship from Istam
See, for example. a news piece that appeaed in akit on Januwy 9. 1996, p. 6

25. Ibid

26 Ibid

27 Zaman, December 14, 1905, P 1o

28 Cmnhrtr'r’yer, Pecember 13, 1995, p 3

29 akit, December 14, 1993, p 8

30 Milli Cazete, December 14, 1995, p 1, 8

31 Yenl Safak, December 14, 1995, p 8

32 Ml Gazete, December 14, 1995, p 1

33 Zaman. December 14, 1995, p 3

34 Yeni Safak, December 13, 1995, p 1

35 akit, December 14, 1995, p 1

36 The Patrfarchate of the Gieek Orthodox church is placed in the Fener
neighboihood of Istanbul Islamists bave been making a big issue out of this. writ-
ing scenarios of conspiracy involving the Patriarchate When the Patrimchate ap-
plied for a new building, not being able to fit in its cunent premises, numerous
Islamist publications wrote of Gieek Orthodoxy’s plot to invade Turkey from within
Dilipak is speaking [rom that peispective

37 For the best account on Sabbetai Zevi, his movement, wid the history of

dénmes in Thessalonild, Tzmin and Istanbul, see the work of Gershom Scholem
(1993) In Twrkey, llgaz Zorviu (1995), identilying himself as dénme, is one peison
who began. in the 1980s, to publish sensationalist pieces on the history of dédnmes
Otherwise, most of the literature on dénmes published in Twkish is antisemitic
conspiiacy theory. foiging links bebween Jews. converts, the Freemasons, and secu-
furist Twikish politics

38 The namaz, main form of prayer in Islam, is performed five times a day

39 The hazivol position is taken when listening to and singing the national an-
them It consists of standing up stinight with mms stretched formally down 1t is
nermadly done in public

40 Here this nephew is revealing a common fear among such secularist families
about the Islamicization of a family member, cases when sons or daugliters of secu-
larist Funilies had joined Sufi erders {tarikats) and taken up religions practice

41 Fatma was showing her concern about the pospects for Turkey's joining i
the European Union

NOTES TO CHAPIER TWO 213

42 For an excellent ethnogiaphy of arabesk music and musicians in Tuwikey, see
Stokes (1992} also Ozbek (1994). Many secularist upper-middie-class families like
Fatmu’s have a denigrating attitude to arabesk. looking down upon it as low cultme
or as the cultme of immigiants from Anatolia into the cities

43. Later on, more of the public in Tuwikey would learn about the Aczmendi Suli
order to which these particular men belonged As Aczmendis got involved in dem-
onstrations in protest of a ballet performance in the archaeological museum nea
the Topkap Palace and as they lnereasingly appeated wearing turbans and robes on
the streets, many of them were caught by police and convicted in courts for
breaching the Hat Law of 1925, which was still in place. the law instituted by
Alatuik forbidding the wearing of head gear othes thasn the howles hat In the fall
of 1996, journalists of the mainstream press barged into the house of an Aczmendi
sheyh. found him naked with a young woman, and printed his photograph The
sheyh had tempotarily manied the young woman through a religious wedding
{muta evliig). It is legally forbicdden in Turkey to get manied through noncivil
ceremonies The sheyh and the young woman were taken to court But at the time
of the incident on the stieets of Fatih, the public had not yet come to lmow about
the Aczmendis in this sensationalized jowmnalistic way

44 While the Imam Hatip schools are attached to the state, Kuranic schools are
generally funded by religious foundations or personalities Many Kuranie schools
are “unofficial * Tn the summer of 1897, the goveinment that oveitook power (un-
der military directions) from the coalition between the Welfare and Tiue Path
parties. started a major altack on the Imom Hatip and Kuranic schools, in suggest-
ing te biansform compulsory elementary education from five to eight yems This
way the secularist new ministess wanted to ensure that childien underwent 8 years
of secularist education in Ministry of Education schools; an attempt on the part of
statesmen and the militwy to cnb the stiength of veligious education in general
and the Islanist movement in particelar My walk through Fatth with Fatma took
place two years before these new anangements. but Fatma would, then, make
associations between these schools and the Islhamist movement

45 Spencer (1997) has made a shmilar point about “Tandscape.” wgning that

landscapes aie 1esults of human action, and net of natwe ”

46 Greeks 1efer to the same war as “the Great Catastrophe.” The wa in west-
ein Anatolia was won by the Turkish army and west Anatolian Greeks weie [oeed
to migiate out of their homeland to Gicece What for Turks is “Hberation.” is
therefore “catast:ophe™ for Gieeks in the respective nationalist discourses of the
bwo nation-states

47 For a critical history of the condition of non-Muslims in Tuiley. see Yelda
{1996)

48 On Seplember 6=7, 1955, xenophobic riots took place especially against the
Greeks of Istanbul. but also against Jews and Armenians, after an unidentified
sebotage attempt on Ataturk’s house of biith in Thessaloniki, Greece Many of
Istanbuls Gieeks, whose past in the city preceded the Ottoman conquest of Istan-
bul all the way back to the Byzantine era, weie forced, out of fear, to leave Tunkey
permanently for Greece In 1974, alter Gieek-Cypriots™ attncks aguinst Turldsh-
Cypriots, many Twikish nationadists tiuned their gaze against 1stanbul’s Greeks once
again, in retalintion  Until 1971, the Greek govermment discouraged Istanbul
Greeks fram moving to Gieece. But. almost all the rest of Istanbuls Gieeks left
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Tuikey in the lattes hall of the 1870s, leaving a very small population of about 3,600
behind
49 The minovity status was granted to Jews, Greeks, and Armenians in Tutkey

according to the Lausarne Agreement of 1923 This particular conceptualization of

minorty was an estension of the Ottoman dhimmi law, which recognized these
sepaiate comymunities as cultural entities of their own (millets). Yet, unlike Ottoman
law, after the Lausanne ngreement, minorities were not gianted the sight to prac.
tice their own legal systems and had to be judged under what became a unified and
secular Turkish law of the state

50 What was conceptualized in Turkish cccidentalism as “Burope” in early re-
publican yems—with special reference to France, Italy, Germany, and England—
would Jater be transformed into a notion of "the West” with the United States as a
central 1eference, after Turkey joined NATO following the Second World War

51. For the corncept of “situated knowledge,” see Haraway (1990)

59 The woik of Jenny B White (1894) could be considered an exception. Hei
book concerns itself with working-class women in urban Turkey There has been
developing interest in the study of Alevi women as well, worl that could be evalu-
ated as an exception to the propesition I have put forward. However, as much as
stucies of Alevis have the power to counteiact scholarly discourse on Muslim
women, they do not say much about Sunni Turldsh women who do not practice
Islam, ending up {by default) marginalizing the lifestyles of Alevis as “the culture of
a minority " Anthiopological worl on Turldsh women has been {focused mostly on
villages and has not addressed, from this locus, the issues of identity politics as they
are played cut between secularist and Islamist women in urban Turkey. See far
example, Delaney (1991}, Sirman (1990), Yalgin-Hecleman (1980), Onaran Incieli-
oflu (1993}, and Hann (1983) A more historically attuned study of contemporary
villages would have to deal with the 1amifications of nation-wide politicat conflicts
on the pesiphery, and account for the diminishing distinetion between rural and
utban life, due especially to the presence of TV and other social institutions.

