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ABSTRACT

IMAGINING AND POSITIONING GYPSINESS
A CASE STUDY OF GYPSY/ROMA FROM IZMIR, TEPECIK

Eren, Zeynep Ceren
M.A., Department of Media and Cultural Studies

Supervisor: Assoc. Dr. Helga Tilig

December, 2008, 171 pages

In this study, the particular identification process of Gypsiness is discussed on the
basis of socio-economic conditions. Certain occupations, i.e. scrap-dealing, belly-
dancing and musicianship are selected in the case of Gypsy/Roma community
from Tepecik, lzmir as key markers of identity. Whether there is an organic
relation between the long lasting occupational positions of Gypsy/Roma and their
self-identity perception and if so, how it is perceived by each occupational
category is considered as significant in the analysis of Gypsiness and its diverse
interpretations. In addition to the discussion of identity with references to certain
socio-economic conditions, cultural and social codes significant in identification
are discussed. Particular perceptions towards the Kurdish group, the Gorgio
group, as well as the “Gypsy” group are also considered as key markers in identity
formation process of Gypsy/Roma. In this context, a field study is conducted in

Tepecik, Tenekeli neighborhood using in-depth interviews.

Key Words: Gypsy/Roma, Ethnicity, Occupation, Identity formation



0z
CINGENELIGI TASAVVUR ETME VE KONUMLANDIRMA
[ZMIR TEPECIK CINGENE/ROMAN CEMAATI ORNEGI

Eren, Zeynep Ceren
Yiiksek Lisans, Medya ve Kiiltiirel Calismalar Bolimii
Tez Yoneticisi: Assoc. Dr. Helga Tilig

Aralik, 2008, 171 sayfa

Bu calismada, 6zgiin bir kimlik siireci olarak Cingenelik, sosyo-ekonomik
kosullar temelinde tartistlmistir. izmir Tepecik Cingene/Roman cemaatinin
onemli kimlik belirleyenleri olarak hurdacilik, oryantallik ve miizisyenlik
meslekleri se¢ilmistir. Uzun zamandir sahip olunan bu mesleki konumlanmalar ile
Cingenelerin/Romanlarin kendi kimlik algilar1 arasinda organik bir bag olup
olmadig1 ve eger varsa, bu bagin her bir ayr1 mesleki kategori tarafindan nasil
algilandig1, Cingeneligin ve farkli yorumlarinin analizi i¢in énemli bulunmustur.
Belli sosyo-ekonomik kosullar gergevesinde tartisilan “kimlik”e ek olarak, bu
kimlik inga siirecinde onemli olan kiiltiirel ve sosyal kodlar da tartigilmistir.
Cingene/Roman cemaatinin Kiirt olan, Gaco olan ve “Cingene” olan gruba kars1
algilar1 da kimlik insasinda onemli kimlik belirleyicileridir. Bu baglamda,
derinlemesine goriisme yontemi kullanilarak Tepecik, Tenekeli mahallede alan

calismas1 yapilmastir.

Anahtar Kelimeler: Cingene/Roman, Etnisite, Meslek, Kimlik
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CHAPTER ONE

1. INTRODUCTION

Romany studies today could be marked by diverse interests; whereas the strong
tendency in these arguments of studies towards human rights, specifically ethnic
minority rights, identity, social exclusion/inclusion policies and Gypsy/Roma
communities’ access to basic citizenship rights can not be denied. Romany
Studies, by support of powerful actors like European Commission/Union, Open
Society Institute/Soros Foundation or other civil society organizations on national
and global levels, have been addressing at serious social, cultural, political as well
as economic problems of the Gypsy community, particularly in Southeastern and
Central European countries. However, there exists a critical point underlying the
nature of these studies. It refers to what Ken Lee argues in his study of
“Orientalism and Gypsylorism™: “‘The Gypsies’ is an externally imposed
discursive construct that likewise represents an alleged underlying essential
reality. Gypsylorism can thus be seen as that field of study that discursively
constitutes as its subjects ‘The Gypsies’.” (Lee, 2000: 4) The construction of “the
Gypsies” as subjects of the field of the study may reflect the double-sidedness of
the studies which could be stated as “anti-Gypsism” or “romanticization of
Gypsy”. (Hancock, in Beissinger, Margaret 2001:25) While the first one has
attributions to deviancy and being polluted, second one formulates a romantic
myth and image of Gypsy located in the past. What intersects these

understandings is both disconnecting the Gypsyness from its social, cultural and

! http://www.soros.org/initiatives/roma, http://www.soros.org/initiatives/health/focus/roma,

available at 2008, september



http://www.soros.org/initiatives/roma
http://www.soros.org/initiatives/health/focus/roma

economic roots and re-excludes/isolates in the last instance.? However, today
Romany studies tend to concentrate on Gypsy/Roma community within the
framework of “politically correctness” which also results in popularization of
Gypsy identity.® In this context, this study considers Gypsy/Roma identity as
socially-constructed formation without ignoring the primordial attachments in
order to prevent to be fixed to two perspectives, as mentioned above. Although
ways of anti-Gypsism or romanticization of Gypsy for excluding the Gypsy/Roma
are different, both tend to consider identity as by nature, fixed and not in a relation
with social, cultural and economic dynamics. This thesis gives priority to an
understanding of Gypsy/Roma identity which is relational and open to

construction and reconstruction within certain circumstances.

Gypsy/Roma community is characterized by many territories, many languages
and religious practices. Even in Turkey, differences among Gypsy/Roma groups
could be observed in terms of the dynamics stated above (Oprisan, Ana, 2005).
While studies have been conducted on Roma in the cities of Thrace where the
most crowded population has been living in, studies have been concentrated
specifically on Istanbul. Istanbul has also importance as being the oldest
settlement —Sulukule- of Gypsy/ Roma people throughout the history.* In
addition, some studies have been conducted in cities like Izmir and Edirne. The
common conclusion of these studies (such as Adrian Marsh and Elin Strand, 2005,
Suat Kolukirik, 2006, Selin Ceyhan, 2003) defines Gypsy/ Roma community in
Turkey as one of the most disadvantaged minority groups with respect to
employment, education, health and housing. However, it should not be ignored

2 The case of Sulukule could be an example. Under the name of urban renewal of Sulukule, the
area had been under the risk of destruction. However, ethnically-oriented resistance was not as
successful as it was considered by civil society organizations. Here, | would like to give my
special thanks to Ozhan Onder for sharing his thoughts with me.

® Kirk Giin Kirk Gece Sulukule Etkinlikleri, http://www.sulukulegunlugu.blogspot.com/
http://www.sulukuleyasasin.blogspot.com/ Ahirkapi’da Roman  Hidrellezi, Istanbul,
http://www.bianet.org/bianet/kategori/bianet/106771/fotograflarla-ahirkapida-hidrellez, available
at 2008, september

* Somersan Semra, “Swapping Identities in Sulukule”, 2007, Conference “INTER: A European
Cultural Studies Conference in Sweden, Advanced Cultural Studies Institute of Sweden
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that there is only a limited scholarly literature on Gypsy communities in Turkey
and there exists only few data on their socio-demographic characteristics.

This thesis specifically concerns with the nature of the relation between
Gypsy/Roma identity formation and specific socio-economic level, which is
analyzed on the basis of different kinds of occupations in Roma community. In
other words, it is aimed to understand a particular formation of Gypsy identity in a
relation with particular socio-economic conditions in which they have been
experiencing for generations. Besides analyzing whether there is an organic
relation between each other, how this specific interrelation of socio-economic
level and identity formation is produced and reproduced within the community’s
internal dynamics is also tried to be covered. Fredrik Barth defines ethnic groups
as categories of ascription and identification by the actors and themselves, as well
as having characteristics of organizing interaction between people. (Barth, 1969)
Rather than analyzing forms of ethnic group, it is preferred to explore the different
processes that seem to be involved in generating and maintaining ethnic groups
through working patterns. One of the main questions refers to this point: What is
the role of occupational positions in this process of generating and maintaining
Roma identity? While trying to understand the ways that particular Gypsyness is
connected to socio-economic conditions in the process of identification; their self-
perceptions of the Gypsy/Roma identity and its occupational positions are given

priority.

Due to the reason that today the concept of “identity” has been used to cover
much more than it refers, | preferred to limit the analysis of it to the specific point
which focuses on the relation between work and identity. Rather than trying to
define the Gypsy/Roma identity with references to every related topic, the relation
of specific socio-economic condition and identity on the basis of selected
occupations is preferred to be analyzed. Being aware of that the concept of socio-
economic condition is also such a broad term, here it will be used to understand
the basic demographic data including education/income level, social positions and
the hierarchy within the community due to differentiation according to
3



occupations. The relation between occupation and identity formation is seen as an
area in which Gypsy/Roma identity —or identification- can be revealed in a more
powerful way. As identity and its use as an analytical tool will be discussed in the
next chapters with reference to the discussion of Rogers Brubaker and Frederick
Cooper in their article of “Beyond Identity” (2000), it is important to understand
the special dynamics of identification process in which identity takes its form —
becomes visible- regardless from the most usually used “clichés” of identity such
as fluidity, multiplicity and socially constructed. For this reason, while trying to
understand the identity formation, | considered necessary to limit the analysis of
identity formation to the important point covering such dynamics stressed above
describing the identification processes. Particular occupational positions as
decisive dynamics in identification are chosen to understand “the way identity
hardens, congeals and crystallizes.” (Brubaker, 2000: 1) The preference of
occupation as a key marker for identification is also based on historical and
present importance within the Roma community. Occupational status functions as
distinguishing groups even within community itself. Melih Duygulu calls that
particular social stratification as “Occupational Kinship” and “Occupational
Casts”.° (Duygulu, 2006)

In addition, being aware of the fact that the term of “occupation” implies
professionalism, it is preferred to be used as synonym to what “work™ or “job”
means sociologically. Although the nature of the jobs which were taken into
consideration here is based on mainly informal training, rather than formal
education; it is seen that the transmission of the musicianship, belly-dancing and
scrap-dealing between several generations each one based on its own rules,

patterns, networks and information may justify this conceptualization.

The words of Gypsy and Roma are used interchangeably in the thesis. The
preference over all to use the word Roma instead of the conventionally degrading

® This will be discussed in a more detail way in the chapter of ‘The Concept of Work and Roma
community.



word Gypsy for the sake of just being politically correct but overshadowing the
real problem underneath by doing so is an issue that this thesis finds problematic.
It should not be ignored that the stress over the word of Roma, instead of Gypsy is
not embraced or demanded by all groups, as it is considered.® Besides people who
call themselves as Roma for many generations and also wish to be called as
Roma, there is also a tendency to use the word of Roma, even though it is not
considered that different from Gypsy originally among the Tepecik Gypsy/Roma

community. As a result, the words both Gypsy and Roma will be used hereon.

In this context, Gypsy/Roma identity is questioned on the basis of three
occupations. Scrap-dealing, musicianship and belly-dancing are selected as
dominant and long lasting occupations among Tepecik Gypsy/Roma community
in Izmir. The analysis of identification in terms of the selected ethnicity
theoretical approaches —primordial, circumstantial and symbolic interactionist- is
also one of the important concerns of this thesis. Besides acknowledging the
significance of the primordial elements in the identity formation, such as color,
language or the ethnic origin, the place of circumstances, i.e. socio-economic
conditions with references to occupational positions, should also be discussed. In
other words, besides an internal mechanism which maintains and reproduces the
identity, there are also external factors determining identity formation. In order to
understand the formation of very complicated nature of identity, it is important to
see the reciprocal nature of relation between these two which is tried to be

analyzed from Bourdieu’s perspective.

The analysis is composed of two main chapters: while the first one is aimed to
understand the place of particular occupational positions functioning in the
process of self-definitions of identity in Tepecik community. The perception

towards education which is one of the important dynamics characterizing

® As Paul Polansky, states in “Kosovo Gypsy Art: a medium for survival” “Although the term
“Gypsy” may be politically incorrect or even offensive to some, I use it here because in Kosovo
there are many “Gypsies” who would fight you if you called them Roma, such as the Ashkali,
Egyptians and Serb-Roma. For many in Kosovo today, the term “Roma” means a Gypsy who
collaborated with the Serbs.” (Polansky, 2003: 59, in Adrian and Marsh, et. al. 2003)

5



occupational position is also questioned. In addition, community’s internal
stratification patterns are tried to be described on the basis of specific attachments
on Gypsiness. In other words, the chapter of “The Analysis of Work Life of
Roma” tries to describe the identification process through particular socio-
economic dynamics including education, occupational positions, ethnic and social
networks, and as well as community’s own hierarchy based on occupational
categories. However, Gypsy/Roma identification is not only limited to the area of
work, but also there are other significant dynamics underlying identification
process which need to be acknowledged. For this reason, what characterized that
particular identification is tried to be covered in the second chapter of the analysis
including fragmentation within collective identity, as well as diverse perceptions
of Gypsy identity towards two specific groups, Gorgio’ and Kurds. As it will be
discussed in a more detailed way in the chapter on identification, the self-
positioning of Gypsy/Roma towards Gorgio and Kurdish groups is a key-marker
in the identification process. The focus of this thesis however is on occupational
positions, being aware of that there are also other dimensions to be considered.

This is at the same time on of the originalities of this work.

In this thesis work, qualitative methods are used in order to reach a more
comprehensive data collection and detailed information. In-depth ethnographic
interview elements which afford a more informal and casual interview and thus
differentiate it from any other type of interview was preferred. Spradley describes
these elements as “explicit purpose, ethnographic explanations and ethnographic
questions” (Spradley, 1979: 59). Explicit purpose implies the awareness of the
informant which is created by the ethnographer who must explain that the
interview includes some purpose and direction and in each interview s/he makes
the informant clear about the process. Another element is that ethnographic
explanations refer to a mutual relation between the ethnographer and informant.
Firstly, the ethnographer should be in no doubt that the informant does not have

enough information about the process. The second step includes permission about

’ Gorgio refers to one who is non-Roma in Romany language. It will be explained in a detailed
way in following chapters.
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recording the interviews. Finally, the interview explanations give some clues to
the informant about the type of interview that is going to take place. All these
explanations make the interview more an informal conversation which is the main

aim of an ethnographic interview (Spradley, 1979).

Ethnographic questions are divided in three groups as: “Descriptive, structural and
contrast questions”. While the first one describes basically the informant, second
one is designed to understand “...how informants have organized their
knowledge.” (Spradley, 1979:61) They allow the ethnographer to get to know the
informant and his/her classification of knowledge. On the other hand, contrast
questions enable the ethnographer to catch the meaning of informant’s own terms.
All three types of questions were used in the interviews by a specific sequence
which is described by Schoepfle in his book; “Systematic Interview, Ethnographic
Analysis and Data Analysis” (Schoepfle, 1987). It suggests a “hierarchy” among
questions that are asked in an interview. According to Schoepfle, the direction of
an ethnographic interview should be from general to the particular which is
shaped under this question hierarchy. The most general questions composing the
first part of an interview are asked in order to obtain general information about the
informant. These are the questions that are easy to answer and non-emotional or
non-intimidating for the informants. After these questions, questions which
require more detailed and personal answers are asked. After the ethnographic
explanations mentioned above are done, the questions make the relationship
between the ethnographer and informant more informal and comfortable, by the
help of the second type questions, a more detailed and deep information can be

obtained.

Even though the importance of intimacy and informality is emphasized during an
ethnographic interview; it is obvious that the relation between “the researcher”

8 who are studied is problematic. Undeniable hierarchy

and “the native people
between these two positions in the form of ethnographic interview is criticized by

several researchers such as Charlotte A. Davis, (1994) Kirsten Hastrup, (1992)

® Spradley, 1979



and Judith Okely (1994). In the light of these articles, in which the traditional
anthropological way of seeking knowledge, the hierarchical relation between
researcher and subject, the need for reformulation this authoritarian structure and
the new post-modern anthropological understanding are discussed, are some
points to be supported and criticized. First of all, the deconstruction of roles of
researcher and her subjects is important since it suggests the fact that popular
motto, “go to field and be native with the natives” does not seem as effective as it
is considered. As Hastrup says, “It is not the unmediated world of “others”, but
the world between ourselves and others.” (Tedlock, 1983:323, Hastrup, 1992:117)
The so-called dichotomy coming from the separation of subject and object is
assessed as a result of modernity, and in this post-modern era, there is no room for
binary oppositions. It is frequently emphasized by these authors that ethnographic
studies must be a dialog -interpersonal, cross-cultural- more than monolog with
respect to the ethnographer as a person who has a biography. It is not possible to
remain external to her object of study which means the transformation of her from
spectator to seer. As Hastrup says, “She is not only a labeled ethnographer but
also a named person to the people involved.” (Hastrup, 1992:120) Although this
understanding in general saves the researcher from absolute objectivity of the
scientist and provides more “democratic” way, there still remains some uncertain
points: to what extent the researcher and her subjects really intersect or touch to
each other’ life, if the so-called gray area, is shaped by mutuality, is given

priority.

In addition, a contradictory point is that given equality between researcher and her
subjects is legitimized by the researcher herself: the researcher is the one who
states the significance of postmodern era and its reorganization on the structure.
However, it should not be re-conceptualized without evaluating power relations
reflected itself on methodology. Although a new perception covers sentences like
“the binary opposition between us and subjects should be overcome” or “the equal
terrain should be provided in which in-betweenness grows up”, it should not be

disregarded that this still refers to a hierarchical power structure. Okely criticizes



Clifford Geertz as being denying a “special empathy” through long-term
fieldwork; Geertz argues “We can not live other people’s lives, and it is a piece of
bad faith to try. We can but listen to what, in words, in images, in actions they say
about their lives. (...) Whatever sense we have of how things stand with
someone’s inner life, we gain it through their expressions, not through some
magical intrusion into their consciousness.” (Geertz, 1986: 373, in Okely, 1994:

48)

In his article of “Understanding” Bourdieu discusses that balance mentioned by
Geertz. Although his focus point is not on these post-modern anthropological
methodologies, he stands between these two traditions and makes his specific
position clear by stating: “The positivist dream of an epistemological state of
perfect innocence papers over the fact that the crucial difference is not between a
science that effects a construction and one that does not, but between a science
that does this without knowing it and one that, being aware of work of
construction.” (Bourdieu, 1999:608) In other words, the self-awareness of
scientist provides an understanding of the constructed nature of interviews. Rather
than idealizing the position of the researcher and its objects with or without power
structure it has, he offers “the means of understanding” in which the positions of
researcher and its informants are constructed consciously. The terrain, as it is
argued by post-modern anthropologists, should be open to interactions between
researcher and informants without ignoring the hidden hierarchy. To be aware of
this very nature of interviewing means acknowledgement of all possible
distortions which could flourish from the nature of interviews. It should be
accepted that “all kinds of distortions are embedded in the structure of research
relationship as a part of practice which can be reflective and methodological
without being the application of a method and the implementation of a theory.”
(ibid, 608) Only by accepting all subtle strategies devised to reduce the distance
between these two positions have their limits could provide more effective
interviews. The problematic nature of “making private words public”, while

protecting them from misinterpretation should be based on what Bourdieu calls



“reflex reflexivity”. As mentioned before, “reflex reflexivity” is defined as “role
playing, taking on the identity of a respondent in a specific social position while
making pretend purchases or requests for information.” (Bourdieu, 1999:611) To
put it differently, it means kind of adoption informant’s own language, feelings
and thoughts, which provides the base for “understanding”. Rather than being a
basic and superficial exchange of given social roles as researcher and informants,
it replaces the subject and object on the basis of re-interpretation of hierarchical
nature of interviewing. Understanding analyzes how researcher could overcome
the difficulties and weakness of studies, through an awareness of “work of
construction, strives to discover and master as completely as possible”. While the
researcher is not defined as superior and decision—-maker of all process, and as
well as not acting equally with the respondents in a free terrain, Bourdieu argues
that way of consciousness covers the constructed nature of interviewing. To
conclude, an interview, specifically ethnographic interviews in the anthropology
discipline are described as more democratic, more cross-cultural or more dialogic,
the level of these features’ success or applicability of them should be questioned
without ignoring that hierarchy and its reflections on both sides of researcher and
informants still exists. The point is to understand the very constructed and in-
between nature of interviewing without ignoring all possible distortions. Only
such a position could provide a researcher to transform the interviewing process

into more productive one.

The field work was conducted in the Tenekeli neighborhood located in the most
crowded “Konak” district in Izmir, in terms of Gypsy/Roma population. As it is
argued in the book of “Romanies in the Metropolitan Municipality Area of 1zmir”
(Toprak, Zerrin et al. 2007), some quarters are defined as “Rom Quarters of
Izmir” due to the reason of their high population of Gypsy/Roma. Konak district
consists of three different areas: Ege Quarter, Kurucay, Hilal (Tenekeli). The
district is today under “the risk” of urban renewal projects of the Izmir
municipality. The neighborhood could be seen as a central place as the city has

been growing. The neighborhood is encircled by a growing city, as well as
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crossed by the metro and a new road. However, it is surrounded by physical
borders and the getting restricted by According to unofficial and estimated data
collected from the local headman®, there are about 18.500 Gypsy/Roma living in
this region.’® As there are not many studies conducted in Izmir on Gypsy/Roma
Issues, there has been no study conducted in the Tenekeli neighborhood before. In
the same book (Toprak, et al, 2007) the reason for not conducting a study in that

area was the security problems they encountered.

The depth-interviews were made with scrap-dealers and musicians/belly-dancers
in Tenekeli. The preference of I1zmir, Tenekeli neighborhood is based on several
reasons. As it is stated above, Tenekeli is almost homogenously populated by
Gypsy/Roma population. Secondly, as | am from Izmir, it can be considered as a
facilitating factor to reach the people living there through the networks of mine

and my friends, relatives and/or family.