53, For studies of Turkish-Islamist women, see Gole (1991), Hyasofitu {1994),
Aktag (1992} Only the last reference here is a study by an Islamist woman of
Islamist women in Turkey The other references are to works and research con-
dueted by secular women scholass

54 Frankenberg (1993) makes a similm point about the lack of study of the
intrinsically 1acialized aspect of white American women's lives

55 See, for example, the work of Durakbaga (1987} The Turldsh Economic and
Social History Foundation started an o:al history project a few years ago Elite
Kemalist women were prime on the list for interviews by scholars of oral history
affiliated with the foundation

56 The word kenugtik is used by rual migiants to the city to indicate Hirtation
before marriage The word gkt is modern urban slang Zeynep alteimated in
using the two idiomatic veibs

57 Eytip contains the grave of Eyiip Sultan, one of Prophet Mubammads clos-
est allies in way and one of only a handful of descendants in the Prophets line to be
buried within the borders of todays Tukey

88 There is a highly competitive track system in Turkish education At the end
of elementary school, in grade five. those children who are to be sent to good
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schools we trained to take a centralized exam prepared by the Ministry of Educa-
tion. Those who seore highly may enroll either in private foreign schools such as
Robert College, St. Michel, or the German Lycée or in the state-funded Anatolian
lycées The private foreign schools are attended mostly by elites who can afford to
take private lessons to prepare for the exam and to pay the tuition for seven or
more years. The Anatolian lycées are good schools, but hard to enter. Most high
school graduates in Turkey go to what I called the normal lyeges, of the sort
Zeynep hod attended These schools are sometimes called “the Turldsh lycées”
{(Tiirk liseleri) and they are state schools,

59 1 study the market for veils in chapter 3.

60 “Selling snails in a Muslim neighborhood” is my literal translation of a Turk-
ish saying, “Miiskimaen maehallesinde salyangoz setmak ™ This refers to attempts at
introducing something foreign to a Muslim place Zeynep’s boss interprets this par-
ticular {form of veiling as a pretense of Islam She is angered with this woman for
wanting to preach Islam to Muslims

61 I study the public celebration of Republic Day 19984 in chapter 4.

62 Lahmacun is a layer of pastry sprinkled with spiced meat in the style of
southeastern Turkeys food

63 Spencer (1990} theorizes a similar convergence between anthropology and
Sri Lankan national debates

64 In another article (1991), Abu-Lughod favors the analytical category “dig-
course” to that of “culture ™

65 1 argue this in spite of Abu-Lughod’s theoretically attuned statements about
representation {1990, 85)

GG Shohat {1988) has written about the reluctant migration of Middie Eastern
Jews. who left their countries of origin for Israel, with the encouragement and
manipulation of Zionists of European onigin, in the frst decade of the Israeli
nation-state

67 In Abu-Lughod' review (1990}, there are only two references to a non-Arab
subject of study within the region that she reifies: one is to the work of Deniz
Kandiyoti on Turkish women. and the other is to that of Michael Meeker on Black
Sea Tuiks

68. On this pmticular subject, see especially Herzfeld (1987). Hirschon {1989)
reveals the ambiguities of identity mnong Greek immigrants from westesn Anatolia
to the Greek nation-state Fanbion's work (1993) could be read as an ethnography
of an wiban space and its place in the history and politics of region

69 Excellent literary critiques of nationalisin and regionalism are also emerging
on Greece and the Ballans Sce, respectively. Gourgowis (1996) and Todorova
(1997)

Chapter Three
The Market for Identities

1 Kopytoff (1986, 73) distinguishes culture from commedification
2 1 use the term "Muslim,” here, to refer to Islamist and / or religious individ-
vals This is in keeping with the ways of the religious, identifying themselves as
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‘Muslims™ in Turkey. 50 as to distinguish themselves [rom seculuwists or others who
do not practice Islam “"Muslim™ (Misliman) is also the colloquial Twikish refer
ence for “a religious peison.”

3 Zekdt, as it is spelled and pronounced in Turkdsh. is one of the five piecepts
for being a Muslim It 1efers to giving alms to the poor

4. Another central commodity of the market for “Tslamic identity” that was fash-
ioned by Islamist-owned businesses was books

5 T use the term “covered” (in quotation marks) as the literal translation of the
colloquial Tnldsh tern (kepanmak, kapali) for veiling

6 TFor an ethnography of Turkish women’s headscarves and xenophobia in Ges-
many, see Mandel {1989)

7 The intention, heie, is to anthropologize the everyday practices of Twikish
secularists as 1 do those of Iskunists As I note heie, there was a tendency among
seculatists to view their lives as supra- or estia-cultural Seculazists thought that
they had transcended “cubture” to meet z “global” (Emopean) nonm. In wiiting
about the pioduction of secularism here, T culturalize or put into context the life
pmactices of secularists The approach can be compared to that of Ruth Franken-
berg (1993), who stucdied “iacialized identity” not among black. but among white
American women Also see Rajasingham’s study (1993) of white British women’s
ways of othering

5. The term pagdag in seculmist-Taikish usage literally means “contemporary” o1
“modem,” signifying a state of being up with the times or of keeping in step with
progress In daily usage, however, in the 1990s, pagdas was used to mean “civilized”
in the Burccentric sense of the term A particular section ol society, those who
associated themselves with Atatuik’s vision. use the term “gafdes” W refer to them-
selves and their aspirations in contradistinction to Islamists Note that one of the
biggest Ataturkist civic mganizations is called “Cagdag Yagamu Desteldeme Det-
negi,” or “The Society to Promote Civilized Life ™

9 In early 1epublican yews the teyydr was adopted by young nationalist women
as the proper modein diess for the nation’s new Turkish woman Fer mere on this,
see Durakbaga (1987}

10 George Yudice {1995) makes a similu observation, drawing attention to the
parallels between politics of culture, 1ace. and identity on the one hand and con-
sumerism on the othey

11 Hiirriyet. October 18, 1994, p 7. The Twkish original for my tianslation of
the Iast sentence is striking: Insanlar burada gagdagh yagiyor

12 Milli Gazete 2, November 7, 1994, p 1 The article was making a reference
to Turgut Ozals phrase “gag atlamak.” used in his promise to make Turkey “jump a
century ahead ~

13 Ibid Note that the wiiter of this mticle is attempting to appropriate the
terms of “being civilized” to the ways ol ordinary believers. He does not use the
woird gafiday to signify “civilized " Instead. he uses the older, Ottoman-Tuikish
word medent to describe the lifestyle of those who [requent the Topkapr market In
this usage, a moie modest life in an Islunic sense of the term is what being “eivi-
lized” is about

14 Aksiyon, December 10-16, 1994, p 34; see also pp 32-5 1 would here like
to dhaw attention to the similuity between this nestalgic discowse of an Islamist

NOTES TO CHAPTER THRLEE 217

intellectual with versions of anthropologicst ciitiques of modernity. Kandiyoti
{1996, 16-17) cautions us against this sort of coincidence Likewise. Hammoudi
{1993. viii) diaws attention to the coincidence between colenial and posteolonial
discowses on what is authentic to a Muslim society. My intention in this chapter is
to illustrate the emdeddedness of Islamists in the everyday practices of the "mod-
emity” (here understood as market-oriented capitalism. materialism. and consum-
erism) that they critique

15 Beside the Eyiip mosque, there is a line of eight or nine shops, most of
which sell religious commaodities Previously, these particular shops were owned by
toymakers. according to the old residents of Eyiip, who recount the history of small
tracle in this district These craftsmen used to be known with their special wooden
toys tor children It is commonplace in Istanbul for circumeized boys to be brouglt
to Byiip mosque for a visit of blessing It is hence that toy shops had flowrished in
this particular place, to provide gilts for the little boys In 1860, one of the toy-
mikers turned his shop inte a religions bookshop This shopowner had gone on the
liaj aird upon his return could no longes trade in toys, according to his account. He
found it mosally ill-fitting to sell toys beside such a holy site as Eytip He also noted
that the market for religious geods was much more profitable for him By the 10805
and 1990s, all but two of the shops by the maosque were ttansformed into shops {or
religious goods Some of the owners were still the same. those whe had put
toymaking aside, seeing that the market for religious objects was more prolific and
profitable. Not all of them practiced Istam piously. “With the spread of religiosity in
the last ten or fifteen years.” one of the shop owness said, “the demand oy religious
goods grew " The fathers and grandlathers of most of the young shopkeepeis there
used to be artisans of toys, but the sons now said that they would not be able to
survive any longer if they were to trade only in handmade toys. Mass production
had taken over the toy industry in Istanbul, and there was no longer any demand
for the wooden trinkets

The shops were owned by small traders and not by big production companies In
the new shops selling religious goods, Muslims could meet almaost all of their ieli-
gious needs There were prayer mats imported {rom Saudi Azabia. praye: muslins
for women biought from India, China, and Thailand, prayer caps for men, non-
aleoholic perfumes, special toothbrushes made from root (misvak) for believers
who wished to imitate the manner in which the Prophet Mubammad biushed his
teeth. light soleless boots (mest) to be woin after ablulions {abdest) in the tradition
of certain Sufi oiders, automatic clocks that indicate the times of prayer (namas
saatleri) and the lytlun for the repetition of Gods name in Safi situal {zikir
saatlert).

Believers bought miniscule boels of praye: to carry under their shiit for spirituat
protection when in tiavel {cevgen-il kebir), as well as prayer mals (seccade) that
exposed the pictwe of the house of God in Meccea {Kibe) Most of the customers of
the Eyiip shops were women who came to visit the many neaby suints” tombs to
malke wishes or to pray. Yet, in the 1990s, especially aftes the Friday noontime prayer
when Eyiip mosque becume well attended, religious men also frequented the shops
in large numbesrs Shopkeepers said that in the last ten yems many young people,
especially students who had tuined to religion. were customers of these shops

“Previously.” one of the shopowneis said, “there didn't use to be such shops that
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met all the paiticular needs of the Muslim The one who went on the haj brought
all that he needed back with him In those times, it was possible to travel to Mecca
by car and the haj-goers could pile up their trunks with religious goods Now it is
only possible to go by plane and you are allowed to carry only 30 kilograms with
you So we now provide all these things that are necessary for the hyj right bere in
Turkey in these specialized shops ~

The Eyiip shops exposed their goods on wooden stalls that extended onto the
sidewalk. The shops had windows, but these were not where things were to be
displayed Some items were hung up from the rooftops of the shops as well Spa-
tially and physically the shops weie different from the windowshops in the shop-
ping centers in othes parts of town.

16 Alsoy and Robins (1894, 71) use the pirase “dual city, alaturka ™ The [ol-
lowing quote may give a sense of these aiitics’ nanative: “Tu their differences, in
the contiast bebween the villa new towns and the gecekondus [shanties], we can see
the growing polarisation that is making a dual city” (ibid.)

17 Here Mustafa Kunaduman is referring to the veil {gargaf) in distinction from
the headscaives and overcoats (tirban and pardgsii) more commenly worn by Is-
lamist women in Tuskey today The black veil. which is made of one piece of cloth
from head to toe, is worn by religious women who would like to refrain from
ornament in their covered clothing

18. "Aygaz” is a standard brand for gas in Turkey, pretty much a monopoly
Karaduman's example cun be compared to the common use of the word “xerox” in
the United States for photocopying

19 “Sana” is a standud brand of butter in Turkey, used very widely

20 “Open” (“aptk”) is my literal translation for the colloguial Tusldsh adjective
for wemen who do not cover

21 The reason for the enthusinstic applause for the model who wore the black
vell in particular can be interpreted in the following way: The fashion show orga-
nized by Islamists was taking place in the midst of otheiing secularist discourse
about the “backwaidness” of the Islamist headsear! Secularists frequently used the
black veil (kara pargaf) as a symbol to critique “the position of women unde:
Islam ” So when the model in Tekbirs fashion show appeared so beautiful in the
black silken veil, Islamists in the audience rose up in enthusiasm The appearance
of the model weming such a style represented a reversal of seculmist discourse for
those Islamists who were clapping The people in the audience, along with the
managers of Tekbir, were rewriting the meaning of the signifier “black veil” as it
circulated in Turkey’s political cultwre

22 The sez is a Turlish musical insttument used in Turkish folk and classical
music.

23 The haj is the pilgrimage to the holy sites in Mecca and is one of the five
prescriptions of Islam, required for the Muslim who can afford it.

24 The newspapers Milli Gazete and Yeni Safak have wider circulations com-
pared to Vakit and the weeldy Sefam. Milli Gazete is read by supporters of the
Welfare Party, those who influenced the wins of the puity in municipal and national
elections Yeni Safok is the newspaper of Islamist intellectuals who me in dialogue
with leftist and seculaist intellectuals Generally, Yeni Safuk has been supportive of
the Welfare Party. Vakit and Selam are radical Islamist newspapers. both of which
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are quite aritical of Wellare for being too pragmatic and modernist and for compro-
mising on the requirements of Islam. One ol Vukit's main editors, the popular
Islamist intellectual Abdurialiman Dilipak, had waitlen a column in critique of the
wedding of Necmettin Erbakans daugliter. The wedding had been held in the
Istanbul Shesaton and the bride’s dress was covered, but highly extravagant

25 Indeed, such shows weie not organized only by Tekbir, Inc The Welfare
Party bad also tnken up such organization of veiling fashion shows all over Turkey.