I was introduced to my first contact person by the help of one of my friends from
Izmir. He has a relative who used to live in the Kurugay part of the neighborhood.
She was also a member of a well-known gang dealing with illegal jobs in Tepecik.
The one whom | was introduced accepted to help me during my interviews and
visits to the neighborhood. Since visiting Tenekeli on my own was considered as
risky due to security reasons, she was so kind to accompany me. However, she
was very busy to help me all the time but the people were very reluctant to answer
me when | tried to talk to them without her. This made me stuck to a certain group
of people. For these reasons, | tried to find another contact. Second contact was
again a friend of a friend who had also observed some activities of a Roma
organization from Izmir. He was very helpful during the whole field work that the
realization would have been not possible without his and his friends company.
However, at that time, there was tension between two parts of Tepecik, Kurucay

and Tenekeli, which had even resulted in the death of a young boy from Kurucay,

® It means muhtar.

1% The total Roma population living in 1zmir is estimated about 220.000 in the same book. (Toprak,
et all 2007)
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who was a very close relative of my first contact. It turned out not to be safe to go
to both of the neighborhoods at the same time. | was kindly asked not to go and
meet with the Kurugay people by the second contact of mine. He was right to ask
it, since the police in Tepecik was interested in keeping security in all parts of the
neighborhood at that time. This led me to limit my field work to the Tenekeli

neighborhood and disregard Kurugay.

Interviewing was organized in a semi-structured manner which results in a
comfortable conversation while keeping the main questions of the interview.
Besides explaining the purposes of the interviews in order to get their permission
during the field work in Tepecik, the questioning followed a general order to a
more particular one. The first topic was the historical background of the
neighborhood and their families, as well as the basic socio-economic data and
personal data (age, sex, education, house ownership etc.). The second one was
about their work life and particular perceptions of including detailed data on
occupational positions, working conditions/patterns and so on. The final one was
the question of how Gypsy/Roma defines himself/herself’s Gypsiness, particularly
in a relation to their occupation. Although the aim was to focus on each set of
questions independently, it was hardly possible because it was impossible to
separate the answers systematically due to the nature of the conversations. By
help of methodological tactics, it was aimed to provide an informal interviewing.
However, it should be stated that these may be considered as affective to some
extent. Even though | was visiting the neighborhood with the people who have
been living there for generations, | have faced these kinds of methodological
problems mentioned above. It took time that my position has become more
familiar and acquaintant in the eyes of my informants. However, in the beginning,
I was kind of examined by the settlers of Tenekeli. I would like to give place to
that examination here since | think that it is a very significant example, when the
specific concerns of this thesis on self-perceptions of Gypsy identity are
considered. During one of my visits, my contact came with a piece of paper on

which there were questions written to ask and learn the answers. He told me that
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my interest on the neighborhood and Gypsy community caused disquiet and
curiosity among the people. They wanted to understand specifically “how I
perceive them”, before my wish to understand “how they perceive themselves”.
For this very logical reason, people who were discussing this issue in the
coffeehouse of Tenekeli wrote their questions to that paper. Each question in the
list belonged to a different person and will be listed as following: “What is the
most interesting thing in Tepecik you observed? How do you perceive the Roma
from Tenekeli neighborhood? Would you prefer to be Roma? If you were Roma,
what kind of job would you prefer? As the ones before, do you and the people like
you see us as second class people? Do you believe that Roma are good hearted?
If you were not obliged to do your work, would you still prefer to come here to
Tepecik?”'* This refers to the question how ethnic identity is defined by the
members of that ethnic group. In addition, once | faced with a question; one of the
people whom | talked to asked me whether the reason which motivates people to
‘study’ Tepecik, Tenekeli neighborhood, as well as the Gypsy community since

they saw Gypsies as “simple”. 12

During the field work, | could find the chance to talk with seventeen people
including the pilot ones. While scrap-dealers and musicians are male, in order to
understand the gender dynamic in identification process of Tepecik Roma, the
belly-dancer group was included to add also a gender dimension. There are nine
males and eight females. While scrap-dealers could be considered as middle-aged,
musicians and especially belly-dancers were in between twenty and thirty. For this
reason, it should be stated that the interviews conducted in Tepecik do not attempt
to represent the whole Gypsy/Roma community. Despite paying visits to the

individuals separately in their own houses, it wasn’t possible to be alone all of the

1 Tepecik’te en ilging sey, Tenekeli Romanlarina bakis agin, Roman olmak ister miydin, Roman
olsaydin ne isle ilgilenirdin, Sen ve senin gibiler daha oncekiler gibi bizleri ikinci smif mi
gdriiyorsun, Romanlarin iyi niyetli olduklarina inaniyor musun, Isiniz olmasa Tepecife girer
miydin?

12 «“Bizi basit mi goriiyorlar? O yiizden mi hep buralara geliyorlar?” These were the questions of
one interviewee from Tenekeli.
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time, which turned out to be advantageous in terms of having an open discussion
where everyone simply shared his/her opinions and experiences. Some of the
interviews with scrap-dealers were conducted in the old and unused factory where
was used by scrap-dealers as store room. That place had also a social function;
scrap-dealers who were partners could spend time together in a small room
organized in terms of basic needs. In addition, one basket-maker was interviewed
in another Roma neighborhood close to Tepecik which can be characterized as
more heterogeneously populated, not as homogenous as Tepecik neighborhood is.
Interviews took at least two hours and finally, the personal information is changed
to secure the informants and their words. | recorded most of the interviews. |
transcribed the cassettes. But some informants did not allow me to record, thus I
took detailed notes. | also wrote a field diary in which | systematically noted my
impressions, experiences and also feelings. These qualitative materials were used
in my analysis, besides in-depth interviews. The frequent visits to the
neighborhood allowed me to observe the daily life of Tenekeli, as well as

sometimes being the part of their social as well as working life.
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CHAPTER TWO

2. THEORETICAL FRAMEWORK

Identity is formulated by many different theories that discuss it on the basis of
different conceptualizations. As this thesis mainly concerns with the identity
formation; circumstantialist and constructivist approaches to identity, rather than
primordialist one will be the focused in a more detailed way. In order to
understand whether Gypsy identity and the jobs they have been commonly
dealing with are related to each other, understanding of identity as something
constructed and reconstructed is preferred. Besides attempting to figure out
dynamics of identity formation and the place of work in there, symbolic
interactionism is preferred for its emphasis on identity as constructed through
interaction among individuals and other groups. In addition to these theories
covering identity construction, it is questioned on the basis of its relation to the
work life, concepts of Bourdieu, such as kinds of capitals, dispositions and habitus
are used for an understanding of how ethnic and social ties, besides certain
educational patterns of Tepecik Gypsy/Roma community in terms of mentioned
jobs constructs particular Gypsiness. In order to understand the hierarchical
structure of the community in terms of the status and honor, Weber’s analysis on
status groups and its relation to ethnic groups is given place in theoretical

framework.

Before starting with the identity theories, the term itself should be analyzed.
Identity has become more widely used in order to define any kind of “affinities
and affiliation, all forms of belonging, all experiences of commonality,

connectedness and cohesions, all self-understandings and self-identifications.”
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(Brubaker, 2000: 2) He argues that this kind of usage of identity makes social
sciences complex and catastrophe since the problem is not primarily about the
term itself, but rather how it is used. Problem simply arises from the usage of
identity as ‘“categories of analysis”, instead of “categories of practice” by
researchers; while identity is both used as analysis and practice in their daily life
and activities. Not only in identity issue, but also conceptualization of race could
be another example. According to him, there is no need for understanding race
issue by taking it for granted that ‘race’ exists. “One does not have to take a
category inherent in the practice of nationalism-the realist, reifying conception of
nations as real communities- and make this category central to the theory of
nationalism.” (Brubaker, 2000: 5) Malesevic criticizes the same point: “collective
perceptions of reality (...) are also perceived by social actors as real entities. As
social researcher we are aware that ethnicity is a social construct, but what is
important for us is to find out why most social actors tend to view it as a ‘real
thing’. (Malesevic, 2004: 75) To conclude, problematic nature of identity could be
overcome through what Brubaker calls “reification” process. It should be
explained that “the processes and mechanisms in which putative identity can
crystallize, at certain moments as powerful, compelling reality.” (Brubaker, 2000:
5) This can provide an understanding of identity not something always
omnipresent, but becoming more ‘visible’ at certain time, place or contexts. Under
this criticism towards identity in the literature, the investigation of an organic
relation between work life and Gypsy identity makes more sense. As work life
and concentration on certain jobs are considered as a place where Gypsiness is
constructed and reconstructed; then the question of whether meanings, cultural
codes, positive or negative values of work life in Tepecik Gypsy/Roma
community give significant clues for Gypsy/Roma identity formation should be
evaluated. However, while following the traces of reification mechanism through
these stated areas; one should “avoid unintentionally reproducing or reinforcing
such reification by uncritically adopting categories of practice as categories of
analysis.” (Brubaker, 2000: 5).
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2.1. Ethnicity Approaches

2.1.1. Primordial and Circumstantial Approaches

Assimilation Theory which assumes assimilation of immigrants in United States
through four specific phases, such as contact, competition, conflict,
accommodation, and finally assimilation into society could be a starting point in
identity theories. Founder of this model, Robert Park suppose that immigrants will
turn into good participators of society who are able to share economic, cultural
and social life in an expected way by majority. (Cornell and Hartman, 1998)
However the assimilation model failed since identities have kept their importance
and did not disappear totally. To the question of why these identities did not
dissolve and kept their power is one of the key problems primordial perspective
tries to overcome. “Primordial” is used first time by Shils as a concept explaining
the source of commitment of soldiers in the World War 1l. Dedication of soldiers
was much related to close relations with family and friends, rather than nationalist
feelings or party symbols; term is improved by other scholars trying to understand
the nature of primordial ties. Here primordial refers to small scale, face to face
communities who share similar practices and social solidarity.

Primordial approach perceives ethnicity as a stable feature of both individual and
group and at the same time long-lasting that is able to continue over historically
long periods of time. Ethnicity is for the most part equated with certain
understanding culture, and culture itself is considered as constant, persistent,
static, almost unchangeable feature that clearly demarcates groups one from
another. The reason to conceptualize ethnic identity ‘an imperative status, as a
more or less immutable aspect of the social person’ (Eriksen, 1993, in Smith and
Hutchinson, 1998:31) is fed from the assumption that it is regularly internalized
through the process of primary socialization in early childhood. Process of
internalization are provided by common cultural characteristics such as language,
tradition, customs, regional attachments, rites, religion or ancestry which are also

perceived as the major elements of one’s ethnic identity.
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Interpretation of primordial perspective could be followed in sociobiology and
functionalism. These two see ethnicity as a priori given, objective and
overpowering; but there are differences in terms of perception of primordiality.
Sociobiology inspires from ethnic bonds originally defined in biology. In order to
maintain genetic pool, ‘kin over non-kin’, is preferred by human beings. Long
lasting and persistent nature of ethnic ties are explained with reference to these
primordial sentiments, as well as permanence of in-group forms. According to
functionalist perspective being atavistic and pre-modern characterizes ethnic
sentiments. Traditional communities and modernized societies are differed on the

basis on strength of primordial ethnic ties.

Clifford Geertz defines “primordial attachment” as “stems for the ‘givens’ —or
more precisely, as culture is inevitably involved in such matters, the assumed
‘givens’ —of social existence: immediate contiguity and kin connection mainly,
but beyond them the givenness stems from being born into a particular religious
community, speaking a particular language or even a dialect of a language, and
following particular social practices. These congruities of blood, speech, custom,
and so on, are seen to have an ineffable, and at times overpowering, coerciveness
in and of themselves.” (Geertz, 1973:259) It is also important in which context he
conceptualizes primordial elements. In his article of ‘The Integrative Revolution’,
he sees primordial ties as thread to modern state and civic ties. Persistence of
primordial elements may result in tribalism or communalism due to the lack of
improvement of civic ties in the era of modern state. (Geertz, 1973) In this case,
ethnic ties are considered as pre-modern in some sense and possible to overcome
through internalization of civic political traditions and an understanding of non-

personal citizenship.

Another primordialists, Harold Isaac who inspired from the work of Geertz
defines ethnic identity as “basic group identity” in which “the physical body, a
person’s name, the history and origins of the group one is born into; one’s

nationality or other group affiliation; the language one first learns to speak; the
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religion one is born into; the culture one is born into; and the geography and
topography of the place of birth” shapes. (Cornell and Hartman, 1998: 48) As a
result of these characteristics, ethnic identity is immutable and out of any rational
choice. Isaac emphasizes ‘givenness’ of ethnic identity with references to
stereotypical characteristics which implies that being a member of an ethnic group
means having certain behaviors and attitudes. Another important point related to
Isaac’s argument is his “secondary identities” definition. Ethnic identity is
considered as more basic, as he define it “basic group identity”, than “secondary
identities”, such as occupational or class identities. However, picking ethnic
identity which is more basic than others is not able to cover all of the cases in
which other powerful dynamics has been shaping, such as religious beliefs or
political choices. As the relation between Gypsy/Roma ethnic identity and
perception of occupation will be discussed in the analysis part, the heterogeneity
within community towards Gypsiness could be an example to see ethnicity is not
that homogenized and unitized and important than any other identity, as it is

asserted by the primordialist understanding.

Primordial perspective is criticized by Jack Eller and Reed Coughlan. In article of
“The Poverty of Primordialism”, they group main weaknesses of primordialism
under three points, “apriority, ineffability, affectivity” (Eller and Coughlan, 1994,
in Cornel and Hartman, 1996). Primordialism asserts that identities and
attachments are ‘given’, a priori and underived. Rather than relating with social, it
is based on nature. It is ineffable since ethnic ties and feelings must be
overpowering and coercive. Despite of the variation of strength and type of bonds,
primordialism does not explain the reason behind this variety. And, if it a question
of emotion or affect, it is difficult to analyze primordial attachments, sentiments
or bonds which is differed qualitatively from other kinds of identities, such as
class identity. According to authors, opposed to being a priori, ethnic identities are
renewed and changed from one generation to another. With references to the
“volitional and fluid” nature of identity, they underlie the socially constructedness

of ethnicity. When primordialism is defined on the basis of ineffability, this makes
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attempts for a synthesis of primordial and circumstantial perspectives impossible.
As primordial feelings are ineffable by definition, it is not possible to be changed
in terms of different circumstances or conditions. For example, “the concept of
opposition” in which arising of ethnic feeling is related to the experiences threat
or attack from outside to the ethnic group is seen against to nature of
primordialism. Finally, as these feelings, attachments are not assessed in social
interaction; it leads to “mystification of emotion and desocializing of the
phenomenon”. (Smith, 1986)

To conclude, Ellen and Coughlan criticize primordialism with reference to

3

Geertz’s argument: “...a picture of underived and socially-unconstructed
emotions that are unanalysable and overpowering...A more unintelligible and
unsociological concept would be hard to imagine. (Eller and Coughlan 1993: 187
in Jenkins, 1997: 45) Jenkins also sees primordialism as a tool for justification of
ethnic chauvinism. The emphasis on givenness of ethnic identity could be seen in
a correlation to ethnic conflicts and tensions. For example, discourse of ethno-
nationalism is fed from defining an ethnic member as a member of big extended
family, as Connor states ‘the language of ethno-nationalism is the language of
blood, family, brothers and sisters, mothers, ancestors and nation. (Fenton, 2001:

129)

However, there seems to be an important point that critics of primordial ignore.
What primordialist perspective contributes to ethnicity studies is more than an
explanation of ethnic ties on the basis of reality of blood, speech, custom and so
on. On the other side, perception and attribution are more important than the
presence or absence of primordial elements. Geertz states that the strength of
primordial ties comes from “some unaccountable absolute import attributed to the
very tie itself”. (Cornell and Hartman, 1998: 55) What matters is how those ties
are conceived as ineffable and essential; how they are perceived by the members

of the group or what they attribute to them. Even Geertz himself expects that
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possible tension between primordial and civic sentiments is going to change
through modernization of nation-building.

Although primordialism is helpful to understand the power and maintenance of
ethnic ties, it is not able to analyze the variety and the change of ethnicity.
Variation and change on ethnic groups and identities are analyzed by diverse
perspectives in ethnicity literature. Circumstantialist and constructivist approaches
are preferred to understand the complicated nature of ethnicity in different
contexts and under different circumstances. Although there are differences
between these two, both see ethnicity as open to change and diverse interpretation.
How these perspectives conceptualize ethnicity could be understood from the

critics towards primordialism.

Circumstantialism argues that ethnic identities become more visible and stressed
by members, when there is possible advantageous. Reversely, ethnic identities of
counter-sides could be given emphasis to, in order to turn any disadvantageous
position into advantageous one for the ethnic group itself. In this context, ethnicity
iIs seen as a boundary among groups which facilitates or impedes access to
sources, such as housing or health. (Cornell and Hartman, 1998) Circumstances
and contexts play an important role in following individual or collective interests.
It does not strictly assert that people shape their identities in terms of its
effectiveness under circumstances but it assumes that ethnic identities could take
diverse forms under diverse conditions, circumstances and contexts. As the exact
opposite of primordialism, identity is defined as fluid, contingent, rather than
fixed, mutable. Practical uses of ethnicity are seen as an answer to the question of

why ethnic identities still exist.

In order to explain the conflicts among ethnic groups, Circumstantialism provides
three perspectives: internal colonialism, split-labor market theory and
middleman/enclave theory. (Cornell and Hartman, 1998) Middleman theory

analyses the positions of ethnic groups within the larger economy. Through the
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concentrated small business networks, ethnic groups form their specific niches
which are not interested by other dominant groups. Members of groups are given
priority as work partners. They employ for majority, other minority groups and
their own group, as well. Middleman group is concentrated spatially in the
economic niche and operates through intense ties. Ethnic strategies such as unpaid
or low paid family labor force are used to mobilize scarce resources. (Bonacich,
Edna, 1975) However, there seems to be contradictory interpretation of
middleman discussion in Gypsy literature, especially ones analyzing Gypsy
groups and their economic activities. For instance, Marlene Sway argues that
Gypsy minority could be seen as middleman since they prefer to be self-employed
and working in mobile jobs less desired by others, such as traders, craftsman.
(Sway, 1988) Gypsies are able to get over any kind of structural obstacle they
may encounter since they are adaptable and creative. Okely also sees Gypsy
community as mediatory position. As Okely states in her book “Own or Other
Culture”, “Unlike migrant workers who move from place A to place X for
‘settled” and wage-labor jobs, Gypsies operate largely independently of wage-
labor. The greatest opportunities for Gypsies lie in those occupations which others
are less able or less willing to undertake.” (Okely, 1996:46) She argues that unlike
other migrant workers, Gypsies prefer to be self-employed, rather than taking
wage-labor and static small business jobs. Rejection of wage labor as a result of
free Gypsy spirit is accepted as a key marker of Gypsiness. However, when it
comes to the conclusion that is mainly related with their Gypsy nomadic life style
and essential characteristics of Roma community, this may lead to ignorance of
circumstances, socio-economic conditions or contexts in which Gypsy identity are
shaped. In addition, being nomadic does not primarily overlap with middleman
feature since the majority of Gypsies is settled in Turkey. These theories of
circumstantialism provide more satisfactory explanation than primordialism does
to the persistent and diverse forms of ethnicity through analysis of ethnic conflicts
in terms of impulses of inequality and power.

However, circumstantial approach is criticized by Fenton. According to him, the

concept of circumstantial ethnicity gives freedom and preference to some extent.
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However, the idea of multiple identities under different circumstances, instead of
one basic identity does not mean that one prefers how to present himself/herself,
on the opposite, different circumstances require different identities. He gives the
work of Eriksen as an example. While Eriksen analyzing interaction between
Indian Mauritius group and Creole Mauritius one, he argues that there is no set of
rules determining being Mauritius but diverse interpretations exist on the basis of
gender or wealth. According to Fenton, it could be seen that there is no escape
from Mauritius identity but there are intonations and different meanings attached
to each. (Fenton, 2001)

Defining ethnicity only on the basis of changeable circumstances may lead to
ignorance of perception of ethnic identity on the individual level, as well as the
reason of persistence of it. In the same way, overstressing primordial elements
may lead to missing of social and historical processes effective in production and
reproduction of ethnic identity. As Banks states, these two perspectives stand in
opposition as “ethnicity in the heart” and “ethnicity in the head” (Banks, 1996:
185, in Jenkins, 1997: 46). The need for a synthesis of primordial and
circumstantial understandings could be followed through social constructivist
approach. But before it, one of the main sources of its theoretical framework,

symbolic interactionist perspective should be covered.

2.1.2. Symbolic Interactionism

Symbolic interactionism is chosen to be emphasized due to its closer interest on
the individual and group action and the interactive relation between them. General
principles of interactionism could be summarized as emphasis on agency over
structure, as well as symbols and values over material interests and political
motives in everyday life of different ethnic groups. (Malesevic, 2004) Conceptual
framework of symbolic interactionist could be traced through the works of
Simmel. His conceptualization of society composed of a web of patterned
interactions, for this reason the task of sociology should be studying the forms of
these interactions taken place in any moment. (Coser, 1976) Beside the fact that

fundamental patterns of interaction among individuals are related with the larger
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social formations; he prefers to focus on the relation between the flow of life and
forms. Even though forms are created within the life itself, they have become
fixed and concrete in time. However, life keeps flowing under fixed forms and it
is impossible to resist for old ones to the strength of life which results in the
creation of other forms in time. This dialectical relation of forms is constructed in
interaction. (Ozbudun, 2007) Then “sociation” refers to particular patterns and
forms in which men associate and interact with one another and become more
important as a field of study.