26 The Furkish words that Qzdiir used in this section te describe Eslamic princi-
ples were tevazu, ziilt, and takea

27. FThe original Turldsh of the last of Ozdiir's statements on “selling Islam™ is
Birbirimize tslam satacags

28, A reprint of this article appeared in Selam. November 28-December 4,
1994

29 TFor an account of this exhibition, see the newspiece in the secular main-
stream newspaper Sebuh, November 11, 1994. p 33

30. For a historical ethnography on the Girls’ Institutes and their students, see
Navare-Yashin 2000

31 For the concept of social life in refeience to commodities, see Appadusai
(1936).

32 Alred Gell (1986) has observed that “consumption involves the incorpora-
tion of the consumed item into the personal and social identity of the consumer”
He thinks of “consumption as the appropriation of objects as part of ones person-
alia” (112)

33 It would be interesting to compare contemporay Istumists’ discourse on
secularist traders with eardy republican Kemalists” discourse on non-Muslim traders
in Turkey Indeed, Islamists have been accusing secularists for being compradors
In nationalisms in the Middle East, cultural difference has too easily been mapped
onto difference in aceess to financial resowrces In emly republican Turkey, the
wealth tax (vorltd vergisi) was forced onto non-Muslims to create a Turldsh capital-
ist class. Non-Muslims severely suffered from the measures instituted by the wealth
tax We need more complex, ethnographically based assessments that do not repro-
duce nationalist discourses. Kandiyoti {1998} suggests fresh and new directions fo
conceptualizing the relation between wealth and cultural difference in the Middle
East

Chapter Four
Rituals for the State

1 For the best study of pan-Tmlists, see Bora and Can (1994)

2 Important theorists of "civil society” in Twkey me Gole (1994). Heper {1994),
Robins {1996), and Oncii {1994).

3. In 1999, the MHP won oue of the highest peicentages of votes in its history
and is presently sharing government with two other parties The events recounted
in this chapter reler to the period before the MHP won governmental parliament
seats

4 The MIP has received many of its votes {rom really marginalized segments
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of society, including inhabitants of shantytowns in the big cities and dweliers of
smaller Anatolian towns

5 For a good study of the different meanings ascribed to the Turkish fag in
contemporary Turkey, see Seufert {1997).

6. See Abrams {1988) for the notion of "the state as an idea ™

7 The notion of “state fetishism” is Michael Taussighs {1992).

§ The state owns five TV channels and a number of radio channels all under the
initizls TRT, which stand for “Turkish Radio and Television.” The state had a mo-
nopoly over TV until the liberalization of the mid-1980s. when private channels
were legalized Since then, many private channels have been founded, most of
which are much more popular than the state-run TRT The TRT tries to function as
‘the voice of the state,” even at times of highest confusion as to the content and
meaning of the state {e.g, during coalition debates and corruption scaudals}

9 The Turkish national anthem, “The Muarch of Liberation™ (Istiklal Margt), is
an adaptation from a poem that was written in the saily part of the last century by
poet Mehmet Akif Ersoy It was selected in the foundational yews of the republic
as national anthem [rom ameng n number of other possibilities. For all those social-
ized in Turkey, especially those who have been subject to the discipline ol state
institutiens—through schools, the army. work in public offices, watching TV—the
sound of the national anthem is second nature School children aie taught the tune
early on and have to sing it on Monday moinings when beginning the school weel
and on Friday afternocons when ending it The anthem is central to army discipline
as well En Turkey, it still stands as one of the most salient symbols of the esistence
of state

10 For a historical account on the invention of Turkish national holidays in early
republican years (1923-40). including the story of the Youth and Sports Day, see
Oztitkmen {199Ga, 1986h)

11. For cultural studies of sports in Turkey of the 1980s, especially the promo-
tion of spoats by the state in this period, see Kozanoglu (1990) and Bora, Horak,
and Reiter {1993)

12, With its history of regular interventions (conducted in 1960, 1971, and 1080,

to date}, the Twrkish army has presented itsell (or has construeted an image of

itself) as "the only pillar of secularism and democracy in Turkey.” Generals have
performed military coups arguing that, as it stood in the hands of civil politicians,
“Turkish democracy was in danger” and that only the seculai-minded generals
could save it from damage Certain social scientists have been reproducing this
military ideclegy in their works (see, for example, Heper 1994) I use the term
“seculas democracy” only rhetorically in this passage, to indicate a discourse or an
ideology and not a social fact

13. Zaman, August 4, 1996. p 1

14 The 1980s and 1990s, as a petiod of economic liberalization prompted by the
opening of Tutkeys borders to Iree trade, also proved to be the boom time fou
Turkeys advertising industry The term “image” (in Tuslish. imaj, as in the French
pronounciation) entered publie discourse with the influence of the culture of eom-
mescinls There was a proper image for everything: for the businesswoman, the
politician, the academie, the lover-to-be So could theie be a better image for the
state For the first time in the 1980s, politicians began to professionalize themselves
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in terms of weorld standards of politics by taking advice from advertisers during
election campaigns as well as during their political terms If there was a better
image to be had for competing individuals in the woild of free trade, so there was
one for the state. The advertising industry in Turkey succeeded, in the 1980s, in
tansfonming the notion of the image of Twikey (in 1elation to the West. of course)
into » popular concern. Hence the reference to “the image of Turkey” in the do-
main of sports. For an interesting study on the uptake of a culture of 1epresentation
in Turkey during the 1980s, see Ginbilek (1992} and Kozaneglu {1992) So much
emphasis has been discursively loaded onto the notion of Turkey’s image vis-i-vis
the West. that it has turned out to be the matter at stake in every public and
publicized issue in Twikey

15 Renata Sulecl (1994) has similudy analyzed the shilt of opinion ameng Ser-
bian mothers of soldiers who. when they protested about conscription initially,
were convinced afterwards that it was necessary for the national good {p 14) I find
Salects study highly impostant in the ways it illustrates the pasticipation ol women
in nationalism

16 The DEP was, in turn, the continuation of a former Kurdish Parly. the Peo-
ples’ Labor Party (HEP), which had been banned. Founding extensions of banned
parties, o1ganizations. and publications under new names and symbols is a common
practice among the socialist and Kurdish movements in contemporary Turkey

17 Because membership in pmiliament officially requires at least 10 percent of
countrywide votes, HADEP was not g anted any seats in the cua'rently nnmning
pau lament

18 Much iesistance literatwre in anthropology has been written following the
work of Scott (1985)

19 I would argue similarly with regmd to the seculm mainstream of privately
owned newspapers such as Sebah, Milliyet, Hiirriyet, and Cumhuriyet, also repre-
sented, in scholarly studies of civil society and by sell-proclaimed journalistic pes-
sonifications of it, as illustrntions of the realm of a free ciiculation of ideas in
Tuslkey during the 19805 and 1990s In that they published information unavailable
in the state’s organs of culture, these privately run newspapers have also developed
a ceitain sort of support fox an established idea of the Turlish state. one that does
not contiadict the army’s ideals for it These mainstream newspapers have heralded
Ataturkist secularism and Westernism; they have also lelt official political lines un-
challenged Even though there isn't direct censoiship on the press, as there used to
be in the period of martial law between 1980 and 1983, there is elfective self-
censorship in contemporary mass media

20. Among these scholars, see especially the works of Metin Heper (1994), Seril
Mardin {1993), and Niliifer Gole {1994)

21 The term “the return of the repressed” has been used by Robins {1996) to
describe the rise of the Islamist movement in Turkey

23 This analysis can be read as a eritique of Foueaclts periodizing dissociation
of “productive” from Trepressive power” in History of Sexuality. Volume One
(1980} I use the concept of “statesmen” not in reference to specific government m
political paity officials The refeience {s more theoretical; it refers to individuals
who me implicated in a particular mode of state practice, or habitus of statecraft
(see Bourdien [1972] 1991)
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23. 1 am skeptical of “demociacy” and. following Foucault, study it as a tech-
nique of power The citique of democracy as mode of power also benefits from
Gramsei (1089), as well as from Frankfust Scheol critics of modern models of
power (Adorno and Horldeimer 1994).

24, In eritiquing Habeimas, as I do here, 1 do not intend to lump secularism and
Islamism together, no1 to overlook the differences between these varied ideologies.
1 mean only to challenge exclusivist Eurocentric searches for the space of commu-
nication and democracy in the realms of secularism. For the likes of Habermas,
secularism would categorieally be superior to Islunism in proximity lo interactive
communication The specific historical situation in contemporary Turkey has shown
that Tskamists may at times be more communicative in the public sphere. in Haber-
mass sense, than secularists. Kemalist seculaism has been deployed at times by
the army to produce extremely antidemocratic 1esults. What T am arguing is that
neither Islamism nor secularism are categorically democratic o1 antidemocratic
Different historical conlingencies have produced different historical results

95 1do not 1efer to anthropological literatwe on resistance in this bool, but my
critigue of literature on civil society rising out of Turkish academin and of schol-
arship on the Middle East produced in the West should be taken as a eritique of
sesistance literature, as well. As theoiists of civil society have 1eified the notion of
society in distinction from the state. so have ethnographers of resistance been
mostly digging for sites that escape the access of power. I am as skeptical and
critical of the state / sociely distinetion as I am of the power / resistance one. Scott
(1985) has been pivotal in the development of studies of resistance, pulling many
anthropologists (and political scientists) bebind it.

96. This article by Mitchell is an excellent critique of James Scott’s Weapons of
the Weak and of resistance literature

97. My use of the term “Welfarist” is an English translation of the colloguialism
Refahls

98 For a study of Islamists’ uses of Western social theory. see Navaro 1993

29 My use of the term “Ataturkist” in this article is a translation of the collo-
qualism used by secularist activists in the self-designation Atatiirkgii.

30. There are a number of Ataturkist women’s manifestos on “the original Turk-
ish woman™ or “the Anatolian woman,” some written in early republican years and
recently reprinted and others published recently for the first time See, for exam-
ple, Tagknan (1976) and Arat (1980) Introduced as scholaly or academic works by
Ataturkist women professors, writers, and 1esearchers, most of these works draw a
nomeligious (almost non-Islamic) picture of women in Anatolia. The elite women
wiiters wrgue that Anatolian women do not and historically did not let themselves
be oppressed. secluded, or mistreated by men. that they did not veil, that they
invariably woiked outside the home, and that they were independent-minded and
strong. Certain of these Ataturkist narratives are more pan-Turlkist than others in
arguing the historical freedoms of Tuskish women in Central Asia, typically de-
seribed to liave rode on horses along with their men before the advent of Islam in
Turkish culture In wiiting such namatives about Turlde, Turkish, or Anatolian
women. Atatnldst elites wrote a specific history for the Turkish nation, claiming
one soit of primordial culture over another. In this version of the story of Twkish
culture. Islam is alien, nonindigenous. and foreign.
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31 This is not the first time in history that an Ataturkist agenda is presented in
specialized curricula for women An important institution in early republican years
were the Giils’ Institutes, where girls and young women bad been taught all sorts
of "female” skills, sewing, cooking, embroidery, and childcare, along with the prin-
ciples of Kemalism. See Navaro-Yashin (2000). Certain of the elderly activists in
The Society to Support Givilized Life were themselves trained in Gitls' Institutes of
the early republican period

32 I must note the specifically urban context of this relation between Atatarkist
elites and Alevi activists Shankland (1993) notes the different relations that rural
Alevis forpge with the state in juxtaposition with urbanized Alevis. In this account,
Alevi villagers find it difficult to accommodate to the everyday life of statecraft due
to their loyalty to their own alternative personas of authority (the dedes, or elderly
men who have traditionally been solicited for all sorts of advice and to lead ritual
ceremonies). Urbanized Alevis, on the other hand, have found a way to reconcile
themselves with the state by embracing secularism and Kemalism against the threat
of Sunni Islamism. It is hence that the old uvrban Kemalist elites think they have
found their “society” in Alevi shantytowns in the city

33 “Cumbhuriyet Senlipi,” Sabah, October 28, 1994, p L

34 Secular mainstream TV channels weie blowing Republic Day attendance out
of proportion partly as a counterpoint to the Teksim meeting organized by Prime
Minister Tansu Ciller on Febiuary 28, 1994, months before October 29. when an
event meant to belittle the Welfare Party and the ousted Kurdish political party
DEP turned out disastrously. as it was attended enly by schoolchildren in uniforms
who were brought by their beachers. On October 29, the media wanted to portray a
better image for Republic Day vis-i-vis Welfarists and Kurdists

35. The more recent attempls to incorporate “organizations of civil society” in
the celebration of the seventy-fifth yem of the Turkish Republic were an exten-
sion of this first attempt for a “people’s holiday™ in October 1984 and could also
be analyzed along the critieal theoretical finmework 1 have employed in this
chapter.

Chapter Five
Fantasies for the State

1 Michael Taussigs work on fetishism (1992, 1897} is inspiied by Walter Ben-
jamin’s reading ol Mary’s work on commodity fetishism Taussig also builds on an-
thrapological work on the [etish.