Blumer summarizes nature of symbolic interactionism: “the first one is human
beings act toward things on the basis of the meanings that the things have for
them. Such things include everything that the human being may note in his
physical world. The second is that the meaning of such things is derived from, or
arises out of, the social interaction that one has with one’s fellows. Third one is
that these meanings are handled in, and modified through, an interpretative
process used by the person in dealing with the things he encounters.” (Blumer,
1986:2) Then the main concern of sociology should be figuring out how ‘social
action’ appears in human beings’ act in terms of their interpretations and
understandings. Here, the symbolic feature is arisen from the selves who create
their own meanings through action. This provides a diverse understanding of
social reality since individuals and groups are able to interpret situations on the
basis of their perceptions. This is conceptualized by him as ‘definition of the
situation’ which relativizes the nature of the social reality: there is no single
universal reality; it is rather that individuals and groups define what their
particular social reality is. (Malesevic, 2003: 65)

In the study of Hughes, ‘Institutions and the Person’ which analyzed occupational
socialization on the basis of interactive relation of institute and its members, two
principles of symbolic interactionism are expressed: socialization and personal
action. The case of medical students proved that instead of ‘assimilation and
internalization of the core values of the medical profession’, they developed kind
of ‘collective perspectives’ which could be seemed as ‘strategies and survival

tactics’. (Atkinson, 2003: 10) While the mechanism of strategy and tactic could
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become ‘self-sustaining culture’ revealed in the practices of daily life, it also
emphasizes socialization as a ‘process of mutual adaptation between institution
and its members’. (Atkinson, 2003: 11) Here, the critic of interactionism towards
structuralism is followed through the stress on agency over structure.

Goffman has an important place among symbolic interactionists due to his
significant works. In “The Presentation of the Self in Everyday Life” (1969) his
aim is to show how one presents himself and his action to others and at the same
time how he controls and manages the pressure coming from others. Interaction
Ritual (1967) argues that how daily face to face meetings are constructed on the
behalf of continuation of the face, escape from fear and prevention; how social
life is ritualized in institutions and face-to-face meetings. Goffman’s world is
composed of relative strangers who are thrust together into enforced intimacyj; it is
a world of appearances and messages. The gaze of the other can affirm positively
or negatively our sense of self as a moral agent. Equally, it can threaten and
destroy this sense. (Atkinson, 2003) Labelling takes attention to the point of how
labels are internalized and made one’s own, as in the case of mental patients or

prisoners.

In order to understand ethnicity from the symbolic interactionist perspective, the
work of Blumer analyzing “ethnic prejudice” is significant. Blumer argues that
ethnic prejudice should be evaluated as a form of group relations, rather than
racist individual feelings. Positive or negative feelings towards ethnic groups arise
from how one perceives his/her own group’s position in relation to other groups.
Prejudice is functional in a way that it provides maintenance of hegemonic
position of the dominant group. Socialization and the role of the political elites are
considered as two powerful bases for ethnic prejudice. By the help of
socialization, the elites use the ‘group-centred’ perception of the world on behalf
of preservation of their privileged position. However, the possibility of diversity
of perception within one collectivity towards ethnic prejudice is missing in his
theory. For this reason, Blumer is criticized for one directional analysis which

overstresses the dominant group’s position and ignores the dominated groups in
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his analysis. As a response, he conceptualizes “collective definition” as following:
“the basic process by which racial [ethnic] groups come to see each other and
themselves and poise themselves to act towards each other; the process is one in
which the racial [ethnic] groups are defining or interpreting their experiences and
the events that brings these experiences about.” (Blumer and Duster, 1980: 222,
Malesevic, 2003: 68)

Blumer’s study becomes important, while variation of identities is questioned.
Through the concept of “collective definition”, Blumer defines ethnic groups as
open to collective experiencing that could be happened in any part of life. Diverse
definitions of a situation within one community have also effects on the other

groups’ collective interpretations.

Another example for how symbolic interactionism conceptualizes ethnicity could
be seen in the work of Richard Jenkins. According to him, ethnic identities are
interpreted in terms of the actor’s self-definition of the situation. It is variable
rather than fixed state of being; it is a cultural phenomenon based on shared
meanings; it originates and is dependent on social action, it is a segment of a
broader social identity, it is shaped through a dialectic relation of between
similarity and difference. (Jenkins, 1996) Different from main stream symbolic
interactionism, he underlines the point that the external categorization of ethnic
groups is important as internal processes of group identification. Neutralization of
the exaggeration of internal knowledge over an external one as well as group
identification over social categorization is attempted by Jenkins’ argument. Social
categorization, that is, “the capacity of one group to successfully impose its
categories of ascription upon another set of people, and to the resources which the
categorised collectivity can draw upon resist, if need be, that imposition” (Jenkins,

1997: 23) is always in a dialectical relation with an internal group definition.

The main concerns of symbolic interactionism are individual and group
perceptions of reality, such as concepts of meaningful action or active social

agents which are inspired from Simmel’s theory. Symbolic interaction theory

26



showed successfully how ethnic relations are variable and fluid and how unstable
and situational are the boundaries of ethnic groups. This also gives inspiration to
constructivist theory. Despite of the fact that social actors still tend to see their
ethnic groups as given and static, and boundaries are clearly demarcated; these
successfully delegitimized any coherent attempt to make a case for the primordial

‘naturalness’ of ethnic group membership.

While symbolic interactionism defends the importance of face-to-face
mechanisms in which social life embodies, it is criticized for overstressing on
micro analysis and ignoring the macro. In other words, symbolic interactionism
focuses on the importance and meaning of ordinary people’ ability in attributing
symbolic meanings to things, other people in their own worlds. By doing this,
they expect to understand the social organization based on forms of interaction.
However, overstressing of individual and group perceptions may lead to
underestimation of material factors and blind spots in the analysis of symbolic
interactionist. Another critic is about ignoring whether the position of the sides
experience inequality in terms of power relations. For this reason,
characterizations, social reactions and labeling should be understood from the
perspective of power inequality and assessed through this framework. (Jenks,
Chris, 2005)

2.1.3. Constructivist Approach

Constructivist perspective is much influenced from symbolic interactionism which
could be seen through its conceptualization of ethnic identities and relations. It
supports the concept of ‘interaction’ against isolation. Ethnicity is not given; but it
is created in interaction and dependent on a variety of factors such as the impact
of the social and political environment, actors’ beliefs, individual self-interest, and
actors’ perceptions and so on. It recognizes the strength of circumstantialist
approach, as well as the fundamental claims of primordialism. One of the major
contributions of constructivism is the idea that groups contribute to construction

of others’ and its own identities. It is not something external, but it is constructed
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in interaction with the other. In this point, it differs from circumstantialism that
argues ethnic identities are constructed externally by circumstances but it ignores

the fact of mutually construction of identity.

The influence of symbolic interactionism is seen through three main concepts
summarizing constructivist understanding: “Perceived position”, “meaning” and
“boundary”. These three are interrelated to each other in a way that one perceives
one’s own group position on the basis of attributed and attached meanings to it
through the boundary separating group members from non-members. (Cornell and
Hartman, 1998) One’s group position implies stratification and could be perceived
in terms of power relations, status differentiations. Perceived positions are also
attached to meanings both positively or negatively. ‘We’ versus ‘They’ are

separated with references to superiority or inferiority.

Constructivist perspective aims to explain ethnic group solidarity and
maintenance of intensive ethnic group bonds underlining historical, structural and
cultural contingencies and circumstantial aspects in ethnic relations. The notion of
interaction between culturally diverse groups and ‘boundary maintenance’ are the
key terms in their analysis. Ethnic relations are seen in dynamic terms as fluid and
changeable- not as a property of a group but as an aspect of relationships between

groups.

‘Boundary’ is fundamental concept of Barth’s argument. In his famous work of
‘Ethnic Groups and Boundaries’, (1969) it is attempted to explore the different
mechanisms of generating and maintaining ethnic groups. Barth’s understanding
opposes to definitions of ethnicity as biologically characterized, having set of
cultural values, behaviors and codes which were at that time strongly accepted. He
suggests that ethnic groups existed in interaction, rather than isolation. In other
words, he concentrates on the °‘relationships of cultural differentiation’ and
‘constitution of ethnic group’ rather than ‘cultural characteristics of ethnic groups’

and ‘ethnic units’. (Barth, 1969)
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If ethnic group has success in keeping its identity in interaction with others, it
means they improve mechanisms of exclusion and inclusion. The important point
is to see how ethnic boundaries organize these mechanisms in order to define their
own group. Since Barth defends that differences are able to continue despite
interaction and contact among groups, not in isolation. This explains the reason
why he sees ethnic groups as “culture bearing units”, culture or cultural
differences are not seen as primary characteristics of groups by definition. They
are rather implication or results. As a result, this understanding of culture and
ethnic groups differs Barth’s argument from primordialist one whose claims are

accepted on the basis by constructivists.

Darfur case could be an example for how ethnic boundaries are maintained.
(Haaland, et. al. Barth, 1969) Fur and Baggarah groups in West Sudan represent
interesting identity formation in which being Fur or Bagqgarah is not only limited
to birth. Besides, they are classified on the basis of way of life — nomadic versus
settled and occupation division —husbandry versus farming. As it is stated by
Gunnar Haaland, despite of having cultural differences, there have been
interactions among these two groups. There is a tendency towards acceptance of
Baqggarah identity due to several reasons. The changing of identity from Fur to
Baggarah community is much related with limited Fur economic system and the
ecological problems of husbandry in the region of Darfur. As a result of economic
circumstances, identity change could be possible via changing life style from
settled to nomadic one, getting married and learning Arabic language. After that,
s/he is included to group and expected to be acting as Baqgarah in the eyes of
community. The mechanism providing ethnic boundary maintenance is based on
agrarian mode of production. The separation of modes of production, that is,
husbandry and farming, leads to ethnic differences since each one is attached to
one group. Following the boundary argument, the importance of the jobs of
Tepecik Gypsy community should be questioned in this process of generating and

maintaining Roma identity.
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Constructivist stance on identity is criticized for its tendency to soften the term as
constructed, fluid and multiple: “If identity is everywhere, it is nowhere. If it is
fluid, how can we understand the ways in which self-understandings may harden,
congeal and crystallize? If it is constructed, how can we understand the sometimes
coercive force of external identifications? If it is multiple, how do we understand
the terrible singularity, mere groups into exclusive and unitary ones? How can we

understand the power and pathos of identity politics?” (Brubaker, 2000: 1)

As the concept of identity, taken-for-granted “group” has possible dangers.
According to Brubaker, problem of groupism should be overcome through
emphasizing on ‘groupness’ which is ‘relational, processual, and dynamic.’
Groupness and group is differed from each other, the first one refers to events and
moments in which collective solidarity intensely felt. As it touched upon the issue
on difference of category of analysis and category of practice, it does not mean
that minimizing their power; the reality of ethnicity does not depend on the
existence of ethnic groups as substantial groups or entities. Possibility of

groupness means groupness may not happen.

2.1.4. Ethnic Group as Status Group

In the literature focused on Gypsy/Roma communities and work, the particular
relation between identity and occupations are emphasized. In addition, the high
status position of some occupations in the eyes of communities is described. For
this reason, while analyzing Gypsiness and occupation, Weberian understanding
of “status/status groups and ethnic groups” should be considered. Weber defines
ethnic groups as ‘those human groups that entertain a subjective belief in their
common descent because of similarities of physical type or of customs or both, or
because of memories of colonisation and migration; conversely, it does not matter
whether or not an objective blood relationship exists. (Weber, 1968:389) Belief in
common ethnicity implies ‘communal consciousness’, as in the form of
brotherhood, rather than °‘rationally regulated action’. Ethnic membership is

characterized on the basis of “shared political memories”, “persistent ties with the
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old cult”, and “the strengthening of kinship and other groups. Where these ties are
lacking, or once they cease to exist, the sense of ethnic group membership is
absent, regardless of how close the kinship may be. For this reason, ethnic
membership is seen as a kind of presumed identity, not a group with concrete
social action. As a result they are only potentials for group formations, especially
in the political area. It seems similar to argument of Brubaker who discusses
“grouping”, rather than “group” itself. (Brubaker, 2004) Political requirements of
group make ethnicity a process. Besides, the conduct of everyday life is another
key marker. Common language, ritual regulation of life, as determined by shared
religious beliefs, are conducive to feelings of ethnic affinity. Since the
intelligibility of the behavior of others is the most fundamental presupposition of
group formation. The belief in ethnic affinity has at all the times been affected by
outward differences in cloth, style of housing, food and eating habits, division of
labor between sexes. These things concern one’s sense of honor and dignity. All
these things are objects of specific differences between status groups. The
conviction of the excellence of one’s own customs and the inferiority of alien
ones, a conviction which sustains the sense of ethnic honor, is actually quite
analogous to the sense of honor of distinctive status groups.

The sense of ethnic honor is a specific honor of the masses; behind all ethnic
diversities, there is somehow notion of chosen people, counterpart of status
differentiation. Their similarity rests on the belief in a specific “honor” of their
members, not shared by the outsiders, that is “the sense of ethnic honor”. It is

closely related to status honor.

For Weber, ethnicity is amorphous, determined by a certain ‘social estimation of
honor, and created through specific upbringing, training or other means of
socialization. It is expressed in a specific lifestyle and it is often able to
successfully claim ‘a special social esteem’ and ‘status monopolies’. Ethnicity
tends towards endogamy, but an ethnic group’s emphasis on common descent

makes it ‘hereditary status group’. The hereditary status group expresses itself
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through what Weber calls ‘ethnic honor’, which is defined ‘as the conviction of
the excellence of one’s own customs and the inferiority of alien one’s and is a
‘specific honor of the masses, for it is accessible to anybody who belongs to the
subjectively believed community or descent’. (Malesevic, 2004) In addition,

social esteem may vary in terms of positive and negative privileges.

According to Weber, status expresses itself through “connubium?”,
“commensality” and “monopolistic appropriation of privileged modes of
acquisition” (Weber, 1968) Although there are other conditions of being status
group, what underlies Gypsy identity and status group is characterized style of life
and particularly the type of vocation i.e., “self-styled” or “occupational status
groups”, through hereditary charisma, by virtue of successful claims to higher
ranking descent. Whether some occupational positions form a status group
amongst the Gypsy/Roma community will be discussed in the analysis in a more

detailed way.

Another concept related to ethnicity is monopolistic position which means
restricted character of status membership provides a possibility for closing ranks
around ethnic group membership. This is ethnicity as a device of monopolistic
social closure. Weber distinguishes open and closed relationships: open being
those that allow voluntary participation of the ‘outsiders’, and closed being those
‘closed against outsiders so far as, according to its subjective meaning and its
binding rules, participation of certain persons is excluded, limited or subjected to
conditions’. Status groups often operate on the basis of social closure where their
monopolistic position is regularly used to prevent non-group members from
acquiring symbolic or material benefits. It is powerful mechanism to maintain out-
group political, economic, and symbolic dominance as well as in-group solidarity
and homogeneity. Monopolistic closure is interpreted by Frank Parkin in the
argument of “social closure” which refers to maximization of the in-group

benefits by the restriction of out-group access. (Malesevic, 2004)
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However, there are critiques on ethnic groups considered predominantly as status
group. When it comes to the ethnicity studies from Weberian perspective, it is
preferred to work with status-centred concept of ethnicity. Although there is a
clear and intensive ethnicity literature on diverse forms of ethnic attachment, it is
too static and group centric. Malesevic criticizes that his idealization of ethnicity
since only inward looking and group dynamics are taken into consideration but no
out-group relations or external categorizations mentioned. The static nature of
status-centred analysis fails to understand transformations in in-group and out-

group perceptions among individuals and sub-groups. (Malesevic, 2004)

2.2. The Concepts of Bourdieu

Before explaining the concepts of ‘“habitus”, “types of the capital” and
“disposition”, the reason of why it is needed to use these concepts of Bourdieu
should be stated. While trying to analyze the relation between occupation and
Gypsy identification process, the particular co-existence of external dynamics on
the basis of socio-economic conditions and internal ones with references to
community’s own identity definitions and social/cultural codifications is
significant in the identity formation. In order to see the relational and
complementary state of external and internal, Bourdieu’s perspective, as an
attemp to cope with the dualities, could be used in order to understand how
identity, even though considered as individualistic, is open to the social

construction through objective conditions.

Bourdieu criticizes the dualism of structuralism and agency. According to him,
structuralism fails to ignore the role of agent since it explains the social action in
terms of determinative structures and objective conditions. On the other hand,
subjectivist point of view with the emphasis on the strategies of the actor is also
criticized for its ignorance of social reality and structures. The main project of
Bourdieu is to explain that how the individuals contribute to the reproduction of

the “objective patterns” through their practical strategies used by them, even
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though they are not consciously aware of those patterns or they do not choose. In
this context, he defines his theory as “constructivist structuralism” or “structural
constructivism”. (Bourdieu, 1989:14, in Grenfell, 2004) Bourdieu sees this
relation as dialectical in which characterized by “externalization of internality and
internalization of externality”. (Bourdieu, 1977:72) It means that society has been
embodied and internalized by the agents; that particular embodiement reflects

itself in the examples of long lasting “dispositions”.

In-between of objectivity and subjectvity, the social is tried to be conceptualized
through the understanding of “habitus” that is defined in “Outline of a Theory of
Practice” (1977). The production and reproduction of the habitus are based on a
dialectical process in which social agents and objective conditions play an
interactive role. Wacquant defines the concept of “habitus” as “mediating notion
that helps us revoke the commonsense duality between the individual and the
social, (...) the way society becomes deposited in persons in the form of lasting
“disposition” or trained capacities and structured propensities to think, feel and act
in determinate ways...”** When his critique of structuralism with its deterministic
emphasis is concerned, then the question of how the action gains its particular
“pattern™? At that point, Bourdieu states the importance of habitus as a system of
social structures leads agents to social practice and adaptation. (Bourdieu and
Wacquant, 2003) However, it should not be ignored that habitus not only
functions in systematization and configuration of actions, but also it is
“structuring structures” which means “principles of the generation and structuring
of practices and representations (...) collectively orchestrated without being the
product of the orchestrating action of a conductor.” (Bourdieu, 1977:72) Although
Bourdieu is not primarily focused on identity, the concept of “habitus” is
significant in the analysis of identity since it provides an understanding of identity

as a process open to the re-construction of objective/socio-economic conditions.

13http://socioquv.berkelev.edu/facuItv/wacquant/wacquant pdf/HABITUS-
INTERENCYECOSOC.pdf, available at 2008, september
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In this context, it refers to agent-based definitions of identity in which the traces
of objective conditions agents have been experiencing could be followed. In other
words, it provides an understanding of the relation between the mental map of
agents and the social structures they have been exposed to, as well as their

particular dispositions and corresponding social position.

In addition, habitus describes the entirety of individuals’ durable dispositions and
tendencies. However, Bourdieu differenciate “habitude” from “habitus”: while the
first one implies routine habits, second one addresses at dispositions which are not
given but achieved. Rather than being a mechanical production, habitus provides a
understanding in which individual produces its own production of social
conditions. Through this particular conceptualization, habitus could not be

considered as deterministic and ahistoric. (Goker, et. al. Bora, 2007).

When it comes to the definition of habitus as dispositional philosophy of action
arisen from socially constituted but individually embodied, it should be taken into
consideration that each class has its own habitus, and unconscious schemata is
achieved through Ilasting exposure to particular social conditions and
conditionings, as well as the internalization of external constraints and
possibilities shared by people subjected to similar experiences. (Ozen, Yelda,
2008) This refers to two points, which will be discussed in the analysis part,
related with Gypsiness and occupation. First one is about the question of what the
role of socio-economic conditions Gypsy/Roma community subjected to plays in
identification process. Second one is related to whether Gypsy/Roma community
have particular dispositions or tendencies which could be considered as effective
in defining their identity on the basis of particular occupations. In addition, it
should also be analyzed that whether there are special characteristics of
internalization of habitus due to a member of the Gypsy community.

To sum up, habitus is used to describe “a set of generative structures defined in

phenomenological, social and psychological terms. Fluid, dynamic, constantly

changing and developing structures, but also durable and stable in establishing
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dispositional knowledge: a tendency with limits towards certain responses when
faced with external stimuli.” (Bourdieu, 1993:80/87 in Grenfell, 2004:27) It also
leads to particular social identity re-produced by the individuals who share the
particular social positions or class through combination of dispositions and
interests. Under the light of these, primordial approach to ethnicity, ethnic identity
with its emphasis on naturalness, fixed and given characteristics could be
interpreted through the perspective of Bourdieu implying re-constructed
improvisation of the habitual characteristics of social identity, i.e. without even

needing to do so consciously by the individual himself/herself.

Another important concept of Bourdieu is the capital. According to Bourdieu,
capital is “accumulated labor (in its materialized form or its “incorporated,”
embodied form) which, when appropriated on a private, i.e., exclusive, basis by
agents or groups of agents, enables them to appropriate social energy in the form
of reified or living labor. It is vis insita, a force inscribed in objective or subjective
structures, but it is also a lex insitai the principle underlying the immanent
regularities of the social world.” (Bourdieu, 1986:241) Bourdieu defines different
forms of capitals: economic, social, cultural and symbolic. Here social and
cultural ones will be focused on, rather than other types. Bourdieu defines
“economic capital” as “immediately or directly convertible into money and may
be institutionalized in the form of property right”; “cultural capital” is
“convertible, on certain conditions, into economic capital and may be
institutionalized in the form of educational qualifications”; and “social capital” is
“made up of social obligations which is convertible, in certain conditions, into
economic capital and may be institutionalized in the form of nobility.” (Bourdieu,
1986:243) Besides these three forms of capital, there is symbolic capital. Goker
argues that symbolic capital is not a form of capital but it could be rather defined
as ‘capital-in-general”. (Goker, et. al. Bora, 2007) Symbolic capital has value in
as far as it is known and recognized by ‘agents’ who ‘p0ssess power in proportion
to their symbolic capital, i.e. in proportion to the recognition they receive from the

group’. (Grenfell, 2004:28) One only knows one holds capital when its practical
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power is activated by recognition. Here his concept of “misrecognition” should be
stated. When symbolic capital such as accent, cultural possessions or education is
taken to be inherently more valuable than what it is —i.e. culturally arbitrary, this
leads to misrecognition. It will be discussed in the following chapters in terms of

particular perceptions of education, especially in the case of musicians.

In addition, what characterizes the capital is its convertibility which leads to
reproduction of it. Capital is needed to be reproduced in the each generation,
otherwise it could disappear. That particular conversion is also an important part
of the reproduction of the capital. Educating in a collage as a child of rich parents
could be an example for convertion of economic capital into cultural one. The
reproduction of the capital is as important as the accumulation of it. This will be
discussed on the particular transfer of the occupational positions from one

generation to the next in Tepecik, Tenekeli neighborhood.

However, there are critiques to his perspective. Jenkins argues that the concept of
habitus reproduces determinism which it is considered as overcoming the duality
of subjectivity and objectivity, especially the deterministic understanding over
agent. He also states that such a conceptualization has difficulties in perceiving
‘social change’ since agents is not capable to act and alter. For these reasons,
Jenkins considers habitus as unsatisfactory conceptual tool. (Jenkins, 1992) This
critique is mainly arisen from Bourdie’s own statement, which implies that
structures produce habituses which determine the practices determining the
structures. It refers to an understanding of habitus as determinist. However, it
should not be ignored that habitus does not consider social agents both not
determined totally by the external conditions and totally determined by the
internal ones. In other words, social agents are able to determine themselves
whereas through the categories which has been socially constructed and

reconstructed.
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CHAPTER THREE

3. THE CONCEPT OF WORK AND ROMA COMMUNITY

In this chapter, the concept of occupation and its particular importance within
Roma community historically and presently will be analyzed. Besides explaining
historical background of the relation between occupation and Roma community
briefly, the present situation displaying the characteristics of the work life of
Roma will also be figured out. This chapter could be seen as a previous one
explaining the working patterns of the Gypsy community with references to
historical and present examples, before the main analysis of work life of Tepecik
Roma community in the following chapter. While first part covers the historical
overview, second part focuses on present conditions of Roma community.
Whether there is still continuation of a particular social structure mainly based on
differentiation of life style, i.e. nomadic and settled, and occupational positions
among the Gypsies will be discussed in this chapter. These two parts are
necessary to explain how occupational categories fused with ethnic identities

through history and present time, as well.

3.1. Historical Overview

The historical dynamics shaping the forms of particular occupations plays an
important role in order to understand the present working patterns of Gypsy
community. It is important to see that how it has been framed by nomadism and
craft-oriented works and now has been exposed to drastic transformation within
new market relations. Then, it should be questioned in which ways Roma identity

and occupations interact should be asked. As being aware of the fact that it is such
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a broad question to answer in this study, | will try to outline a historical and social

frame work.

It is described by many scholars that Roma community has been classified into
different groups due to the different occupations each one has been dealing with.
(Fonseca, 1996; Renard, Fellman and Manus, 2007, Marushiakova, 2001) Known
as “traditional Gypsy/Roma occupations” could be defined in terms of specific
craft. The group identifies itself with that specific craft and takes the name of craft
as a group name. This craft oriented subsistence which is much related with
nomadic way of life and its practices provides Roma groups recognizing each
others in terms of the special occupations; for example it is illustrated in the
article of “Understanding the Complexity of Romany Diaspora” that “The Rom
tribes distinguish themselves by the names of their trades: Lautari=musicians and
dancers, Kalderash=tin and coppersmiths, Argintari=jewelllers,
Fierari=blacksmiths, Zlateri=gold panners, Ghurara=sieve makers, Lovar=horse
dealers.”™* As Fonseca says, “It is really noteworthy that Gypsy Groups were
defined with their traditional occupations although they haven’t excercised their
jobs, even built a wall, make a comb or picked grass off for many generations.”
(Fonseca, 1996: 112) According to the studies mainly conducted on the Balkans,
the historical importance of occupation could be seen easily.

As Zsolt Csalog argues in the article “Gypsies in the Hungarian Labour Market”,
“In the centuries following their appearance in Central Europe, Gypsies came to
be integrated into feudal society's division of labour by practicing certain
traditional crafts. These crafts found no support in the guild system; they were
‘uncodified’, and lacked legal regulation and protection.(...) For the most part
Gypsies manufactured goods and provided services which had always had
restricted markets; thus both the production and the sale of their products forced
Gypsies to maintain a semi-nomadic lifestyle. This circumstance accounts for the

fact that Gypsies took centuries to settle following their migration into the

1% (http://necsi.org/events/iccs7/papers/8914dd21fd6c18ed5437d025a87d.pdf)
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Carpathian basin. Their mobility, for its part - a result of traditions as well as of
persecution by the authorities - prevented Gypsies from taking up non-traditional
occupations. Among other trades, traditional Gypsies might be coppersmiths,
tinkers, or ironworkers: craftsmen who produced a limited range of products
usinarchaic technology (Csalog, 1994:75). This may be seen as an example to
understand historical back ground of the working life of Gypsies.

Another example is from Romania where the largest Gypsy population in Europe
has been living. It is peculiar due to the experiences of slavery of Gypsy
population which was also much relate to the historical place of occupation
among Roma groups. From 1385, when the first documentation of Romani
slavery was recorded in Wallachia, till its abolishment in 1864, slavery
categorized sharply the occupational structure among Gypsies. As Beissinger
quoted from historian Kogalniceanu, there were two large groups of Rom by
nineteenth century: ‘nomadic slaves who engaged in services that involved in
itinerant labor’ and ‘slaves who were sedentary’ divided into ‘field Gypsies’ and
‘household Gypsies’. While household Gypsies had clearly high status relative to
the field ones, the musician group called ‘lautari’ among household Gypsies had
the top position. Beissinger argues that ‘Social stratification among Roms
emerged on the basis of the settled versus nomadic distinction of slaves as well as

the level of specialization of their occupations.” (Beissinger, 2001:28-29)

This categorization in terms of occupation and life style could also be seen in the
examples in Turkey. Although studies focusing on particularly the historical
background of Gypsy community in the Ottoman time are not many,
Marushiakova and Popov describes the situation of Roma in the Ottoman time,
they categorize the occupations Gypsy groups had been dealing with at that time
in terms of issue of craft and nomadic way of life. To summarize, the music
formed the widespread occupation, besides other traditional crafts. As they argue
in her book of ‘Gypsies in the Ottoman Empire: A Contribution to the History of
Balkans’, “In the 1522-3 tax register, among the recorded occupations of the
Gypsies, apart from musicians, there are also tinsmiths, farriers, goldsmiths,
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swordmakers, stovemakers, shoemakers, slippermakers,..., and others,
occasionally army officers, janissaries, policeman, doctors, surgeons, monks.
(Marushiakova and Popov, 2001:44). They argue that “Gypsies in Ottoman
Empire maintained their ethno-culturel charactaristics, nomad life style and
traditional occupations and expressed themselves better compared to Medieval
Europe.” (Marushiakova and Popov, 2002: 21). To compare with other examples
given from Balkans, situation of Gypsy community in Ottoman time were
different in terms of not having experienced slavery and having guilds. The study
of Altindz analyzing the Gypsy community in sixteenth century Ottoman times
not only acknowledges their craf-based talents in blacksmithing while but also
humiliates and discriminates the community since he considers Gypsies as
responsible of increasing numbers of prostitution, murder and theft in the society.
(Altindz, 1995:25, 26)

To conclude, occupational differentiation relatively due and to different kinds of
life styles could be seen as significant for identification for Gypsy/Roma
community historically. In the following parts, it will be described whether they
are still valid in community and if yes, in which ways these dynamics have
affected to the present times specifically in the case of Roma from Tepecik, Izmir.

3.2. Present Conditions

Examples given mainly from Balkans and the Ottoman time give clues to
understand present structure of Gypsy/Roma community. In this part, it is aimed
to analyze whether this asserted social formation including occupational
differentiation and its own hiearachy is applicable to Gypsy communities in
Turkey. However, it should not be ignored that Turkey has different Gypsy/Roma
groups in terms of religious beliefs, regional characteristics, language and
tradition. As it is described in the report of Helsinki Citizens Assembly (2008)
which conducted a field study in many cities in Turkey, Gypsy community in
general could be categorized under three main groups, which are ‘Roms’, ‘Loms’

and ‘Doms’. It could roughly be said that Rom group has been living in the West
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regions, Loms has been living in the Black Sea region, and finally Doms have
been living in East and South East part of Turkey. Under these three groups,
Gypsies in Turkey could be also considered in terms of occupational differences;
neighborhoods, religion and the dialect of Romani they have and take the names
such as Celgar, Mangosur, Govende, Karaci, Mitrip, Cano, Posa and Abdal.
(Helsinki Report, 2008: 3) The multifaceted nature of Gypsy identity -ies needs to
be analyzed in a more detailed ways in Turkey. There is a clear necessity for
studies especially on Doms and Loms group. In my thesis, | tried to focus on the

Rom group; known as ‘Romanlar’ in Izmir, Tenekeli neighborhood.

After analyzing whether social formation has an organic relation with
occupational positions within Tepecik Roma community, the transformation of
traditional Gypsy occupations will be examined. Through the apparent erosion in
the field, it should be questioned that how they re-locate themselves in the labor
market, and what the main characteristics of these new locations are. The variety
of jobs, the specific concentrations on certain sectors, work conditions, the nature

of jobs they are mainly dealing with will be described.

3.2.1. The importance of life style and occupational differentiation in
Turkey

As it is discussed how it is important in group organization historically, what it
refers to among Gypsy groups in Turkey should also be discussed. The Roma
communities and their occupational differentiation take place in Duygulu’s book
named ‘Tiirkiye’de Cingene Miizigi, Bat: Grubu Romanlarinda Miizik Kiiltiiri’. ™
According to Duygulu, it is necessary to consider Gypsies in Turkey as
differentiated on the basis of diversified and gradual rather than consider them as
a homogeneous structure. In this context, Gypies are considered as nomad, semi-

nomad and settled. The nomad groups that are known as “Elek¢i™®, “Kalburcu™’,

15 “The Gypsy Music in Turkey, The Music Culture in West Roma Group
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“Oba Cingenesi'® are adapting to semi-nomad or settled life sytle as the
condition of nomad life sytle are getting harder and difficult. The second group of
semi- nomads is known with their characteristic of migration from their
hometown to another place in order to perfom their jobs changed according to
seasons even though they are setlled down in an Anatolian village or town, or
sometimes in slum quarters of cities. (Duygulu, 2006: 23) The majority of the
occupations included in this group consists of musicians and skilled trade such as
farm labor, shimmer, basket making, ironworking and sieve making. The settled
ones differentiate themselves from nomads and semi-nomads and emphasize that
they are different from others due to their sytle of living and occupations.
Duygulu uses two important criteria while explaining the differentian and
contradictions between nomad and settled groups: one of these two is “blood
relationship” whereas the other is “occupational closeness™.*® (Duygulu, 2006: 25)
The social structure that Duygulu defines as “ ‘occupational castes’ is consisted of
basket makers, bear dancers, blacksmith dealers, musicians and so on. This
division of occupations is historical and identical since each group is defined in
terms of its own group’s characteristics and sometimes even special dialects of

Romany. (Helsinki Report, 2008)

In the case of Izmir, differentiation of the life style from nomadic to settled is
always expressed to distinguish “Roma” from “Gypsy” in the meetings. As it will
be discussed in a more detailed way in the chapter of identification, it is a crucial
distinction which is made by “Roma” people who define themselves as settled,
having a legal job and peaceful nature against the “Gypsy” ones who are nomadic,

dirty, illegal and violent.

In Izmir, Tepecik, it could be stated that there are different groups with special

names attributed to them by community. Although I did not give priority to the
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historical back ground of the groups, it is said that groups have been living in
Tenekeli neighborhood at least for four generations. The groups | encountered

during my fieldwork are “Danacilar”, the musicians, “Sepet¢iler”, the

5920 5921

basketmakers, “Serezliler””", the cotton workers, “Sirbialilar”, not specific

occupation, “Mangosarlar” who are always associated with illegal works and

5922

“Menebolar”*, the scrap dealers and garbage collectors. The reason underlying

that particular categorization is explained as following by a basketmaker:

Mustafa says,

Of course, we Romas, as if there exists a race difference, take names out of our
belongings. Some came from Greece, some came from Bulgaria. Sepetg¢i is as its said,
basket makers. Also there are the Danaci. Why do they say Danaci? (Silence) | don't
know. And then, there are also the Roms, Doms. Plenty. Serezli, Sirbiali... they are
grouped according to where they have come from. As in Serez, Serez is in Greece, |
guess.Karaferis are from Yugostlavia. They do have their names from where they came,
but we also name them. (Separating) We called them, this is the Serezli, this is Sepetci
Gypsy, this is Danaci Gyspsy, this is Mangosar, and this is Karafereli. So we also
seperated ourselves as that. That's why there is too much of seperation. And that;'s also
because we are too much isolated ourselves from the others. People can not sense their
identities when there are no counter parties. In isolated societies you can not find a
counter party from the outside, so you sould create a group within the group. So that you
can sense the identity. This time what do you do? You say, those are the Sepet¢i, SO you
compete against them, identity so to spoeak. They say Serezlis are useless, Karaferelis are
awful, Mangosar people are like that, and Sepet¢i does not make any good men. We
create such a competition, and we live through this inner group competition. (...) Green
Bloods (Mangosar group). Yes, Green Bloods, they are brave, they are the original
Romans, the orginal. They are also a bit nervous, agressive, more like brave. They hit and
break. They have those qualities, but this is also because of ... being an isolated society.
They are all alone, and since they are isolated, they are marginalized.?

20 It also refers to place of origin, which is Serez. Serezliler means those who comes from Serez.

2! Like Serezliler, I was told that it is possible to guess that Sirbialilar are those coming from
Serbia.

22 Menebo is a word in Romany which means “the polluted”, “Kirliler” in Turkish.

23 Tabi simdi bizim Romanlar’da da, sanki irk ayrimi varmig gibi, mesela geldikleri yere gore isim
alirlardi. Kimisi Yunanistan’dan gelmis, kimisi Bulgaristan’dan, kimisi bi yerden. Sepetciler zaten
adi istiinde, sepetgi grubu. Bi de Danacilar derler. Danacilar neden derler? (Susuyor.) Hig
bilmiyorum. Seyler var mesela, Romlar var Domlar var, degisiyo yani. Serezliler, Sirbialilar var.
Geldikleri yere gore gruplastiriliyorlar, mesela Serez, Serez seyde zannedersem, Yunanistan’da.
Karaferililer var, onlar Yugoslav. Geldikleri yerdeki isimleri var zaten, bi de biz kendi aramizda
yapariz onu. (Ayirirken) Iste bu Serezli dedik, bu Sepetgi Cingenesi dedik, bu Danaci Cingenesi
dedik. Mangosar dedik, bu Karafereli dedik. Bi de kendi igimizde boyle farklar olusturduk. E tabi
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As is seen in the quotation, the primary reason for group formation is the
necessity for group existence which is supposed to be felt through the
differentiation of the groups under the common Gypsy identity. Categorization
refers to moral hierarchy among groups, as well. Especially the Mangosar group is
always posited at the bottom of this hierarchical structure in Gypsy community
and defined as the real Gypsy/Roma.?* The function of categorization is
emphasized by the interviewee himself as a result of being closed community and

provides fragmentation an even sub-group identities within Gypsy community.

Although groups mentioned above still carry their names implying the its specific
occupation, it does not mean that they are homogeneous groups whose members
are inheritedly work on that occupations. As it will be discussed in the following

part, there has been radical change within Gypsy communities in Turkey.

3.2.2. The Occupational Change

Although traditional occupations seem still functional particularly in
identification, it is clear that traditional occupations have been exposed to change
dramatically, accompanying with change in life style. Craft-based occupations
have almost disappeared and not being demanded by younger generations.
However, it does not mean all of them are disappeared. There are families who

have been having the same occupations for generations and generations, such as

0 zaman bolinme pargalanma daha ¢ok oldu. O iste bizim kapali toplum olmamizdan. Simdi
insanlar rakip olmayinca kendi varliklarii sezemezler. Kapali toplulukta, disariya da
acilamiyosun, o ihtiyaci nasil karsiliycan, bi grup kendine var etmen lazim. Varligini hissedesin
diye. Bu sefer napiliyo, a iste bunlar Sepet¢i, onlara karsi bi miicadele, varlik nedeni yani,
Serezliler yaramazdir derler mesela, Karafereliler berbat, Mangosarlar soyledir, Sepetciler,
onlardan adam olmaz derler. Boyle karsilikli rakip olustururuz, bdyle kendi kapali toplumumuz
igerisinde yasayip gidiyoruz senin anlayacagn. (...)Yesil kan. (Mangosarlardan bahsediyor.) Evet.
Yesil kan. Has Roman onlar igte. As Roman. Seydir de onlar, asabidirler, daha kavgacidirlar, daha
cesurdurlar yani gozleri karadir. Vururlar kirarlar yani. Boyle bi seyleri vardir onlarin, ama seyden
kaynaklaniyo bu, bdyle mesela (...) Kapali toplum. Kendi iclerinde, disariya karsi da kapali
olunca, biraz ugta kaliyo.

2 This issue will be discussed in a detailed way in the Identification chapter.
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basket-maker informant and his family whom | have been talked to in Tenekeli

neighborhood.

One of the occupations which is almost disappeared in Izmir centre is basket-
making. As it is explained that basket making in urban have become less
important generation by generation. It means “dying of the basket-making”
resulted in hardened life conditions of the Sepetgiler group, when the erosion of
their craft-oriented occupation, the diminishing demand of the younger

generations are considerd together.

Mustafa says,

(Talking about the decline of basketry) Making money, yes. For example all my
relatives... they are not dealing with the basketry now, | am the last one. I also didint raise
my son for basketry, put him in a position in the print house. (In basketry) there are too
many changes, TV and stuff. | used to be hungry till noon. There's this saying, a
basketmaker is hungry till noon, because he makes baskets till noon. (he) Then goes to a
market and sells those to eat. Back then we didn't needed that much. | used to live in
Tepecik with my dad and grand father. We had a small room, 5 brothers and dad would
make 3 or 4 baskets to bring us bread. There were no electiricity or water in Tepecik back
then, it is not much we had those. We used to gayher our water from a fountain in the
distrck. Electiricity (light he means) would be only by the gas lamb. There was electiricity
supply but we were not a part of it. That was a luxury for the Romans. That's not the way
for now. They want fridge, they want TV, washing machine, computers. You can’t get
those with basketry. He'll stay hungry till noon and then gat bread in the afternoon... no.
That can not be done with basketry, so what does he do? He leaves basketry for good. So
what you said is true, basketry died hence the supply dead. Because back then there is no
job, so one says “what shall I do till noon?” but this s almost 40 years ago. I am a
basketmaker since | was a child, since | was 8 years old. Back then the half of the district,
and thirty percent of my relatives were basketmakers. | had uncle R, uncle K, my father’s
cousins. We were able to anage but now it's not possible; it's only me at the end. What
you said is true Ceren, basketry died but I hope (insallah) it does. We are not too much
into baskets, | hope it dies but the social structure of those people shall change.”®

2 (Sepetgiligin bitmesinden bahsediyor.) Para kazanmak konusunda, evet. Mesela benim biitiin
stilalemde sepet¢i kalmadi simdi, en son benim, ben de kendi oglumu sepet¢i yapmadim, matbaaya
verdim. (Sepet¢ilikte) Su degisti, biliyosun bir siirii degigmeler var, televizyonlar, sunlar bunlar.
Eskiden ben 6glene kadar a¢ olurdum. Meshur lafimiz, bir sepetci 6glene kadar actir, ¢iinkii 6glene
kadar bir sepet yapar. Gider onu pazarda satar, gene karnin1 doyurur. O zamanlar boyle, ¢ok fazla
ihtiyacimiz da yoktu. Ben tabi, Tepecik’te oturuyorum, babamlarla, dedemlerle oturuyorum, boyle
kiigiiciik bi odamiz vardi, 5 kardestik ve babam 3, 4 sepet yapar bize ekmek getirirdi. Elektrik yok,
su yok Tepecik’te o zaman. Elektrik su geleli ne kadar oldu ki? Eskiden biz su alirdik, mahallede
cesme vardi, ordan. Elektrik dedigin de gaz lambasi, ha o arada yok muydu elektrik? Vardi ama
bizim disimizdaydi. Romanlarin disinda bir liksti o. Simdi 6yle degil, simdi biraz gelisiyoz. E
bizde de insanlar buzdolabr istiyo, televizyon istiyo, camasir makinesi istiyo, bilgisayar istiyo. E
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On the other hand, it still exists to some extent in the villages. Basket-making is
the only way of subsistence of basket-maker Roma groups living in villages close
to Izmir. (for example Aydin, Ilicabast or Curp1 Village, lzmir) There is a
difference between urban basket-maker and rural one: Roma from rural area
collects raw material from forest where Roma families together are camping
according to specific timetable. Urban basket maker buys the raw material from
rural groups, makes baskets and sells in the city. It seems like urban basket
making had to reformulate itself in order to survive. Mustafa explained that his
way of working is different than rural ones, he makes baskets for souvenirs or for
flower-shops. Monopolization of the basket sector by Roma basket-makers and no
competition with non-Roma and other Roma groups are observed by Heinschink

in Izmir. (http://romani.uni-graz.at/rombase/). However, it is ignored that despite

of the fact that basket-making is mainly composed of Roma, it does not mean that
it is a total advantage. The cheap labor of basket-makers could be considered as

being exploited sharply by customers, shop-owners and so on.