2 I do not wish to conflate, here, the post-structwalisms of Foucault and Der
rida Indeed, in an important chapter, "Cogito and the History of Madness,” Der-
rida (1978) had critiqued Foucauit for reproduciag (by default) a metaphysics of
presence (Derrida’s term for humanist politics of truth} in his work In this passage,
1 mention the two theosists together duly to differentiate their projects from those
of the Marxist I do think Anderson and Taussigs projects (perhaps wwillingly
now} are more akin to the poliics of Marxism than that of poststructuralism

3. A number of symbaolic anthropologists have wiitten ethnogiaphies of the ritu-
alistic aspect of statecraft. comparing practices of the state to those of religions See
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for example the woiks of Mome and Myerhoff {1977). Handelman (1990), Aronolf
(1977), Geertz (1980}, and Herzfeld (1592)

4 On this point he differs rom Georges Bataille whom he follows Bataille does
believe in the sacred

5 To be more precise, Zizek would like to shift the themetenl debate from a
Habermas-Foucault to an Althusser-Lacan axis (1995, 1-4)

6 One could compme this analytical insight about contemporary history with
Milchail Bakhtins (1984) faith in laughter and frony (as in the carnivalesque) as
forces that contradict orthodoxies of power ZiZek. in contrast to Bakhtin. is arguing
that laughter and ireny (in the contempoiary contingency that he studies) enhance,
rather than challenge, ideologies of power Unlike Zizek but like Balkhtin, Michael
Taussig {1987) has druwn attention to the liberating aspects of irony and laughter
In the cuinivalesque healing practices of shamans in yagé nights in South America,
in the jokes, reversals of discowsse, and the joy, Taussig finds the kernel for reen-
chantment amid colonialist discourse Of cousse, the location and history of Balh-
tin and Taussigs studies ure different from mine in contempoiary Tuskey on for
that mattes. from the context of Zizel’s work. emerging out of postsocialist Eastein
Ewope. Differing approaches to irony and laughter must have to do with different
contexts of Ldstory, ethnography, and their particuluities Important studies of the
carnival, lTaughter, and irony have shown that these domains. rather than befng
expressions of cynieism, may be. in certain historical contexts. grounds for political
contest See especially Hammoud! (1993)

7 This Enlightenment Lmmework in traditional psychoanalysis ean be well com-
pared with narratives of emancipation in Marxisms ot the same period.

8 Zizek analyzes this state through an example In Syberbergs Alm version of
Wagner's opera Parsifol, the main character Amfortas eries, "Here I am—heze is
the open wound!” ZiZek advises that this line should be understood literally: “All his
being is in his wound; if we annihilate it, he himself will lose his positive ontological
consistency and cease to exist” {1093, 77--8)

9 Unlike clinical uses of Lacanian theory, Zizek's and other Slovenian critics’
use of Lacan is distinguishably philosophical and political {See Einesto Laclau’s
preface to Zizek 1995, ix—x)

10 Indeed, in much of Taussigs work, there is a constructed dualism between
power on the one hand. and resistance. on the other—colonialism versus healing
Taussig (1987) finds the emancipatory energy he looks for in the healing practices
of shamans in Colombia. Some have criticized him Jor reading Benjaminian mon-
tage into his description of yagé nights o1 for finding his ideal of 2 Western critieal
discourse among the people whom he studies (Hevia 1992, 119) I do not argue
here, us I suggested in a preceding footnote, with the historicity of Taussigs eth-
nogiaphy or with the power of healing I am only more skeptical in my ethmo-
giaphic. historical. and existential case about identifying such a site for enlighten-
ment and [iberation So. in this case. Instead of positing the state aguinst civil
society, or power against resistance, I study the complex in betiogen in which public
life in Turkey seems to be located It is in the muddled middie ground that ¥ have
observed cynicism of the sort studied by Zizek and Sloterdijk

11 One could use this busight in didogue with Pierie Bowdieus notion of “hab-
itas” (1991). One could demonstrate that in the present historical contingency or
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contemporary experiences of the political, we know that we are caught in “habii,”
yelt we persist in practicing them Bourdien does not allow the subject much capac-
ity for consciousness Instead, I argue, foliowing Zizek. that much more conscious-
ness is available to socinl individuads than is usually allowed by social analysts. And
yet. and this is the twist, what could be called the psychic manifestation of the
political, in following Zizek. contiadicts and overcomes this available 1ealm of eriti-
cl consciousness

A similar argument could be made with 1egard to our eynieal contemporary
relation to the habiti of statecraft. as in the act of voting. We are aware that the
activity of voting will net amount to very much. and yet we peisist in practicing it
Even though Bourdieus woirk has been taken as a stepping stone for a theory of
practice and agency, in fact, as fwr as he inteiprets us to be ever subconsciously
immersed in habitus, Bourdieu does not renlly grant that much agency to the sub-
ject In conbtiast, with Zizek's woil on psychounalysis and politics, it is possible
to study the move complex relation between political consclousness and the
unconscious

12 In a wmore recent study, Zizek (2001) has sadically critiqued the notion of
“totalitavianism "

13 I suggest the tenm “totalitarian demoeiacy™ as a category for the study of the
contemporary Tunkish political ovder, which subverts the totalitarianism / demoeracy
dichotomy I mean to imply, with this concept, that even though the Tuskish republic
runs through a procedural democracy of sorts. a totalitarian (military and militarized)
system still defines what this "democracy” is going to look like. This system, especiaily
after the militasy coup of 1980, woiks effectively in an ambiguous zone between
totalitarianism and democracy. Because one cannot know to which side power is more
tilted at any one thme. one has to self-regulate one’s ideas and actions

14 Here I am diawing attention to the difficulty of finding historical illustrations
lfor Weber’s ideal types of power in the context of contemporary Turkey Weber
{1949), of cowse, had meant for his “ideal types™ only to be used as categories of
measurement that were to be discarded as soon as they proved to be useless or
misconceived He did net mean for his ideal types to be taken as diseriminating
descriptions of thiee possible states of legitimation in the world In following his
caution {or the use of these types, I maintain that one cannot characterize the
present pelitical situation in Turkey in privileging one of Webers "authoritarian.”
“charismatic,” or “legal-rational” types over another

I will suggest even furthes, hewever, that it is hard, in a description and analysis
of the contemparary Tuikish state system, to pick between Foucauits {1979, 1980)
“repessive” and “productive” hypotheses about power, as well Important eth-
nographers of the Middle East have juxtaposed temporally variant modes of powe
in borrowing from Foucault (e g, Mitchell 1988, Messick 1993} In studying Turl-
ish modes of politics in the 1990s, I am unable to select between the vielent veisas
the manipulative or the enforcing versus the rationalizing It appeais in this histori-
cal context that both these modes of power are simultanecusly relevant.

15 I do not agree with Sloterdijk about the irreversibility of consciousness-
raising. At least in Turkey, in certain paiticular cases. former leftist radicals of the
student movement ol the 19605 and 1970s tuined out to be supporters of neo-
liberalism Sloterdijlcs comments would have to be particularized to speak about a
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group of former leftists who took up jobs in business and yet who maintained their
critical approach to society. In Turkey, such a social group has been at the center of
the culture industry In the 1980s and 1990s

16 Sloterdifk borrows his image of “kynicism” (versus “cynicism”) from the
Greek kynic Diogenes, who subverted the state through a sativie refation to life
Sloterdijks faith in irony. satire, and laughter can be compared with Bakthins de-
piction of the carnivalesque In both these histories, there is a dualism of power
versus tesistance, a construction that 1 would argue, in following Timothy Mitchell
{1990), is powei-laden in itself o1 is an effect of a specific mode of power

17 In 1983, more than B0 percent of the population in Turkey voted in favor of
the military coup in a referendum

18 The Turkish words for these expressions of experfence under alarm are gal-
eyan, hengdine, sansasyon, panik

19 See, for example, Cumhuriyet, November 15, 1996 as well as other news-
papers from the aftermath of the Suswiluk accident of November 3

90 Ugur Mumeu, one of Turkeys most important political 1esearchers and jour-
nalists who was a columnist for the secular-leftist newspaper Crnheriyet, was as-
sassinated in early 1893 when a bomb exploded in his car, in [ront of his howe in
Ankara He was known for his exposés of the state’s undercover dealings In Janu-
ary of 1997, fowr years after he was murdered and a few months after the Susuluk
accident, his wife and brother, who had all along been saying that the murde: had
Leen committed under the orders and / or knowledge of certain representatives of
the state or the army. noted that Mumecu had written specifically about Abdullah
Catlis mafia relations with politicians Kutlis Adal, an important Tuikish-Cypriot
journalist known for his critique of the Turlish army’s presence in noithern Cyprus
and the soldiers” looting of Greek-owned property, was assassinated in the summer
of 1896 in Nicosia. Both these political assassinations, like all others of this sort in
Turkey, were not explained. The perpetiators of the murders have still not been
found or revealed . Such incidents are commonly referred to as "murders where the
agent is unknown” {faili meghul cinayet) It has been commonplace in Turkey [on
political murders to remain unsolved, in spite of pressure apphed by organized
political resistance.

21. Milliyet, January 22, 1997, pp. 1, 10 After this mcident, Abdullah Ocalan,
leader of the PKK. was captured by Turkish Seciet Service in an international
operation

22 Slavoj ZiZek interprets the 1eception of the sinking of the Titanic with simila
insights He wiites, “The sinking of the Titanic had a traumatic effect. it was a
shock, ‘the impossible happened,” the unsinkable ship had sunk; bt the point is
that precisely as a shock, this sinking anived at its proper time—'the time was
waiting for it's even before it actually happened, there was already x place opened,
reserved for it in fantasy-space It had such a terrific impact on “social imaginary’ by
virtue of the fact that it was expected” (1995, 69) Michel Foueault uses a compara-
ble concept in his analysis of history He writes about “conditions of possibility” or
about an epistemological context that makes certain forms of lmowledge more pos-
sible than others (1973, 346, 3G4). Here, I mgue thal the “fantusy-space” in Zizelds
terms o1 “the conditions of possibility” in Foucault’s, were iipe in November of
1996 for the uproarious reception of the Susutlule accident in Turkey As Euwro-
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peans found a symbol in the Titanic to 1epresent their fears of a fin de siécle, were
people in Turkey over interpreting “Suswiluk” because they were already worried
of a cataclysm of the Turkish state? Is there a kernel of the “symptomatic” (orn
more properly, the “[anlastic”) in the Loacanian sense in such excessive worries
about the end of stateP Is this perhaps a form of cynicism?P

23 The Turldsh osiginals of the nouns I cite here respectively are: bataklik,
giiribmiiglitk, kirlenme, kokugmugluk, pespayelik. yamukluk, hastalth, and yozlagma
See articles {rom the press published in that period, as well as recordings of TV
programs “Burast bir bol gukure” and “Bu tizerine kusulacak bir devlet” ave the
Turkish originals for the popularly made statements

24 Cumbhuriyet, November 15, 1996, p 19

25 The mmy played a major role, in this stage, in enforcing a shift in media
coverage and the public agenda and changing the terms of the debate.

26. ODP is a political party of socialist groups, intellectuals, and feminist and
gay groups who have recently gathered under an umbrella organization after yems
of amoebie factionalism in the 1980¢ aftermath of the military coup, when leftist
groups had been eradicated and undermined

27. See Milliyet, November 6, 1996, pp 1, 10

28. My reference to “people with power” in this section in this particular way
might reflect upon some of my readers as an aygument that resembles conspiracy
theory Unlike Foucault, I study discourse as it tzkes shape in the agency and
practices of actual people. In this particular aspect. my approach to “discourse”
resonates more with that of Edward Said (1985 and 1978)

29 Derrida (1978, 31-63) criticizes Foucault for maintaining a margin of “truth”
in his labors to transcend it According to Dertida, Foucault is stll a metaphysicist
of presence, where Derrida would like to illustiate the eternal delerrence of mean-
ing {as in his deliberately misspelled “différance”™) in an endless string of signifiers
Derrida would like to wara against finding truth under any signifier Everything we
think we Imow is already entextualized, according to Derrida, that is, it is abready a
secondary, terfiary, or further order of knowledge and there never was a primary
form of lknowing or truth. So would he critique Marx for finding the mode of
production under all signs and Foucault for reading the history of discipline into his
theory of discourse

30 Sayer (1987) describes Foucault as a follower of Marx He notes. “Other
sociologists have picked up on this complementarity of individualization and state
formation, and the conmection of both with capitalism. and in some cases eluci-
dated its phenomenology mote thoioughly than does Marx I think ol Foucault and
Elias, as well as Weber and Duikheim” (138)

31 Zizel (1995) insightfully outlines the difference between Muarx and Lacan in
the following passage: “Herein lies the difference with Marxism: in the predomi-
nant Marxist perspective the ideological gaze is a patinl gaze overlooking the total-
ity of social relations, whereas in the Lacanian perspective ideology rather desig-
nates  totality set on effacing the traces of its own impossibility” {49)

32 I would argue that the aotions of everyday life or everyday practices, so
popular among anthropologists, are abst:actions too One could deconstiuct these
abstractions and show their implications in modern 1elations of power as well An-
thiopologists who insist on everyday practice n i guing against studies of discowse
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are themselves implicated in a modern discowse that works by dividing concepts
into binary oppositions, as if everyday practice could be independent of discourse
and vice versa The anthiopological notion of practice. like civil society, is an ab-
straction of powes