There are also 100 households and those 100 households are squeezed down there. And |
am lucky in metropol, because since it is the center everybody there exploits them. For
example one opens a shop in Marmaris, buys for 5Liras and those people are isserable
there. He sells that for 100 Liras in Bodrum maybe. You might have seen the exhibitions,
just for an example for you to understand, we call them “pano(s)”, you knitt with “cibik”
in one day and he buys them for 20 Liras and goes to Bodrum and sells for 150 Liras.
And the basketmakers down there have certain merchants and they do not raise the prices.
I mean if one, even if he needs the panos immediately, does not say 50 Liras for each.
One goes and buys all goods for 20L.iras and gives to that shop for 150, and the shop sells
them for 200 Liras.”®

onu sepetcilikle yapamaz. Oglene kadar ac kalcak, 6gleden sonra bi ekmek alcak, yok. Onu
sepetgilikle yapamaz, noluyo? Herkes uzaklasiyo. O yiizden dedigin dogru, sepet¢ilik 61dii derken
insanlarin ona ragbeti 6ldii. Clinkii o zamanlar is yok gii¢ yok, adam diyo ki e yaparim 6glene
kadar, ama bu soyledigim kirk yilin basi, kirk yil 6ncesinden bahsediyorum. Ben ¢ocuklugumdan
beri sepetgiyim, 8 yasindan beri sepetgilikle ugragiyorum. O zaman mahallenin yarist sepetgiydi,
benim o siilalemin yiizde otuzluk kismi sepet yapiyodu. R. amcam vardi, K. amcalarim vardi.
Babamimn amca c¢ocuklari. O zaman idare ediyoduk am gimdi hakketten 6ldii. Mesela simdi
Izmir’de ariycan bi tane sepetgi bulamazsin, bi tane ben varim zaten. O dedigin dogru Ceren,
sepetgilik 6ldii ama ingallah 6lsiin. Cok da merakli degiliz sepete, insallah 6lsiin ama su insanlarin
sosyolojik yapist degissin.

26 Orada da dahi 100 tane hane var ve bu 100 hane orada sikigtirilmis durumda. Ve ben sanshiyim
biiytiksehirde diye, ¢linkii oras1t merkezi oldugundan herkes orada onlar1 somiiriiyo. Mesela adam
Marmaris’te bi diikkan agiyo oraya geliyo 5 liraya aliyo, o insanlar perisan orda, 100 liraya satiyo
Bodrum’da. Belki gormiissiindiir sergiler falan var, hani bi 6rnek veriyim aklina yatsin diye, bizim
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Even the cases in which the change is expressed show that loosing traditional
occupation is attached to loosing identity in some sense. This quotation
specifically indicates the match of occupation and identity in Roma community.
As he mentioned moving from Gypsy neighborhood and finding a waged-labor

job also mean loosing one’s Roma identity.

Caner says,

Well, as much as | know they have come to Tenekeli, time by tme. Because | am guessing
the motherplace of the Danacilar might be Thessaloniki. They came in certain durations
and whoever came took a place. | mean they claimed the land. Since they were all
Gypsies(Roman citizens) they had houses made out of tin, thats why they called there
“Tenekeli”(Tinny). Now they are living mixed. They used to live in seperate districts.
Now they are miwed. (...) Still speprated actually. Mangosars are seperated. (Sepetcis) do
not exist any more. (...) They still do basketry in Caybasi, Karabaglar. They do. There's
also good money in basketry. But now ofcourse they are loosing their identtis, since they
suffered a lot for their identities, you can not go anywhere if you are a Gypsy(Roman
citizen), if you are Gypsy (Roman citizen) they isolate you from certain places, so they
slowly getting a regular citizen identity. | ean they find jobs with insurance and they are
moving away from Tepecik with their families to establish a nice living. | eman engaged
in some kind of a job with insurance... they stated to walk that way, as if our kids will be
in upper class.?’

Disapperance of traditional occupations, settled way of life and coexistence of the

groups performing same jobs cause hard living conditions. For instance, when

pano dedigimiz, ¢gibiktan oriiyosun 1 giinde, o 20 liraya satin aliyo onlari, Bodrum’a getiriyo 150
milyona satiyo. Ve o g¢evrede biitin o 100 tane sepet¢inin belirli tiiccarlart vardir ve fiyati
arttirmazlar. Yani bi tanesi ¢ok sikigsa da, 100 taneye ihtiyaci olsa ya ben sana 50 milyon lira
veriyim tanesine de ver demezler. Bi kisi gelir biitiin mallar1 toplar 20 liradan o gider o diikkana
verir 150ye satar, 6teki 200e satar.

2" Valla Tenekeli’ye benim bildigim kadartyla zaman zaman gelmisler, yani belirli araliklarla.
Ciinkii Danacilarin gelis yerinin Selanik olmasi lazim diye diisiinliyorum. Belli araliklarla
gelmisler, her gelen yer kapmis. Yani parsellenmis buralar, Tenekeliye Roman vatandaslar geldigi
icin tenekeden evler olusuyomus, o yiizden Tenekeli mahalle denmis. Su an karisik karigik
(oturuyorlar). Eskiden ayr1 ayr1 gruplar halinde oturulurdu. Simdi karisik oturuyolar. (...) Ayr1 ayri
gene aslinda. Mangosarlar ayri. (Sepetgiler) Kalmadi onlar artik. (...) Simdi de sepet oriiyolar.
Caybasi’nda, Karabaglar’da. Orenler var. Bayag1 da iyi para var. Ama tabi artik yavas yavas,
Roman kimligini yitirmeye, ¢linkii Romanliktan ¢ok gordiikleri i¢in, hani Roman oldugunda bi
yere giremiyosun, Roman vatandas diye seni baz1 yerlerden kisitliyolar, artik yavas yavas normal
bi vatandag sifatina kimligine biiriinmeye basladilar. Yani kendilerine bi sigortali is bulup,
kendisini de ailesini de Tepecik’ten ¢ekip, giizel bi yasam kurmaya basliyolar. Yani belli bi
sigortali maasa baglanip, artik...yani artitk ama o yolda yiirlimeye basladilar gibi, sanki bizim
¢ocuklarimizin ¢ocuklari daha iist seviyelerde olucak.
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“basket maker” group and “tinsmith” group settled down, they perfom their
traditionals occupation by trading basket, tin the kicthenwares in the nearest
settling area for a short time. In the meantime, other Roma groups also settle
down which makes the population crowded and job oppurtunities limited. In the
course of time, basket making and being tinsmith are not profitable compared to
the past. Roma who perform this occupation for a while face to the fact that this

occupation is death in a short time.?®

In the case of Tepecik, although each group has its different mostly craf-based
occupation in the beginning, as time passeses they were left or combined to each
other by the members of community. The most alive and popular group seems like
the Danacilar who still maintains their old occupation; number of the Sepetciler
has been discreasing day by day and about to disappear. Cotton workers Serezliler
group is also not dealing with cotton any more. Musicianship is the most
demanded occupations among the others. There is an increasing interest towards it
among young generations. In that sense, the necessity of the Kkinship
characterizing the occupational group seems to be not that important, as it had in

the history of occuational Roma castes. As one interviewee states,

Kemal says,

All those who came (to the distrct), Danacilar, Serezlis, Sepetcis, etc. have a certain
artscrafts places, some does basketry, some does cottonwork. Danacilar are musician.
Some are tin plater, some are basket makers; Sepetcis. They used to go to grapesyards and
make baskets there. Every one has his/her artscrafts. They ofcourse learn it from their
parents, ancestors. They are obliged to manage that. Danacilar have an art (understanding)
from their ancestors either. But time passes and time changes; youngsters now can play
instruments, becoming friends with the instruments. | mean the Danacilar, there's no such
thing that musicians will be only come from them. Everyone can be a musician, every
group has one. For example my nephew can play org, does stuff; my main roots are in
Danacilar actually.”

28 www.sosyalhizmetuzmani.org, available at, 2008, september

29 (Mahalleye) Gelenlerden herkesin, Danacilar, Serezliler, Sepetgiler olsun bunlarin herkesin bi
sanat bolgeleri var, kimi sepet Orer kimi pamukla ugrasir, Danacit kismi miizisyen aileleri,
miizisyenlikle ugrasir. E gelelim bazi bi kisiler var kalayci, bazi bi kisiler sepet drer Sepetci. Zaten
eskiden {iziim baglarma girerken orda kiife yaparlardi. Iste herkesin kendine gore bi zanaat: vardu.
Onlar tabi analardan, babalardan, atalardan kalma sanatlardi. Bunu yliriitme mecburiyeti vardi.
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3.2.3. Present re-location

As the erosion on traditional occupations increase, it has sharp results in the labor
market positions. This title will also explain the details of their jobs, the
characteristics of their jobs and particular sectors are they concentrating on

including work conditions.*

In general, it seem like there are common points underlying the nature of Roma
dealing with. They have multioccupational existence, low level of income;
occupations do not require much capital accumulation, unqualified jobs, flexible
work hours, and uninsured, not waged labor but daily, unsecure work conditions,
not limited to one fix work place but in different places, placed in informal
economy, out of legal regulations. Although occupations could be diversed in
terms of the region of Gypsies have been living®!. Gypsies’ occupations mostly
correspond to marginal and low prestigious ones. This also refers to poverty
which is characterized by long term unemployment, being poorer than other

groups, more likely to fall into poverty, more likely to remain poor.

When it comes to the work past, the child laboring seems significant in the cases
of Gypsies in Turky. Since some occupations that have been performed for
generations requires to be trained from childhoods, working age is very young. It
corresponds to a high percentage of child labouring: Along with the fact starting
to work at early ages is too hard for all children, little girls who perform belly
dancing experience different conditions. The other children stories about taking to

work extremely differentiated from the stories of belly dancer girls.

Simdi Danacilarin anasindan dedesinden babasindan gelen bi sanat. Ama simdi c¢ag degistikten
sonra, yeni yetisen genc¢ler bi miizik aleti ¢aliyo, kendi kendine o onla arkadas oluyo, o onla
arkadas oluyo. Yani simdi Danacilik, yani miizisyen illa onlardan olacak diye bi sey kalmadi.
Simdi herkes miizisyen olabiliyo, her kisimda (grupta) var yani. Benim misal yegenlerim var org
caliyo bilmem ne yapiyo, aslinda benim kendi kdkenim Danacilik.

%0 Other Dynamics like their specific work past, work places, which age they start to work, time
duration of work will be given in the following chapter which analyzes deeply the work life of the
Tepecik Roma on the basis of these three selected occupations.

3 Romanlar ve Sosyal Politika, a report by Sosyal ve Kiiltiirel Yagamu Gelistirme Dernegi and
Bogazici Universitesi Sosyal Politika Forumu, 2008
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Izmir case shows also similarity to the common characteristcs mentioned above.
Even though there is a occupational hierarchy based on status in Roma
community, it can not be disregarded that currently performed occupations have
common aspects. It is possible to enlarge upon this subject via the examples from
Izmir: It is possible to figure out what kind of occupations I1zmir Roma generally
perform, whether they deal the same occupations taken over from the elder
generations or how they articulate to the labor market. A questionnaire study
named “Romanies in the Metropolitan Municipality Area of Izmir” was applied to
253 interviwees in densely populated Roma quarters of lzmir (Toprak, et al.
2007). In this context, it is seen that Roma generally perform the occupations that
are second class, without guarantee, marginal and not desired by the majority of
society. Even though these occupations are diversified as they are in the case of
Tarlabast survey, the common point of these jobs is to be a part of informal
economy such as portage, itinerant trade, being daily servant, tobacco labouring or
shoeshining. On general, they are not engaged in a single bussiness. They perform
several unqualified occupations that are included in informal economy, without
any social security in the face of low income, long wroking hours and tough
working conditions. All of these factors deepen the existing poverty and

reproduce it.

In Tarlabasi, Izmir, men mostly work as porter, scrap dealer, junk collector,
bootblack, tobacco worker or musician.These jobs might be performed by Gypsies
who are retired from public of private sector after the retirement. Women work as
cleaning lady or tobacco worker. Whereas young ladies or daughters in law are
not engaged in the earning jobs at all, young men perform above occupations.
Generally, Tarlabas1 Gypsies have flexible and strategic occupational preferences.
In the context of Bornova, especially portage, shoeshining and shoe making are
the occupations that are monopolistic.

The leading occupations that are desired to be performed by the interviewees in

their life time are the profession of doctor and teaching. These top two are

followed by being policeman and army officer and being actor/actress, translator,
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member of parliament, journalist, prayer leader, lawyer, artist stand close a
second. The occupations that the interviewees think of for themselves are similar
to the jobs that they desire for their children. However, when the insufficient and
limited market is begun to be shared with a new group, this dominant situation
that seems privileged, which refers to engagement in the occupations that have
been performed for generations and its gainings, deepens the poverty more and
more and causes some conflicts at the same time. As it is in the case of Tarlabasi
Roma whose majority manage their lives by portage, the performing of the same
jobs by emigrant Kurds restricts the market that has been already limited and

causes a tension.

However, Tepecik Tenekeli seems to have its own working patterns different from
other Gypsy neighborhood in Izmir. Unlike other Roma neighborhoods, there are
different occupations in Tepecik. It is mainly distinguished on the gender. Unlike
Tarlabas1 women, Tepecik women are mainly working as belly-dancer, singer and
“vekil” (who are responsible of all organization such as work hours of women or
cleaning of the rooms in Izmir Tepecik whorehouse), besides common ones like
domestic-labor or tobacco-worker in factories. The concentration of Tepecik
Gypsy women on certain sectors creates negative stereotypes and labelling
towards them by the majority, as well as other Gyspy/Roma groups. In addition,
Tepecik takes the first place in terms of the number of musicians, if it is compared
with other neighborhood in Izmir. Tepecik is known by its famous musicians.
Working as musician is seen mainly in Tepecik rather than other neighborhoods in
Izmir centre. To conclude, there is intense concentration on occupations placed in
the night life. In addition, the criminal feature of Tepecik and Tenekeli
neighborhood should not be ignored while the ways of subsistence are
emphasized. As | witnessed in the fieldwork but not observed in a detailed way,
there are some jobs taken by settlers in Tepecik, such as theft, drug-dealing or
being member of kind of mafia organizations. For example, there is one called
“tezgah¢1” who takes the punishment of a superior positioned person in the gang

and goes to prison instead of him/her. S/he is also paid weekly and her/his family
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is looked after by the gang. Although there are other complicated details and
networks in organization of the illegal works in Tepecik, | prefer not to mention
them due to several the reasons. Firstly, 1 did not focus on those parts of working
life in Tepecik in this thesis. Secondly the people of Tepecik have been suffering
from the stigmatization as criminal and dangerous neighborhood and reproduction
of this stigmatization without necessary knowledge would not be proper. It would
also be disadvantege for the people who have taken more attention of the security

forces in Izmir and always under the risk of being labeled.

Although except from three occupations, i.e. scrap-dealing, belly-dancing and
musicianship, focused on this thesis, other occupations have not been searched in
a detailed way. According to the study of Izmir Municipality, Tepecik Gypsy
group does display similarities on the basis of their existence in labor market. The
characteristics of jobs in Tepecik could be described as working unqualified, low
income, under hard work conditions, in flexible work hours, uninsured and
unsecured which seem to be common with other Gypsy/Roma groups in Izmir. If
the work hours are considered, it seems more difficult especially for belly-dancers
and musicians who work at night time till day time. Belly-dancers work mainly
out of Izmir, in small towns or provinces near to lzmir. I was told it takes
sometimes even five or six hours to go to work places and turn back to Tenekeli.
They spend the whole night and first hours of the morning in working in places,
which is a very similar case to musicians who also work at night till the morning.
On the other hand scrap-dealers work more flexible; 1 was told that sometimes
there are days they do not go to work. This is much related to the nature of the

occupation which is unsecured and unpredictable.

The common and distinguishing characteristics of the working life of Tepecik will
be explained in a more detailed way in the following chapters. These
characteristics are significant in order to make a proper analysis of occupational
positions of Tepecik Roma and its relation to particular Gypsy/Roma identity

formation.
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CHAPTER FOUR

4. ANALYSIS OF WORK LIFE OF TEPECIK ROMA

The reason underlying the focus on work life and its particular intersection with
Roma identity on the basis of certain occupations is based on an understanding of
labor concentration as one of the identity construction sites. As Cornell and
Hartman discusses, “as persons are distributed into the categories that the division
of labor offers, group identity construction is one eminently possible outcome.”
(Cornell Hartman, 1998:160) Jenkins also underlies the role of labor market
where identities are imposed to the individuals in a dialectical process of internal
and external definition. (Jenkins, 1997) Whether there is an organic relation
between identity and occupation, and if so, how it expresses itself on identity
formation through the channels of occupation concentration are the main focus of
this chapter. In this context, ethnic identity formation is considered as open to
external factors, which could be considered as particular socio-economic
conditions of Tepecik Roma community experiencing. Although there is an
emphasis on the external dynamics, they should be tried to be understood in terms
of the self-perceptions of the community itself. Through this perspective, it is
aimed to understand the significant and complementary relation of external factors
and internal mechanisms in identification process. Socio-economic conditions are
interpreted in three parts. First one tries to make an analysis of education and
Roma. Second one points to the occupational zones of Tepecik Roma community
in terms of its particular mechanisms operating in maintenance of certain
occupations. The final one describes the social stratification based on the prestige

and status of occupations attributed by Tepecik Roma community. To conclude,
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what underlies this chapter is an attempt to describe the suppressed and limited
closed work structure of Tepecik Roma community and to understand how Roma

identity is in relation with this particular structure.

4.1. On Education/Literacy

4.1.1. General Perception of School and Education

Educational background and perception of being educated by Gypsy/Roma from
Tepecik are chosen to be elaborated assuming that education plays a significant
role as a socio-economic condition in identity formation. Bourdieu sees education
as an important dynamic producing and reproducing stratification in society. He
tries to understand the role of cultural capital in the case of “the unequal scholastic
achievement of children originating from the different social classes by relating
academic success”. (Bourdieu, 2007:243) He says “School system (...) maintains
the status quo, that is, the distinction among students whose cultural capitals are
not equal to each other. Through several selecting processes, it differentiates those
who have cultural capital by inheritance from those who lack of it. One can not
separate social distinctions that are shaped in terms of inherited cultural capital
from talent distinctions; as a result, social distinctions keep their existence.”
(Bourdieu, 2005: 37) While three forms of cultural capital are defined by
Bourdieu, i.e. the embodied, the objectified and the institutionalized states of

cultural capital®

, the embodied state is preferred to be focused on aiming to cover
educational background and certain attitudes of Tepecik Roma. The concept of
‘embodied capital’ is chosen to be focused on since it refers to the closed
socialization process of Roma and families’ attitudes towards children’ education.
Although it describes rather detailed visible inequalities among children
experienced during the education, it addresses to a different situation in Tepecik
case, which covers internally embodied forms of cultural capital during their
informal occupational training. Although there is no satisfactory information for

detailed analysis of objectified and institutionalized states of cultural capital,

%2 It is discussed in theory chapter.
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significance of these two states should not be ignored which closely relate to
occupational positions of Roma. For example, “institutionalized cultural capital”
also functions in creating occupational hierarchies. Institutionalized cultural
capital leads to reproduction of class hierarchies through the hierarchy among
educational institutions which is decisive on advantageous and disadvantageous

occupational positions. (Goker, 2007)

Analysis of production and reproduction of cultural capital and whether it has an
affect on the relation between occupation and Gypsy identity will be discussed in
this part. However, it should be stated that when Bourdieu’s analyses is applied to
Turkish education system, different mechanisms operating to produce inequalities
can be observed. Aktay states that Bourdieu analyzes subtle distinctions in the
French education system in which each child is supposed to have equal
educational rights. However, Turkish education has “more clear, visible and rough
inequalities, compared to French one.” (Aktay, 2007:476) How education
functions amongst Roma and further how it relates to identity formation should be

argued considering these differences.

Education is generally problematic, when Gypsy/Roma groups are considered.
There are many cases from many countries where Gypsies have encountered
problems in having access to education as an equal opportunity; having higher
education and so on. Through special curricula, classes or even nomadic
schooling, problems are tried to be overcome. However, it still remains
problematic. (Lassen and Wickstrom, 1991, Mavrommatis, 2007) The case of
Gypsies in Turkey is not exceptional. Although it differs from the others in that
they do not demand education in mother-tongue Romany or there are no special
classes in which only Gypsy children are educated, there are serious problems in
completing compulsory education because of the low and irregular attendance of

9933

children. As it is stated in the report of “Roma and Social Policy”*”, there is a high

33 Romanlar ve Sosyal Politika, a report by Sosyal ve Kiiltiirel Yasami Gelistirme Dernegi and
Bogazici Universitesi Sosyal Politika Forumu, 2008
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rate of leaving school, attendance problems, and illiteracy in third or fourth
classes at primary school among Roma children.