Chapter Six
The Cult of Ataturk

1 Fon this, see also chapter 3

2. Other anthropologists have studied cults around living or dead political
leaders See Wedeen (1999} and Verdery (1999)

3. See Moore and Myerhofl (1977), Aronofl {1977). Herzleld (1992), Huandel-
man (1990)

4 For an anthropological study of legal transformations in the Ottoman Em-
pire/ Twkey. see Starr (1092) Secularizing reforms, in the "Westeinizing”™ sense,
had precedent in the Ottoman Empire Yet these were intensified and system-
atically and ideologically promoted as the national ideal only in the {ormative years
of Twkey as a nation-state

5 See for example headlines of Hifrriyet, August 2, 1997, p 1

6 See, for example, Eksi (1997)

7 Fo the concept of state fetishism, see Taussig (1992)

8 Tora study of the public funeral niganized for Atatwik, see Seufert and Wey-
lare (FSOHL)

9 Only in the late 1980s had & government. that of Turgut Ozal, lifted the obii-
gation o practice November 10 as a date of commemoration But in the 19803,
civic organizations were observing the ritual once again

10 For an ethnography of Anitkabir as architectural and symbolic site. see
Meeler {1997)

11 Delaney {1995) has written about the gendered dimension of statism in Tw-
ley with reference to patsiarchal attachments to Ataturk Although 1 find her woik
[ar too essentialist in its theory of culture and gender, the article is interesting in its
{ocus on gendeied aseriptions to land and state

12 Sabah, November 8, 1994, pp 33, 40

13 Tor a study of the state as an abstract idea, see Abrams (1988)

14 The paliamentarian, Hasan Mezarel. was involved in many heated affaiis
between secularists and Islamists

15 Abdellah Hammoudi (1967) has studied the moie direct links between Mo-
rocean Sufism and monarchism I do not claim such direct links between Turkish
traditions of Sufism. on the one hand, and Atatwkism. on the other hand, in this
ethnograply simply because I am not sure that such cultural continuity could be
cited in the Qttoman-Twkish case in terms of a cultme of statissn This question
would require sepmate ethnographic research, as exhibited in the work of Ham-
moudi My claim in the above paragiaph is more modest. I mean only to juxtapose
saint’s tomb visitations with visitations to Anitkabir so as to reshuffle the boundaries
between what we, stilt in contemporary politics of culture, assume to be the sepa-
rate spheres of seculmity and religion
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Despite 2 state decree that abolished saints’ tombs and dervish lodges (in the
1920s). saints tomb visitation has been a popular and common practice all over
Turkey This practice is peiiodically reprimanded both by the seculauist state’s Min-
istty of Religious Affairs and by Islamist movements in sewch of veligious puritan-
ism  Though it is not possible to diaw direct links between popular religion and
popular visitation of Atatarks mausoleum, a metapharical comparison is, I think,
very appiapiate.

16. See Moore and Myerhoff (1977}, Aronoft {1977), Handelman {1990, 1992)

17 Huirriget, October 30, 1994, p 5

18 The borders and territories indicated in Misak-t Milli were decided by mem-
bers of the Erzarum and Sivas Congresses who were leading the War [or Turkey’s
liberation from oceupying Allied forces In 1920, after its loundation, the Tuldsh
parfiament {TBMM} vowed to defend the principles of Misak-: Milli Since then.
the declaration has been officially defined as a founding construction of Turkey as a
country Ataturk had defined Misak-1 Milli as an agreement that guaranteed the
wholesomeness and independence of the country, lifting all obstacles to its
achievement

19 In contiast to public consciousness in Greece vis-d-vis Turkey, in Turkey
“threats to the countiys umity,” as they are called, are generally perceived to be
internal, rather than external Significantly, theie does not exist. in public con-
sciousness in Turkey, a general fear of possible altack by Greece

20 Such appaitions of Ataturk have been 1eported by residents of other loca-
tions in Tuikey, as well Kozanoflu (1997) gives several other examples of this
phenomenon of searching for Ataturk mystically For example. he notes that on
hilt elose to Sivrihisar, bushes grow in a manner that resembies the profile of Ata-
turk, and they remain that way no matter how one tries to cut them And in Jzmir,
residents have repmited that 1 UFO appeared on the spot from which Atatwk had
historically seen fzmir for the first time at 6:20 in the moning (31)

21 Koray's efforts to inseibe Ataturkism fn Islam and therefore to legithmize
and naturalize i# in the eyes of believers is not an original phenomenon Korays
worls is helr to a tradition of “scholarship” in this line, dating back to the yews
1950, Nationalist Tuwrkish writers had attempted to read Atatarkism into verses of
the Kuran before See for example Saygin (1852) and Cerman (1958) In the 19505,
Osman Nwi Cerman led a movement of reform to reinterpret the Kuran in the
light of Ataturkism, an effort that is to be observed in the state-geared Ministry of
Religions Affairs’ textbooks en Islam for schoolchildien of the early republican
period This movement was called “veform in ieligion” (dinde reform) and it has
been countered by contemporary Islamists such as Abdurrabman Dilipak in his
book This Is Not My Religion {Bu Din Benim Dinim Degil} For owm present pur
poses, it is interesting that Koray is reviving the tradition of “reform in religion™ in
the year 1994, amid intensified stiife between secularists and Islamists By 1997,
the “reform in Istam"” {“Islamda reform”) movement was fully revived, with Turkish
seculmists upholding an Atatuildst, as opposed to an Islamist Islam, madel for a
“modern Muaslim identity,” inspired by the charisma of Yagar Nuri Oztirk With the
phenomenon of “reform in kslam,” a religious ground was constructed for the work
of Atatwsk in an effort to counter an Islamist monopoly over Islunic symbols and
identity
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29, See Hiirriyet, Istanbul Eki, November 15, 1994, p. 1

23 Cumbhuriyet, November 14, 1994, p 15

24 For a compaable study of objects of nationalism with emphasis on vses of
the Turkish llag, see Seulert (1997).

95. Yeni Safok, November 11, 19986 and akit, November 11, 1896, Islamist intel-
lectuai Abdurrahman Dilipak (1988} had compiled a reference book of piimary
sources on what he called the "deification of Atatwk™ (see especially 375-408)
Journalists of Yeni Safak and akit (where Dilipak is editor-in-chiel) would have
been awmie of this book

26 Connerton (1996} has found “commemorative ceremonies and bodily prac-
tices” to be central to the making of history

27 Cumbhuriyet. May 31, 1894 p 1, 7, Zaman, May 30. 1994, p 14 Tora study
of the Welfare Party’s celebration of Conquest Day, see Boia (1995}

28 By making this point. I depart from the terminology of Peter van der Veer
(1994) 1 think that the concept of “religious nationalism,” which van der Veer has
coined, is misleading in that it nssumes separate spheres of religion and seculasity
and fails to study what could be called the religion-like operations of secularism

29. See the article “Ataturk Law” in Cem Encyclopedia (1986)

30 For an account of secularism in India, see Khilnani (1997)
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