When it comes to how Roma from Tepecik Tenekeli perceives education, it can
be said that there is a negative attitude towards education in general, covering all
the work groups. It is often emphasized by interviewees themselves that Roma
children do not like attending the courses in the school and they do not give
importance to the formal education. Members of all three job categories feel the
same towards education. Although children must attend school for eight years as
part of the compulsory education in Turkey, it is seen that even the compulsory
education is not completed by the majority of the community. As most of them
are primary school graduates, their children are also experiencing the same. Even
in the case of graduation from compulsory one, the quality of the education seems
to be clearly questionable. | was told that education in school is not satisfactory
for the children; they sometimes do not have teachers and further the children are
criticized by teachers implying that there is no future for them.3* Their education
level is generally primary school or less. It is mentioned that this is not the case
for just one generation but lasts for generations in Tepecik. Peculiarity of Turkish
educational system could be seen here, where students are excluded from the
beginning, even in terms of the school they start education. Insufficiencies of the
school and teachers, as well as the education itself are stressed frequently by
interviewees. As Turkish school system is based on neighborhood schooling,
students are supposed to be enrolled to schools in their own neighborhood.
Schools in Tepecik, which is a socio-economically disadvantaged neighborhood,
are not only problematic for Gypsy children. In other words, educational

inequalities are experienced by all the settlers of Tepecik who are Gorgio, Kurdish

or Gypsy.

Tepecik case shows similarity to Greek one. As Mavrommatis explains the

situation of Gypsy minority in Kalkanca, Greece, “they are illiterate, majority of

% | was told that teachers used to tell to the students frequently “Sizden birsey olmaz.”, which is
“You do not have the potential to be successful”.
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them work temporarily in unqualified jobs and they do not have the chance to
change their position through education. They have spent all the time in life
struggle and it refers to deprivation for the families and working at the early ages
for the children.” (Mavrommatis, 2007:57)

Nedim says,

I got out of school, but actually my father wanted to send me to school. I didn’t have it in
me to study though, to be honest. I mean, even the ones who are going to school now,
they do it by force saying ‘We wish it ended already.” They don’t like studying.*®

Serdar says,

Ask my friend. She dropped out of the first grade in the elementary school. | finished the
first grade in three years. In the third year, I slashed the principle’s head in the meeting,
he threw me out of school. That’s where it comes from - not studying. I mean, they don’t
like studying.*®

In addition to the statement of “We do not like school”, they seem to internalize
the failure of Roma children in education. It is seen that negative feeling towards
education and school is perceived something intrinsic to Roma. It is sometimes
stated as a result of their ‘disability’, especially in the case of having difficulties in
mathematics. Some specific courses are perceived as ones which they are not able
to understand and be successful. That particular internalization may express itself
in “the negative dispositions and predispositions leading to self-elimination, such
as, self-depreciation, devalorization of the School and its sanctions or resigned
expectation of failure or exclusion” (Bourdieu 1977:204/5, in Jenkins, 1992:112)

Bourdieu explains the ‘failure’ in terms of the mechanism dominating the pattern
of production of cultural capital. He says that as education operates through

dominant cultural codes, lower class children who are not familiar with them can

% Ben de okuldan ¢iktiktan sonra babam beni okutmak istedi aslinda, e benim i¢imde okumak
yoktu aslinda ne yalan sdyleyeyim. Yani su an gidenler bile zorunlu gidiyo. Yani bitse de
kurtulsak diye. Sevmiyolar okumay.

% Arkadasima sor, ilkokul birden terk. Ben ilkokul biri ii¢ sene okudum. Ugiincii sene miidiiriin
kafasini yardim toplantida, beni okuldan atti. Bundan kaynaklaniyo zaten. Okumamakliktan.Yani
okumay1 sevmiyolar.
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not read those codes. Success in school is much related with the pre-school
education; for this reason, only children who “internalize” the necessary
knowledge and skills can have the chance to be successful. System of education as
a system of elimination determines the success of the social group in terms of its
cultural capital. This can also be seen in the processes of choosing or excluding
someone from a specific occupation. As one scrap-dealer states below, his
occupation tends to be kept by next generations of the family since they are not
successful in school and for this reason they do not seem to have a future through
education. (Aktay, 2007)

Bekir says,

The truth is, I am not in favor of them (children) doing these jobs. There’s no end to it. It
looks like they will also be doing these jobs. (...) Good! One of them dropped out of
fourth grade. How was it gonna be? One of them dropped out of middle school. And we
send the other one to school by force. He is only in elementary school. Can you make
anything out of him? He’s going to become a scrap-dealer like us or a porter. What else
can he be? Isn’t that right? I am telling the truth. Should I lie now? They don’t like the
school. Their father didn’t finish to school, what do you expect of them to be? Their
mother, father and siblings didn’t finish school, either. There isn’t anyone around here
that has finished school. There were a few, but we see them now around, they’ve become
porters. Like | said before, a guy who finished university is now a porter at Tekel carrying
bales in a tobacco factory.*’

Mustafa says,

What | want to say is that the fact the Roma are basket makers puts a social pressure on
us. Otherwise, man has nothing no other skill. Guys at the age of 17, 18 learn the basket
making skills from their fathers. You might ask if they go to school or not. Even if they
do, their environment, the father, the mother, don’t think it’s important.38

% Valla, pek taraftar degilim ben bu isleri yapmalarma. (¢ocuklarin) Sonu yok yani. Ama

goriiniimde onlar da galiba bu isleri yapcaklar. (...) lyi! Biri dordiincii stniftan birakti. Nasil olcak
yani? Bi tanesi ortaokulu birakip? Obiiriinii desen, déverek gonderiyoz okula, daha ilkokulda. E bu
adam ne olur? Bizim gibi hurdaci olucak. Veyahut da hamal olucak, bagka ne olucak? Dogru di
mi? Dogruyu konusuyorum abi, yalan mu soyliyim simdi? Okulu sevmiyolar. E babalari
okumamis ki, anasi ne ki danasi ne olsun? Anasi da okumadi, babasi da okumadi, kardesleri de
okumadi. Burda okuyan yok abim, bi kag kisi okudu bu mahallede, onlar1 da goriiyoz sagda solda,
hamallik yapiyolar. Herif iiniversiteyi bitirmis, dedim ya demin, Tekel’de hamallik yapiyo, tiitiin
fabrikasinda balya tasiyo.

% Yani sunu demek istiyorum, bizim Romanlarin 6zellikle el sanati konusunda, Romanlarin
sepetcilik yapmast bizi o sosyal konuda sikistirdigi i¢in. Yoksa adamin bagka meslegi yok. 17 18
yasinda ¢ocuklar babalariin yaninda sepetgilik 6greniyo. Okula gitmiyo mu dicen abi bunlar,
bunlar gitseler bile okula ¢evreleri o okulu énemli olarak benimseyemiyo, baba benimseyemiyo,
anne benimseyemiyo.
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4.1.2. Occupational Training

Tepecik Gypsy/Roma has a tendency toward maintaining the occupation which
passed from his family. For this reason, they see no necessity to take formal
education. That particular professionalization is achieved through certain patterns
in Tepecik, Tenekeli neighborhood. The question of what kind of training they
experienced before they began working as musician, belly-dancer and scrap-

dealer and how they learn their jobs should be covered.

Ahmet says,

I mean, the whole family is musicians. My uncles are musicians. They showed me how to
do it, | played by myself. They taught me the notes. We practice at home, play usual. We
are not virtuoso. Enough to make ends meet.*

Halit says,

My grandfather -my mother’s father- was a musician. He was a national drummer and
clarion player. He could also play the clarinet. | learned it from him. Apart from that,
there were a lot of respected musicians in our neighborhood. | took lessons from them.
(The elders) give lessons. Just have the desire to learn. But of course it doesn’t come free.
The%would give lessons to anyone in the neighborhood if they paid the fee. They help us
out.

Fatma says,

It runs in the family. This belly dancing thing is something from my aunt. My aunt used
to belly dance. We took it from her. In this neighborhood, all the Roma people know how
to dance and they love it. They’re talented. They have good voices and moves. For
instance, in wedding celebrations, the girls dress up in gowns for belly dancing. The dress
up in ﬁice clothes and they dance terrific. There’s no need to take lessons. They have it in
them.

¥ iste valla, aileden miizisyen hep. Amcamlar miizisyen. Onlar bana gostere gostere. Kendim
calistyorum. Nota gosterdiler. Evde calisa calisa, normal bi sekilde ¢aliyoruz yani. Cok virtiioz
gibi degiliz de. Yani ekmegimizi kazanacak kadar

% Klarneti, benim annemin babas1, biiyilkk babam, miizisyendi. Milli davulcu ve mili zurnaciydu.
Ayn1 zamanda klarnet de calabiliyodu, kendisinden 6grendim. Ondan sonra, mahallemizde ¢ok
degerli miizisyen abilerimiz vardi. Ders aldim kendilerinden. (Biiyiikler) Veriyolar, yeter ki
Ogrenmek isteyin. Ama tabi bi bedeli var. Tabi bi bedeli var. O bedeli 6dedikten sonra herkese ders
veriyolar yani mahallede. Yardimci oluyolar.

! (Ailede) Var. Bu oryantallik halamdan gelme. Halam oryantaldi. Ondan bize kaldi. Simdi bu
mahallede biitin Romanlar oynamay1 bilirler ve ¢ok severler. Kabiliyetliler. Sesleri giizeldir,
oyunlar giizeldir. Diiglinlerde mesela, kizlar tuvalet giyerler ama oryantal tuvaleti giyerler. Giizel
elbiseler giyerler ve muazzam oynarlar yani. Hi¢ ders almaya gerek yok. Dogustan yetenekli.

60



Didem says,

I didn’t learn it from anyone. My friends used to go. I separated from his father at a young
age, | became widowed and there was no one looking after me. My sister had started
working then and I said ‘I will, too.” I only had me. I didn’t take anything (lessons),
anyway. Roma people know how to dance.*

None of these work groups have taken vocational training related with their jobs.
What is intersecting all groups is that the resource of the training is neighborhood
and close family members, as well as neighbors. Musicians mention “music
courses” given by the experienced older musicians in addition to the atmosphere
at home and in neighborhood, covering their growing up period. Belly-dancers
underline the importance of the rituals, such as wedding, kina, slinnet, asker
ugurlamasi® in Tenekeli neighborhood functioning as a school where one learns
how to dance without any additional training or course. Scrap-dealers state that
they rather learned the work by the previous generation or they did it on their
own. However, this pattern of workis much related with the multi-occupational
existence of scrap-dealers. Their occupational positions are unstable and adaptable
in terms of the changing economic conditions. As they grow up by experiencing
different marginal branches, they rather learn the work at work which is called

‘rising from the ranks’ by the interviewees themselves.

Kemal says,

Look my brother; | became a scrap-dealer 20 years ago more or less. It’s been exactly 20
years that I’ve been doing this (scrap-dealing.) | started school at the age of six and the
work at the age of seven. (...) | was in leather business then for about ten or fifteen years.
Then we saw that business was going nowhere, that it wouldn’t sustain us. My father was
a package maker. he showed us the business. So we dropped the other one and started
doing this one. (...) | had no other job in my mind. I did it because it was my father’s
occupation. We learned the business from him. Actually, he wasn’t always a package
maker. He also used to be a porter. A long time ago, they used to sell sacks and made
hoops and packages to make money. | mean, they were wherever they could make ends
meet. (His father) He helped us out, of course, in the beginning. The truth is | lost money
for the first time while selling his goods. Look, it’s something like this: When you do the
same thing all the time, your eye becomes a scale itself of kilos and centimeters. If you
bring me a package now, | can tell you how much it weighs or its dimensions without
even measuring it. The eye gets used to it. You learn what is what when you do deal with

*2 Ben hicbi yerden 6grenmedim. Arkadaslarim gidiyodu, ben de ¢ok kiigiik yasta babasindan
ayrildim dul kaldim yani, bakanim da yoktu, ablam da ise baslamisti ben de dedim baslicam,
aldim kendimi ¢iktim. Higbisi almadim zaten Roman insanlar1 oyunu biliyo ki.

* These are social, religious and cultural rituals.
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the same goods, same things all the time. *

One important distinction emerges, when the attitude towards music conservatoire
Is analyzed. Educated position on the basis of conservatoire is perceived as
something disadvantageous for Roma musicians. There are several reasons
underlying this particular attitude: First one is based on pure economic reasons.
They argue that graduation from conservatoire may lead to limitation of musical
options since “conservatoire” is considered as opposed to the popular music
market where there are more job opportunities. Second reason is much related
with identity. It seems like there is a division between conservatoire and informal
musical training; first one attaches to “rational” “pure” musical knowledge and
second one refers to “free emotions”, “feelings”. Roma musician emphasizes the
superiority of Roma way of playing which draws inspiration from Roma feeling
deep inside. This argument goes parallel with the stereotypes of Roma identity
attached to free nature. Similar argument could be observed in an interview
conducted with Hiisnli Senlendirici in the work of Degirmenci. (2008) Hiisnii
Senlendirici is a famous Roma clarinet player and calls himself as a world-
musician. He stresses over the importance of being trained from the childhood
(alayl1) in his music career. He states that raising up in a local place, -Bergama,
and learning the instrument mostly in the weddings has contributed to his musical
perspective. As the musicians of Tenekeli, he distinguishes Roma way of playing
from other ones on the basis of the specific style, i.e. not playing in terms of the

musical notes but playing free. (Degirmenci, 2008)

* Ben mi abicim bak, ben hurdacihga asagi yukari 20 sene oldu baslayali, tam 20 sene oldu
hurdacilik yapiyorum. Ben alt1 yasinda okula bagladim yedi yasinda is hayatina bagladim. (...)
Asagi yukari orda da on, on bes sene falan bi dericilik hayatimiz oldu. Ondan, baktik isin gidisatini
dedik bu isler bizi kurtarmaz, e babamin da isi kolicilik, babam yapiyodu. O da iste gosterdi bize
isi, o isi biraktik bu ise devam ettik. (...) Bagka bi meslek yoktu abicim benim kafamda. Bagka bi
meslek, iste babamin meslegi diye biz de devam ettirdik, babamin yaninda gérdiik bu isleri, yani
babamin da koékeni kolicilik degil yani, kdkenine bakarsan o da hamalliktan gelme. Carsida tabi
uzun yillar 6nce, gorba ¢iksin diye ¢uval satardilar, gember yapardilar, koli yapardilar. Yani ekmek
nerden ¢ikiyo ordaydilar. (Babam yardim) Etti canim, etti. Bastan etti. Hatta ilk onun malin
satarken zarar ettim. ik yaptigimda zarar ettirdim. Bak simdi dyle bi sey ki devamli aym isi
yaptigin zaman goziin kilo gibi oluyo gdziin santimetre gibi oluyo. Simdi ordan bi koli getir bana
ben bakiyim ona, hi¢ 6lgmeden hi¢ ¢arpmadan soyliyim sana gramini metresini. Artik goz alisiyo,
devamli ayn1 mali ayni, ayni seylerle ugrasa ugrasa 6greniyosun yani neyin ne oldugunu.
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In other words, certain clichés identifying Gypsiness are internalized and
embraced as a part of identity. Conservatoire is even seen as a threat to essential
characteristics of Gypsy musician in some sense. However, this perception
ignores the difficulties to achieve an education in conservatoire and represent it as
a matter of choice of Gypsy musician. Mechanisms of education as in Bourdieu’s
argument operate through elimination of Tepecik Gypsy/Roma musician from
conservatoire, and conditionally, it is reproduced through ‘choice discourse’, that
is ignorance of structural factors which do not allow them to have educationed in
conservatoire and consequently the musicians stress over their “own” preferences
and choices for the reasons mentioned above. Bourdieu defines it as “choice of the
necessity” which is also shaped by habitus. “The most improbable practices are
exluded, either totally, without examination, as unthinkable, or at the cost of the
double negation which inclines agents to make a virtue of necessity, that is, to
refuse what is anyway refused and to love the inevitable.” (Bourdieu, 1977:77) In
addition, perception of conservatoire and re-production of the clichés concerning
Gypsy nature and musicianship also remind of what Bourdieu calls
“misrecognition”. The case of Tenekeli musicians could be an example of how
they are tended to misrecognize the lack of access to conservatoire education and
perceive this situation on the basis of “the taken-for-granted quality of
naturalness” (Jenkins, 1992) This is also significant since these taken-for-granted

talents are key-markers of Gypsy musician identity formation.

Nedim says,

To tell you the truth, if you ask me, I wouldn’t send my son to the conservatoire. Because
he would fall behind the market in there. If he’ll be a musician, he falls behind the market
there. Now you will ask me if conservatoire is a bad thing, no it’s not. He can go but the
conservatoire will keep him behind the market. The market is where we make the money.
There isn’t anyone from conservatoire making any money. I have a friend, a conservatoire
graduate and a good musician but he plays at a pub. How is that? Is that the reward you
get coming out of the conservatoire? Playing at a pub? When he can make 100 lira, he
goes to a gig with a guy from conservatoire and will get 20 lira. That’s why, I’m against
it. You understand? If my friend had been hung up on the conservatoire and gone to study
there, he and his wife would have nothing to eat now.*®

*® Ya simdi ben agikgasi bir sey sdyleyeyim mi, bana sorarsan konservatuara falan géndermem ben
oglumu. Ciinkii konservatuarda piyasadan geri kalir. Miizisyenlik yapicaksa piyasadan geri kalir.
Hani konservatuar diyceksin simdi, kotli bi sey mi diyceksin, gitmesin, hayir gitsin ama simdi
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Halit says,

I didn’t study, I am an alayli. I studied outside and learned everything from outside. But
of course, although we are not in the same league with the conservatoire people, we also
know what they know. Compared to our friends from the conservatoire, our emotions are
more in the foreground. they only learn the theoretical side of things. They learn the
notes. But we, the alaylis, have the same amount of knowledge as they have.“®

Ahmet says,

There’s no such thing as going to the conservatoire among 90% of the Romas. Romas
don’t go to the conservatoire thinking that these thoughts, principles the style of singing
would change if they went to the conservatoire. (How it would change) Now, every one
has a style of their own. Since we this occupation comes down to us from our fathers, we
think that if we go to the conservatoire, we’ll learn the technical side of things and as a
result, our style of playing will change. That’s why; we don’t go to the conservatoire.*’

This dichotomy of educated versus risen from the ranks*® refers to cultural codes,
in the cases of scrap-dealers. Emphasis on rising from the ranks includes
inferiority of educated people. As being aware of the fact that being uneducated is
judged and unapproved by the dominant codes of society, they consider
themselves more capable and skillful, compared to those who only know theory of
the work. The educated person is defined as one who has nothing beside the pure
education. Their ability on governing practical cases makes them more talented on

commercial works.

konservatuar onu piyasadan ¢ok alikoycak. E zaten biz piyasadan ekmek yiyoz. Konservatuardan
ekmek yiyen yok yani. Bi arkadasim var, konservatuar mezunu iyi miizisyen ama birahanede
calistyo, nasil olcak simdi? Yani konservatuarin 6diilii bu mu? Birahanede ¢aligmak mi1? Aliyo 100
milyon lira atiyorum, e konservatuarla ise gidicek konservatuar dalgasina alicak 20 milyon. Bu
yiizden ben karsiyim. Anladin mi? Arkadasim konservatuara taksaydi kafayi, gitseydi
konservatuarla islere karis1 da ag kalirdi, kendi de a¢ kalirdi.

% Okumadim, alayliyim. Disardan okudum, her seyi disaridan gérdim. Ama tabi ki,
konservatuarlilarla, ayn1 kefede olmasak da, onlarin bildiklerini biz de biliyoruz yani. Yani
konservatuarda ¢alisan arkadaslarla, yani daha dogrusu, onlara nazaran bizim duygularimiz daha
¢ok 6n planda. Onlar sadece isin nazari boyutunu dgreniyorlar. Iste notayr 6greniyolar. Ama bizim
de en azindan onlar kadar bilgilerimiz var. Alaylilarin da.

" Konservatuar yok, Romanlarin yiizde doksaninda konservatuar yoktur. Konservatuara
gittigimizde, bu disiincelerin, prensiplerin, sOyleyis tarzinin degisecegini disiindigiimiizden
dolay1 konservatuara gitmez Romanlar. (Nasil degiseceginden) Bayagi simdi kendine gore
herkesin bi tarz1 var. Genelde babalarimizdan geldigi i¢in bu meslek, sonug olarak konservatuara
gittigimizde isin teknik bilimini 6grenicez, teknik tarafini 6grenicez o zaman da bu calis tarzimiz
degisicek diye diisiindiigiimiizden konservatuara gitmiyoruz.

*8 It refers to being alayl.
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Kemal says,

We call other people Gaco. This Gaco, although he’s received education and is cultured,
he is a bigot. For instance, I read once the owner of Vestel saying that he wouldn’t trust
an educated person even with a teahouse. Now, let alone the elementary school, I hadn’t
gone to school at all, would you judge me by that, by school?Th eother person has gone to
school, but he is a bigot who cannot bring two words together in a sentence. He has no
essence in him. Now look, | express myself to you how nicely. Am | a cultured person? |
can talk about anything. | express myself well in front of people. | am not ashamed of
myself.There are people among us without any knowledge. People think we are not well
mannered because of this culture issue.*’

Bayram says,

In order to get somewhere, you have to rise to that point from below. Some would know
everything technically, but when it came to doing, they couldn’t do anything. We worked
at such places that we rose from the ranks. There was no such thing as machinery back
then. Everything was done manually. We worked during the big industrialization period.
We had important, responsible people supervising us. But they wouldn’t know how to
open a locker door. Oh, he is a university graduate! But there’s no performance! He
studied and became an engineer. Mister L. in Alfa - Cukurova, he finished I-don’t-know-
what, became the responsible person for this huge factory, but he wouldn’t know how to
pass goods through a sift. In order to do such things, you have to come from the lower
structure. I’m not saying this to you, but when you learn something, learn also how to do
it. I mean, it’s not just about telling people how to do it. (...) There are a lot of university
graduates out there. They are ignorant but they manage people in very high ranks. Trade
is also about personal skills. You have to have personal skills. You can’t do it just with a
machine or stuff like that. The one who rises from the ranks and the one who studies
never in the whole wide world is the same thing. No matter how educated you are! Maybe
I can’t put two words together in a sentence, but my performance is bigger than his.
Ataturk saved the thing, did he do it by himself? But who was declared a hero in the end?
Ataturk. Did Ataturk do it all alone? Isn’t that right?>°

* Simdi biz baskalarma Gaco diyoz, Gaco, adam harbiden yobaz, kiiltiirii varmis bilmem nesi
varmig, misal ben okudum Vestel’in sahibini, ben diyo nice {iniversiteliler gérdiim diyo, ama bi
cay ocagl teslim etmem. Ben, birak ilkokullu olmayi, hi¢ okul okumamis bi insan olsam, ki
Allahin verdigi bi yetenek var benim {izerimde, nasil olucak simdi, beni okulla m1 yargiliycaksin,
okul okumus ama yobaz. Yobaz, iki kelimeyi bir araya getiremiyo. Yobaz egitilmemis bi insan,
kendinde {iistiinde hi¢ bi cevheri olmayan bi insan. Ama simdi bak, ben ne giizel anlatiyorum
kendimi burda, ben kiiltiirli bi insan miyim? Anlat de bana her daldan anlatayim ben sana
kendimi. Herhangi bi insanin da karsisina geldigim zaman gayet kendimi anlatirim. Kendimle
magdur bi insan degilim zaten. Var insanlar, iste genelimizde bizim kiiltiirimiiz yok ya, kiiltiirden
dolay1 gorgiisiiz olarak bizi biliyolar.

%0 Bi yerlere gelmek igin, bi isin alt tabaninda gelmek lazim. Adamlar kagit iizerinde bilir ama,
icraata geldi mi yapamaz. Biz 6yle yerlerde c¢alisirdik ki, biz igin tam ¢ekirdeginden yetismeyiz.
Makine denilen hig bi sey yoktu. Her sey elle olurdu. Biz biiyiik fabrikalagsmaya basladig1 yerlerde
calistik, basimizda biiylik sorumlu insanlar vardi, ama gelip de bi tane dolap kapagini agmay1
bilmezdi. Ha, o tiniversite mezunu! E icraat yok! Okumus miihendis olmusg o. Alfa Cukurova’da L.
Bey, bilmem neyi bitirmis adam, koskoca fabrika ona teslim ama gelip de bi tane elege mal
atmasini bilmez. Yani bunlar yaparken, tam yani yerinde olmak i¢in, biraz daha alt yapidan
gelmek lazim. Lafim sana degil ama bi seyleri yaparken icraatin1 da dgren. Yani sadece insanlara
anlatimla olmuyo. (...) Cok, disarida tiniversite mezunu var. Cok cahil ve ¢ok yiiksek makamlarda,
insanlar1 yonetiyo. Ticaret, biraz da kisisel beceriklilik olacak, insanin kendi becerisi de olacak.
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As it is seen in the quotation, there are conflicting attitudes. Even if he
overstresses the position of uneducated but talented by nature, there is still
perception of education and culture as a result of in which he feels himself as
uneducated, uncultured and ill-mannered. Through ‘reversed hierarchy’, places of
educated versus uneducated get blurred and seem to be affected by different
dynamics, not only on the basis of the pure education level.

In this context, education is perceived in a contradictory way among Roma
community. Besides implications on disability, failure or incapability of Roma,
education seems to be disadvantageous, especially for musicians who consider
musical training unprofitable as a threat to their essential Roma talents. On the
other hand, the emphasis on the importance of being risen from the ranks,
compared to being educated legitimizes their occupational positions in which
there is no need for formal or higher education. If it is analyzed in terms of the
specific logic of transmission of cultural capital, the hereditary aspect becomes

considerable, as it is seen in Tepecik case.

According to Bourdieu, the most powerful feature of cultural capital lies in the
logic of its transmission: It should be primarily possessed by family, i.e. the
cultural capital should be embodied in the whole family. In addition, the
accumulation of capital starts in the early agess and lasts for whole socialization
period. He argues that “the transmission of cultural capital is no doubt the best
hidden form of hereditary transmission of capital.” (Bourdieu, et. al. Sadovnik, A.
R, 2007:246) As a result of that, it is significant in reproduction strategies. In
other words, families tend to invest in education, only if they have high volume of
cultural capital by inheritance. The hereditary transmission of cultural capital of

Tepecik Gypsy/Roma community shows itself through informal training which

Sadece Oyle makineyle bilmem neyle olmaz. Cekirdeginden yetisenle okuyan, hayatta bir olamaz.
Sen ne kadar bilgili olursan ol, ha ben belki iki kelimeyi bir araya getiremem, iki kelimeyi bi araya
getiremem ama yaptigim icraat ondan biiyiiktlir. Atatiirk simdi kurtardi seyi, tek basma mi
kurtardi? Ama kim kahraman ilan edildi? Atatiirk kahraman ilan edildi. Atatiirk tek bagina m1 yapti
bu isi? Oyle degil mi?
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may result in concentration on certain occupations. These dispositions are
revealed as strategies of individuals who internalize that it is not that possible to
survive through education. For this reason they prefer to concentrate on non-
formal trainings to keep occupational existence. Formation of dispositions and
strategies could be considered as operating on the basis of the logic of
accumulation and reproduction of capital. (Calhoun, et. al. Bora, 2007)

If education is considered as a dynamic factor in reproduction of certain socio-
economic conditions which are highly decisive for identity formation of
Gypsy/Roma, those mentioned attitudes and perceptions toward education and its
relation to identity could be evaluated accordingly. For example, educational
attitude affects the tendency towards certain occupational choices, and those
choices are important parts of identification, such as attachment of occupation and
identity in the case of Gypsy musicians. Contrary to the understanding of
educational success or failure as effect to natural aptitude, it is rather related to the
dominant pattern of reproduction of cultural capital shaping Tepecik Gypsy
community. As an interviewee states, “In order to make a child doctor, you should
give education to him for years and years, and our conditions, it is also because of
our conditions, the atmosphere here is not suitable for such a kind of thing.”51 As
it combines with concentration of child laboring and dramatic necessity for it,
different identification process may be formulated which is open to construction

of external factors, such as education case.

4.2. Occupational Positions

If you are examining it from the perspective of Roma people, basket making is indeed a
grand art within the Roma people. Some say, for instance, that it's the music, because
there are a lot of them dealing with it, and really successfully; because they rise from the
ranks and arrive to a very different level in music as they don't have any patterns in their
head. From the ranks they come, our Roma don't know any musical note. Put the one who
says that he is notis, meaning educated, next to our one that is not, you'll see the
difference immediately. Because our kind is raised without patterns, like our basket
makers, who make the baskets without patterns. Despite their lack of a social pattern,

*! Biraz da imkanlarimiz, doktor okutmak i¢in cocugu senelerce okutmak lazim. Buna atmosfer
olarak da uygun degiliz yani.”
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knowledge of musical notes or learning they sometimes brag about it saying, “"No one can
make the music we make," just because of this suppressed social structure. But they
forget one thing: This happens exactly because of this suppressed social structure, it's not
actually something to brag about. If that kid went to university, to the music academy and
got that learning as well as acquiring that ear for music within the family, then the best
musicians would come from among us. Well, today the most guitarists in Spain are
Gypsies, the Roma people, but they are famous world wide, why? That's that, | told you
before, we cannot see the developed sides of Europe applied here in Turkey. And we
cannot do anything about that, aren't there bright ones among us? We have people out of
this world, they come from real life but they don't find these opportunities. They don't
have something to lean on to, something to trust like "We have our government backing
us, it will give us scholarships, it will give us this and that, we should encourage our kid
to something." For instance, there are no army officers or soldiers from among us. It is
social pressure. Like it's trendy to say these days, "This is neighborhood pressure." The
real neighborhood pressure is right here! Don't look for it anywhere else. The Roma
people have a lot of distress!®* Mustafa, basket-maker

The reason underlying the analysis of the place of social and ethnic ties/network is
based on an understanding of the transfer of jobs the Gypsy community deals
with. | tried to understand how these jobs with certain characteristics are occupied
by the Gypsy community. Is there a continuation on these works in the
community, if so, how they are transferred from one generation to the next, and
especially which networks and connections in the work life are operating in this

process? In order to understand the important points defining this transfer,

52 Gergekten sepetgilik, Romanlar agisindan inceliyosan, belki de Romanlarin igerisinde ¢ok biiyiik
bi sanat. Kimisi der ki mesela miizisyenliktir, tabi 6yle ¢ok oldugu i¢in o, hakketten de basarilidir
Romanlar miizikte, ¢linkii ¢ekirdekten yetisiyo onlar ve miizikte ¢ok farkli bi boyuta geliyolar
clinkii kafalarinda bi kalip yok dikkat edersen, ¢ekirdekten, dyle nota falan pek bilmez bizim
Romanlar. Ama bugiin notis oldugunu sdyleyen, yani ilimle hareket ettigini soyleyen kisiyle,
bizim ¢ekirdekten yetiseni yan yana koy, hemen fark eder. Ciinkii bizimkiler kalipsiz yetisiyolar,
hani bizim sepetgiler kalipsiz yapiyolar ya. Onlar da toplumsal bir kaliba, bir nota bilgisine, bir
ilim bilgisine sahip olmamalarina ragmen, iste o sikistirilmis sosyal yapi yliziinden, bazen
bizimkiler &viiniir bununla, “bizim miizigimizi kimse yapamaz” der ama sunu unutuyolar,
sikigtirilmig bi toplumsal yapi yiiziinden oluyo bu, bu 6viiniilecek bir sey degil aslinda. O ¢ocuk
iniversiteye gitse, konservatuara gitse, o ilmi de alsa, ¢ocuk gene ailesinin yaninda o miizik
kulagim yakalasa, diinyada en biiyiik miizisyenler ¢ikar bizden. Yani bugiin Ispanya’da gitarist
olanlarin ¢ogu Cingene. Roman’dir ama diinyaca {inlidiir adam, neden? O iste, demin sdyledim
ya, Avrupa’nin gelismis yanlarini biz Tiirkiye’de géremiyoruz. Yapacak bir seyimiz de yok, bizim
icimizde akilli insanlar yok mu? Siiper insanlar var, hayatin i¢inden geliyolar ama o imkant
bulamiyolar. Yani okuma imkani bulamiyolar, iiniversite imkani bulamiyolar, hayata bdyle
dayanip giivenecekleri, “ya bizim devletimiz var, bize burs verir, sunu verir, bunu verir,
¢ocugumuzu suna tesvik edelim” Bizde mesela subay ¢ikmaz, bizde asker ¢ikmaz, bu bir sosyal
baskidir, hani mahalle baskis1 diyolar ya bugiin modadir o, asil mahalle baskis1 burda! Yani arama
bagka yerlerde, Romanlarin derdi ¢ok!

68



questions such as “how did you find this job?”, “how did you choose this job?”,
“how did you gain the necessary connections for your work?” are asked. These
networks play an important role to have a job, as well as to find extra works. “The

2

extra work” which means additional to regular ones and usually happens on
special days, such as New Year’s Eve and bairam celebrations offers more
opportunity for musicians and belly-dancers. Social and ethnic ties are also crucial
in order to make and maintain the contacts with factories and other small-scale

scrap-dealers for the scrap-dealers.

These specific ties and networks are placed in the analysis of identity and work
trying to understand whether the self-perception of Gypsy identity is in relation
with the continuation of the specific jobs which have been taken by the
community for generations. In addition to the fact of continuation of jobs for
generations, the question should also cover how it is understood, that is, whether
as something intrinsic to the Gypsy identity or not by the members of the
community themselves. The perception of Izmir Gypsy/Roma should also be
taken into consideration in order to understand how they associate job and identity
when they are talking about their community and its characteristics. In other
words, it should be discussed how valid it is to use the so-called attachment of
“Gypsy nature” and these “Gypsy jobs” as an explanation to the present socio-
economic position of the Gypsy/Roma musician, belly-dancer and scrap-dealer.
Although the differentiation of the self-perceptions in terms of each category will
be analyzed in a detailed way in the section on status/prestige, it is still important
to see how these stereotypes prevailing in defining Gypsy/Roma community are
perceived by the members. The opposition between wage-labor and self-employed
and their attitude towards working as waged-labor is used to understand how they

relate the characteristics of their jobs with their identity.

From my observations and conversations with members of community, | learned

5355 545,

that there are places called “Aboneler Duragi®” and “Miizisyenler Kiraathanesi

> Aboneler Stop is a stop where all ‘abones’are spending their day and working. Abone is an
organizer for belly-dancers.
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which are physically separated and function differently addressing at different
occupations. It was told that the information about these extra works for
musicians or belly dancers are generally found in Musicians Café and Aboneler
Stop. The “ekstra® extra work has much importance among the people; members
of the community and inhabitants of the neighborhood have priority to be
informed and selected for the extras.

4.1.1. Analysis of Continuation of Occupations

It is aimed to figure out how these occupations are transferred from one
generation to next and what kind of social and ethnic networks are effective on the
field of work among Gypsies in this part. The quotations selected are the ones
which include specific concepts characterizing the transfer, such as “continuation

of the occupations”, “social and ethnic networks”.

The quotation which belongs to Osman who is a 31 years-old, male, primary
school graduate musician may be taken as a typical example of how musicians get
involved in music and choose being musician. Most of the musicians whom |
made interviews with have mentioned the guidance and encouragement of the
elder generations, as they have grown up in an atmosphere in which there were

many musicians and singers.

Caner says,

I am a musician; I work as a pianist chanteur. (...) No, well, by myself, how to say this?
We got violin lessons from our teachers in the neighborhood, and then, started to play
keyboard with our own band. Well we try to play all the stringed instruments: violin,
clarinet, kanun, lute. Of course we play them all. Whatever comes to your mind: tomtom,
saz. We learned them all in the neighborhood, yes. With our own skills, I mean most of
our neighborhood is like this, | mean musicians. My brother is a saxophone master
himself. My father was also a musician, may he rest in peace. He was also a music

> Miizisyenler Kahvesi is a functional place both for joy and work for musicians of Tenekeli,
Tepecik.

> ‘Ekstra’ is additional work to regular ones.
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master. Cirpi Village®®. Our grandfather, he also had the music thing but, he was more of

an artisan, | mean he had a grocery store in our neighborhood. But here our father is a

musician, all our lineage, all of our gang are musicians, and good ones, exceptional
57

ones.

Although the children are still encouraged to be a musician, this is not the case for
belly-dancers and scrap-dealers. The differentiation of the self-perceptions
through the different jobs is clear, there are tough life stories including poverty

and violence told by belly-dancers during the field work.

Berrin is a 21 year old, female, illiterate, and belly-dancer, she tells how she
started,

I had nothing in my mind. What can a twelve-year old have in her mind? As long as you
have to. | had to. My father had lung cancer. Excuse me but when I wore the costume,
twelve years old; they were putting cotton pads underneath. For my breasts. (...) Well, I
was really young. My aunt's daughter took me. | wore the costumes. | wasn't keen. The
waiter was taking me by the hand and pulling me up the stage and | was hiding behind the
wardrobe. The men there are drunk, | say, what if they beat me up at the table? Imagine a
kid playing in slides going on stage! But then | got used to it, because we have this in the
family. My aunt's daughter took me, my father got lung cancer, he was in the hospital; my
mom was working back then. She was a belly-dancer, too. (...) And here the
musicianship and they take it from their fathers. Like let's say my son is small now, | say,
I will give him the violin. I am a drummer; | will make him also a drummer. For instance
my mom is a belly-dancer, my daughter too will be one. (...) My mom didn't want me to
become a belly-dancer. Well, she knew the hardships of this profession, it's a nasty job.
(...) my mom was at work when I went to work, when I ran away. My mom left, I
followed suit and | was very young. She didn't see me going to work. First day, she didn't
know that | went. Of course, she went to work, and then | did. After her, my aunt's
daughter took me to work. My mom arrived at night. Together with my sister. They were
having a bite. My mom was crying. And then | showed up. She says to me, 'Where have
you been?' | said that | had gone to work with the man, with my aunt's daughter. Well
how many years ago is that? | was 13, now I'm 21. How long has it been?*®

% Cirp1 K&y, a Gypsy village, well-known for its famous musicians.

" Miizisyenim, kendim piyanist santor olarak calisiyorum. (...)Yok, kendi yani béyle, nasil
diyeyim, mahalledeki hocalarimizdan, keman dersi aldik, ondan sonra, kendi grubumuzla klavye
calmaya bagladik. Biitiin sazlar1 ¢almaya ¢alistyoruz yani, keman, klarnet, kanun, ud. Tabi, hepsini
caliyoruz. Aklina ne gelirse, darbuka, saz. Hepsini de mahallede 6grendik, evet. Kendi becerimizle
yani, zaten bizim mahallemizin ¢ogu hep bdyle yani, miizisyen. Abim kendisi saksafon istadi.
Babam da miizisyendi. O da miizik iistadi, Cirpt Kéy. Dedemiz, onda da miizisyenlik vardi ama o
daha ¢ok boyle esnaf, yani boyle mahallemizde manavi vardi. Burda, ama babamiz miizisyen,
biitiin siilalemiz, biitiin tayfamiz, hepsi miizisyen yani, hepsi de iyi miizisyenler. 1zmir’de sayil
miizisyenlerden.

% “Kafamda baska sey yoktu. On iki yasindaki gocugun kafasinda ne olabilir ki? Mecburiyet

olduktan sonra. Mecburdum. Babam akciger kanseriydi. On iki yasindaki ¢ocuga afedersin,
kostiimiin {istiinii giydigi zaman, alta pamuk konuyodu. Gégiislerinin altma. (...) Iste, ¢ok
kiigiiktim. Halamin kizi aldi beni. Ben kostiimleri giydim. Heves yoktu. Garson beni elimden
tutuyo, sahneye ¢ekiyo, ben gidiyom dolabin arkasina saklaniyom. Adamlar sarhos, ya diyom beni
doverlerse masada? Kaydirak oynarken diisiinsene bi ¢ocugun sahneye ¢iktigini. Ondan sonra
alistim zaten ¢iinkil bizim ailede bunlar var. Halamin kiz1 ald1 beni, babam hastanede yatiyodu
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In the case of belly-dancers, it seems that they are forced to the belly-dancing,
rather than choosing it. This kind of starting stories as it is quoted above is very
common among the belly-dancer women®®. Although they attach the ability to
dance and sing well and being Roma, at that point it is clear that the transmission
of the belly-dancing from mother to daughter is not based on ‘the value ascribed
to the belly-dancing itself’. The emphasis over “innate” characteristics of Roma
could be seen as legitimization of the hard socio-economic conditions. The
important role of the structural obstacles should not be ignored in the analysis of

occupational transmission among Roma.

It should be stated that scrap-dealing is divided into two parts which are capital-
oriented scrap-dealers and garbage-collectors. There are only two interviewees
who have been dealing with the garbage collecting among the collectors. While
capital-oriented scrap-dealing is transferred from one generation to the next,
garbage-collecting is not. Capital-oriented ones buy the garbage from garbage-
collectors and sell it to other firms; their role could be considered as mediators.
On the other hand, there is no continuation on garbage-collecting. One of them
told that he used to work as an apprentice in a coffee shop. After he lost his job,
he had to begin collecting garbage. Garbage collecting has inferior position in the
eyes of Tepecik Roma community. Even in the case of a “superior” position of
scrap-dealing, they emphasize the lack of possibilities or resources which could

have affected their occupational choice.

Aydin is 27, male and high school educated, working as a scrap-dealer notes,

annem calisiyodu o zaman. Annem de oryantaldi. (...) Burda da miizisyenlik, onlarin da
babalarindan geliyo. Mesela simdi benim oglum kiigiik, diyorum ki ben, ogluma keman vericem.
Ben davulcuyum, oglumu da davulcu yapicam. Mesela benim annem oryantal, benim kizim da
oryantal olsun. (...)Benim annem istemedi oryantal olmamu. Iste benim annem biliyodu bu isin
zorluklarini, bu is ¢irkin. Annem isteydi ben ise gittigimde, kagtigimda. Annem gitti annemin
arkasindan ben gittim ve ¢ok kiigiiktiim. Yani annem gitti ben arkasindan gittim. Bilmiyodu
gittigimi. Annem gece geldi. Ablamla ikisi geldi. Yemek yiyolar. Annem agliyodu. Ben geldim
bana nerdesin sen? Dedim adamla ige gittim, halamimn kiziyla. Bundan iste ka¢ sene 6nce? 13
yasindaydim, simdi 21 yagindayim. Kag sene olmus?

> The relation between belly-dancing and Roma identity will be discussed in the next section of
prestige/status.
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First of all, my father, his family, they are all scrap-dealers. | mean, his lineage, his whole
family, siblings, friends and acquaintances, his close circle, they are all scrap-dealers.
And there was no option for us to become something else. Like the musicians, when we
met them a while ago, all of their kids will become musicians. | very much wanted to
study, but I couldn’t manage in any way.®

It seems like transfer of certain occupations within the community is still valid
with the exception of some of the jobs which are known as “traditional Roma
jobs”. Traditional ones are mainly based on a craft which is about to disappear. It
can be seen in the example of basket-makers. Mustafa is one of them, 48 years-
old, primary school educated and working as a basket-maker in Tepecik, lzmir.
As it is discussed in the previous chapter, some of their traditional work has

disappeared as a result of the changes in market structure.

He says,

Here is the thing: 95% are the Roma people. And now you'll say ‘what's this 5%, bro?'
They are the bosses who find the money for the Roma people's business. Let's put it this
way: deduct that 5% and who do the job is 100% Roma people. | haven't seen even one
single basket maker who is not from Roma people. There is none. Only the Roma people.
Roma people are the basket makers. Look, I'm 48 years old; my father was a basket
maker, my grandfather too. | haven't seen any basket makers from those people that we
call in our language Gaco, whom we consider as non-Roma people. But | wouldn't know
if there was, since I haven't seen any. (...) As far as [ know, my father, my grandfather,
who was a violinist at the same time, and my great grand father; I remember up to that
point. | asked the relatives. No one knows before that. But a basket maker doesn’t come
about so easily. You can make baskets every now and then, but to make it a profession
and to earn money from it! If we do it for one more generation, it will be the 5"
generation. Let's say that it's 60 years on average, it makes 300 years that we have basket
makers in our lineage. It may go even further than the time of the Ottomans' collapse. It
comes down from that generation. For instance; there were some relatives of ours, who
were also basket makers. If | think of it, 30% of my lineage is basket makers. The rest of
it has become either musicians or workers.®*

%0Oncelikle simdi babamlar hepsi, siilalece hurdaci. Siilalesi dyle yani, biitiin ailesi, kardesleri, esi
dostu, yakin cevresi hepsi hurdaci. Bizim de baska bi sey olma imkanimiz yoktu. Nasil
miizisyenler, biraz dnce goriistiiglimiizde, ¢ocuklar1 hepsi miizisyen olucak. Ben ¢ok okumak
istedim ama beceremedim bi tiirlii.

%1 Simdi s6yle, yiizde 95 Roman, abi diycen bu bes noluyo, bunlar Romanlarm o islerine yariyacak
paray: bulan patronlar. Yani soyle diyelim, o yilizde besi ¢ikaralim, yiizde yliz hepsi Romanlar
yapiyo. Ben bi tane Roman olmayan sepet¢i gormedim. Yok yani. Sadece Romanlar. Sepetgiligi
Romanlar yapar, ben gérmedim bak ben 48 yasindayim, benim babam da sepet¢iydi, dedem de
sepetciydi, ben bize gore, bizim dilimize gore, Gaco dedigimiz, yani Roman dis1 diisiindiiglimiiz
insanlardan ben sepetci gormedim. Ama var m1 bilmem, gérmedigim igin. (...) Benim bildigim,
iste babam, dedem, dedem aynmi anda kemanciyd: da, bi de iste, dedemin babasi, oraya kadar
hatirliyorum ben, sora sora akrabalardan, ondan sonra bilen yok. Ama bi sepetci kolay kolay
yetismez, arada yaparsin sepet de fakat bunu meslek haline getirmek ve bundan para kazanmak
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It can be concluded that there is a clear continuation of certain occupation
categories among the members of the Gypsy community from Tepecik/ lzmir.
However, the stories including how they started to work or how they chose to be
scrap-dealers, belly-dancers or musicians differ for each job. In addition to family
background and historical past of Tepecik Roma community that provide keeping
these occupational concentrations in the new coming generations, what other
mechanisms have been effective in producing and reproducing that particular

concentration should be found out.

4.1.2. Ethnic and Social Networks

Before analyzing ethnic and social networks experienced in Tepecik, what they
refer to should be detailed. Ethnic and social networks are defined on the basis of
family relations, neighborhood, friendship and being Roma in the case of Tepecik
Roma. Moreover, it should not be ignored that Tepecik, Tenekeli could be
considered as a rather homogenous town quarter. As a matter of fact, it turned to
“locality” and it provides a relatively isolated position both physically and
socially. In this context, it is asked how they managed to keep these jobs and find
necessary contacts and what kind of a function do social and ethnic networks have
and whether these networks have affected continuation and concentration. How

do they find extra works or connections?

There is a kind of system for women who work as singers or belly-dancers in the
neighborhood. A singer or a belly-dancer woman does not find her work on her
own, instead; there are men who are called ‘abone’. Abone works somehow as an
organizer. He finds work places and extra works via his networks. He is Roma
and mostly from the neighborhood. Abone is responsible for the woman as she is

dancing or singing at the places, such as rural/urban weddings, casinos, night

i¢in, yani ben eger dedemden sonra bi kusak daha yaparsam 5 kusaktir. Yani ortalama 60 yildan
olsa, 300 yildir bizim kusakta sepet¢i var. Belki bu Osmanli’nin yikilma tarihinden ¢ok ¢ok
evveline gidiyo. O kusaktan geliyo, mesela bizim akrabalar da var. Onlar da sepetg¢iydi, benim
bildigim siilalem, bi diisiiniirsem yilizde otuz sepet¢i, geri kalanlarin kimisi miizisyen kimisi ig¢i
oldu.
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clubs (pavyons) or kadmn sazlari®. He informs women and checks if they are
available or not for each program/night. He generally takes from five to ten
women into his car and drives them to the places and come back. He is paid
twenty lira for his duty. Abone people also have a “stop” where they spend the
daytime together and organize the works and women. It is called Aboneler
Duragi/Abone Stop. Belly-dancers and female singers are the only ones who have

guides like this. This is not the case for musicians and scrap-dealers.
Fatma and Didem describe the abone system,

No. There are subscribers. Our driver... He sets things up, comes to the girls, asks 'Sis,
are you free, are you working or not?' ‘No son, I'm not working.' "'Then come with me, sis.’
Before, there were managers, now there are subscribers. The places we go are far away.
We go long distances. From here, for instance, to Alasehir, it takes two and a half hours.
But when you go with the driver, your business is more secure. When you're done, you
can get into your car and go home. When you go on tour, like to Bodrum, a far away
place, you can stay the night at a pension. Then you can go without the driver and stay
there. .) They are Roma people, too. They are the people of your neighborhood. And
those bosses are usually Kurds. (...) No. Roma people don't do that. They anyways go
back and forth with subscribers and neighborhood boys. Our neighborhood kid is already
at the casino. When a boss and a belly dancer have an affair, first of all our subscriber
doesn't agree to that. Right at that point, we leave. How many people are we there? 5,
right... And the subscriber himself makes it 6. We, that gang quit the job immediately
that night and don't go. Sure, of course... He never lets a word passed out at us. Let's say
a girl doesn't bring in any money or the boss doesn't give the daily wage, the subscriber
goes in and has a chat with him saying, ' Why don't you give the the daily wage; it's her
first night. She can make good money afterwards.' He defends her, you know. %

62 Kadin sazlar1 is an old entertainment in which only musician and belly-dancer women and
young boys are allowed to participate in the rural areas.

83 Aboneler var. Soforiimiiz. Sofor isleri ayarlar, kizlara gelip “Abla bos musun, ¢alistyo musun,
calismiyo musun?” der. “Yok, oglum, calismiyorum.” “O zaman abla benle gel.” Onceden
menajerler vardi, simdi aboneler var. Bizim gidecegimiz yerler uzak. Uzak yola gidiyoruz. Burdan
mesela bi Alasehir, iki buguk ii¢ saat tutuyo. Ama soforle gittiginde isin daha garantide, isin
bittiginde arabana binip evine gelebilirsin. Tura ¢iktiginda, bi Bodrum bdyle uzak bi yere yani,
orda yatili kalabiliyosun yani, pansiyonda. O zaman sofor olmadan gidebiliyosun kalabiliyosun.
(Aboneler) de Roman, onlar da bizin mahallenin insani. O patronlar da ¢ogunlukla Kiirt oluyo.
(...) Romanlar (ahlaksizlik) yapmiyo, zaten aboneyle, mahalle ¢ocuguyla gidip geliyo. Biz hig,
mahalle ¢ocugumuz zaten gazinoda, simdi bi patronla bi insan beraber oldugu zaman bizim
abonemiz ilk basta izin vermez, hemen oldugu gibi, kag kisiyiz biz? 5 kisiyiz, di mi bi de abone 6,
oldugu gibi o araba o gece isi birakir, gitmeyiz yani. Tabi, tabi. Kesinlikle laf soyletmez. Hani
simdi para ¢ikaramadi bi kiz diyelim, yevmiye vermedi (patron) diyelim, girer igeri konusur, girer
yani. “Neden yevmiye vermedin, bu kizin ilk gecesi yani. Yarin &biir giin iyi para g¢ikarir.”
Savunuyo yani.
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As respondents mentioned, there is another work environment different from
musicians’ or scrap-dealers’ which implies gender differentiation. Being belly-
dancer as a woman is needed to be kept under surveillance and protection
implying control, organization and chastity. They are seen as purity of men.
Woman as the belly-dancer and man as the abone refer to division of labor in the
belly-dancing. Belly-dancing is unique on this issue since others do not have a
company like this, even when musicians have mediators for extras, they are male.
The network between the bosses of the work places and the abone himself makes
him work as a manager who organizes who is going to dance, in which places and
for how long. Moreover there is another system which is similar to abone system
in the music sector of Gypsy community in Tenekeli. Musician network serves to
find their jobs and extra works via social and ethnic ties, as well as at the place

“Miizisyenler Kiraathanesi’ that | mentioned above.

As Nedim explains the function of “Miizisyenler Kirathanesi”,

Well, like I told you, we have the Musicians' Café. Mostly, the work comes there. Did
you ask how the extras come about? Well, everyone has a circle of his own. Let's say that
you're my friend, we've met now. A month from now you call me and say, ‘N, | need this
and this and this; I need five people.' I okey everything with you, go up to the café and
who else is there, my friends, people I like, who is there, this and that. That's how the
extras come about, got it? Some have friends working for their band. That means that they
don't take anyone in besides those. But of course in Tepecik... We have friends in
Ikicesmelik too. Musician friends. Mostly the extras go up there, not here. (...) Yeah,
yeah. Asmali Café is there. We have friends from there as well. Of course, it's to my
advantage that my father is also a musician. Look, for instance, I didn't have any work for
Friday and Saturday. Yesterday, my father called and said we're going to work this Friday
and Saturday.®*

® Ya simdi, dedim ya, bizde “miizisyenler kahvesi” var. Cogunlukla isler oraya gelir. Sizin
dediginiz de bu ekstralar nasil geliyo dediniz di mi? Ya iste herkesin kendine gore disarida bi
gevresi var. Simdi mesela sen benim arkadagimsin, biz seninle simdi tanistik bi ay sonra sen beni
aradin dedin ki N. bana bu bu bu lazim, bes kisi lazim. Ben senle okeyliyorum her seyi, ¢ikiyorum
kahveye mesela, kim var, sevdigim arkadaslarimi, kim var su var bu var, bu ekstralar genellikle
boyle olusuyo yani anladin mi1? Kiminin kendi gruplarinda ¢alisan arkadaslari var, yani kendi grup
haricinde adam almazlar ise. Ama tabi Tepecik’teyse, bizim bu Ikicesmelik’te de bizim
arkadaslarimiz var. Miizisyen arkadaslarimiz. Cogunlukla ekstralar oraya gidiyo, buraya gelmiyo.
Asmal1 kahve orda. Ordan da var arkadaglarimiz. E benim tabi babamin da miizisyen olmasi
yararima. Bak mesela benim Cuma cumartesi isim yoktu, diin babam aradi, ise gitcez dedi bu
Cuma cumartesi.
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Although ethnic and social ties are significant for continuation of scrap-dealing,
there is no particular visible place for scrap-dealers, as in the cases of musicians or
belly-dancers. There are old and desolate buildings functioning as ‘stores’ for

scrap-dealers, and used in common by work partners.

In order to understand the relation between persistence of occupations in Roma
community and the role of social and ethnic ties/networks, the concept of ‘social
capital’ could be used. It is “aggregate of the actual or potential resources which
are linked to possession of a durable network of more or less institutionalized
relationships of mutual acquaintance and recognition —or in other words, to
membership in a group- which provides each of its members with the backing of
the collectivity-owned capital, a ‘credential’ which entitles them to credit, in the
various senses of the word. (Bourdieu, 1986: 249) In the case of Tepecik,
Aboneler Duragi or Miizisyenler Kiraathanesi operate as important places
organizing and distributing the possible jobs amongst the members of community.
Social network here is closely attached to ethnic network and implies intense
solidarity. The ways of transferring occupations from one generation to the next,
as well as sustaining them through certain networks and connections could be
considered as the transfer of the social capital in Tepecik. Social capital is re-
conceptualized in two types by Wacquant as formal and informal. While informal
social capital refers to “resourceful social ties based on interpersonal networks of
exchange, trust and obligations”, formal one is defined as “ties (positive or
negative, desired or not) anchored in formal organizations to which one
participates as member, client or ward.” (Wacquant, 1998:28, in Ozen, 2008:67)
Social capital for Tepecik community seems to fit to informal one, rather than

formal, if neighborhood, family and friendship relations are considered.

Bourdieu sees the reproduction of the capitals through generations even more vital

than the struggle for the accumulation of capital. (Calhoun, et. al. Bora, 2007:

107) The absolute necessity of producing and reproducing capital in every

generation is also seen in Gypsy community in Tenekeli. Dealing with the same

job for generations and transfer of the necessary occupational knowledge provide
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the members of community to be privileged in that area. It is clearly seen that
concentration on specific occupations through the transformation of the social
capital provides employment, job security, job guarantee and the transfer of
network, experience and information. If it is analyzed as ethnic economy® in
which ethnic strategies operates, the internal solidarity of an ethnic group is often
described as the main resource for mobilizing resources and overcoming the
obstacles at all levels of economic development. For instance, ethnic networks
could provide information about markets, regulations and suppliers or capital can
be raised through ethnic channels. Although these can be considered as reflections
of solidarity to that point, it could also refer to the work force recruited among
members of that ethnic group who are considered loyal, and willing to work for
low wages and under poor conditions. It could also be seen among Tepecik
Gypsies who work as unsecured, low-paid and unguaranteed through the ethnic
and social ties.

On the other hand, closed occupational structure also refers to obstacles which has
limited their work life and led to exclusion of the members from the other
working possibilities. Alejandro Portes asserts that the concept of social capital is
tended to be conceptualized positively that ignores possible weakness of the term
with references to ‘not-so-desirable consequences of sociability’. (Portes, 1998:4)
He uses the term of ‘bounded solidarity’ which means ‘identification with one’s
own group, sect or community’ as a source of social capital. It refers to certain
experiences of one, as a result of being member of his own group, sect or
community. Unless it is perceived from fatalistic perspective which may result in
strict identification of individuals with their group or community, it could be
helpful to understand how life in Tepecik with its cultural, economic and social

implications is experienced by members of it and has been influential on identity

% Gypsies and their ethnic niches are open to discussion. In the case of Tepecik, they are definitely
not the only one group working in each sector. Kurdish musicians has tendency in working “Tiirkii
Bars”, scrap-dealers mention the long-lasting success of the group of “Nigdeliler”, or belly-
dancers stress discriminatory attitudes of Gorgio belly-dancers while they are working. In other
words, rather than forming a homogenous ethnic niche in the labor market, there is a tendency
among Tepecik Gypsy community to concentrate on certain occupations.
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formation. In the case of Tepecik, the two-sidedness of continuation refers to
bounded solidarity; on the one hand this makes community members advantaged
as a result of intense solidarity among the members, on the other it leads to a

restriction of other chances.

In Bourdieu’s analysis of capitals, social capital is always assessed with the

3

cultural and economic capital. As he argues: “...although it is relatively
irreducible to the economic and cultural capital possessed by a given agent, or
even by the whole set of agents to whom he is connected, social capital is never
completely independent of it...” (Bourdieu, 1986:249) In other words, the stress
on social capital to understand persistence of occupations of Roma should not
ignore the role of economic and cultural capitals. As in the case of educational
attitudes, current socio-economic position of Roma could be described in terms of

different mechanisms, operating differently and relationally at the same time.

4.1.3. Choosing Work Partner

Another important point underlying all three work groups is their preference on
working with Roma whom s/he is known by them. They have the same attitude
towards non-Roma, who is Gorgio® and Kurdish people. There are several
dynamics affecting this choice: “the feeling of trust to their own people”, i.e. the
sense of community is commonly emphasized during the meetings. Any person
from outside is seen as unable to understand their mentality, and their way of
living by the members of the community. Although relation between Roma and
non-Roma is constructed organically on the basis of the work, they choose their
work partners mostly from their close circuit which is based on kinship and

neighborhood relationships.

The relation with outsiders based on work differs in terms of the particular

occupation. Musicians evaluate working with Gorgio musicians on the basis of

% Gorgio, which is Gaco in Turkish, is a word in Romany for describing non-Roma. What it refers
is not always clear. The criteria for calling one as Gorgio could be variable in terms of religion,
ethnic back ground, or language. For instance, Turks are Gorgios in the eyes of Tepecik Roma but
Kurds are called as ‘villager’.

79



learning “the way” which implies how to behave, how to act, how to play and
work, while they are with strangers outside of the neighborhood. They prefer to
work with their own people since they feel comfortable and safe; they perceive the
other work environments with Gorgio as an advantage on the basis of their

benefits and interests.

Nedim tells the difference between working with his own people and strangers,

We work as a band. We are five people there. There is one tomtom player, one violinist,
one kanun player, one soprano saxophonist and I. All our own people... There are no
strangers among us. (Upon being asked if they work with strangers) | did. Two years ago
at a mall in Balcova. For two years, | kept going to M. When | worked there, | worked
with strangers, with people | never knew, we had just met. If you look at it, working with
your own people is nice, but working with people from outside is more different. | mean,
when you work with your own people, they are the people you know. You're comfortable
in everything. I mean, even if something out-of-the-ordinary happens, you don't hesitate,
because the ones around you are not strangers. But when you work with strangers, there
might be a song you don't know, an incident in which you don't know something, you
can't ask, you get shy. 'How was this?' and stuff. The good thing about that is that you
understand more about how to sit and stuff, you know better then. I mean, what if
something you do stick out? Anyways, if you don't know about these, you can't work
outside with strangers. You can't make money. First you'll shut up, stay out of things and
talk when is expected of you. If you jump to every conversation when it's not your turn to
talk; if you act on the stage like "You don't play; I'll play! then you cannot find work
outside and you come to your own people. I mean maybe your own people don't fancy
each other but they got your back. When it comes to work issues, everyone backs each
other and hold on to one another.®’

On the other hand, scrap-dealers emphasize the importance of trust in their job.
Regardless of the ethnic background of the other side, they mention the

importance of being trusted and honest in the scrap-dealing since it is ‘commerce’

67 Grupea ¢alisiyoz. Bes kisiyiz orda biz. Bi darbukaci var, bi keman bi kanun, saksafon soprano,
bir de ben. Hep mahalle insan1. Yabanci yok aramizda. (Yabancilarla) Calistim. iki seneden M.ye
gidip geliyodum. Orda calisirken yabancilarla ¢alistyodum, hi¢ tanimadigim insanlarla
calistyodum, yeni tanigmistik. Ama ona bakarsan mahalle insaniyla da calismak giizel ama
disaridaki insanla calismak daha farkli. Ya simdi mahalle insaniyla ¢alistigin zaman, bildigin
tanidigin insan. Her konuda rahatsin yani. Yani bilmedigin bi sey bile olsa bi tereddiitte degilsin.
Yaninda ¢iinkii yabanci insan yok. Ama simdi yabanciyla ¢alistigin zaman bilmedigin bi sarki
olur, olur ya, bilmedigin bi pozisyon olur, soramazsin yani utanirsin. Bu nasildi falan. Onun da
giizelligi iste, oturmasini kalkmasini daha iyi anliyosun, daha iyi biliyosun. Yani yaptigin bi
hareket goze batar m1 batmaz mi. Zaten bunlari bilmedin mi disarida yabancilarla ¢alisamazsin.
Ekmek yiyemezsin. Ilk once agzim kapatican, hi¢ bi seye karigmiycan sana soz diiserse
konusucan. Sana s6z diismeden herkesin lafina atladin mi, sahnede siz ¢almaymn ben g¢alayim
yaptn mu digarida ekmek bulamazsin, gelirsin mahalle insanina. Yani burda, belki mahalle
insanlar1 birbirini sevmez ama kollar, bu is konularinda herkes birbirini kollar, daha ¢ok birbirini
tutar.
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which primarily depends on the feeling of trust. It does not mean that scrap-
dealers treat equally to Gorgio and Roma in work issue, but even though they
prefer Roma as the work-partner, their work ethic covers other people who are not
Gypsy, in a more equal way than musicians and belly-dancers’ do. When they are
asked to define the characteristics of a successful scrap-dealer, being honest and
reliable is emphasized frequently. According to scrap-dealers, there is not much
difference between a Gypsy scrap-dealer and a non-Gypsy scrap-dealer, which

shows that scrap-dealing, is not a significant marker in identity definition.

Kemal notes,

Now, there are some places where you work regularly. As long as you don't do them
wrong, the guy calls you or let's say we don't have goods now, then we jump into our car
and go to our places in the morning. We check if there are goods or not, if so we buy
them. Sometimes it's the case that we cannot make it to some places, or don't stop by. If
we have something good going on, the guy gives us a call and we go get our goods. Our
money we get in cash in the steelyard. You go to the steelyard and get the worth of your
goods right there. There is no going back and forth.

In addition to the close circuit of ethnic and social ties, there are other dynamics
for scrap-dealers in finding the necessary network. As a result of they are working
as capital-oriented scrap-dealing; they have more connected to outsiders who are
factory-owners, shop-owners, other scrap-dealers or garbage-collectors. As this
circle of contacts become broader during the years spendt in the work, it results in
maximization of the profit. Although they generally have family-work partners,
they have close ties with outsiders as well. It could be stated that scrap-dealing
requires more face-to-face relations; but on the other hand, musicians and belly-
dancers have mediators. Besides not perceiving scrap-dealing as a key marker for

Roma identity, through working, their identity tends to be rasped in some sense.

Aydin says,

%8 Simdi, o isler, devaml calistigin yerler oluyo, o yerlere de yanlis yapmadigin siirece, adam sana
telefon aciyo, veya da biz kendimiz her giin malimiz yok diyelim simdi, su an bizim malimiz
olmasa, biz arabamiza biniyoz sabah biitlin yerlerimizi dolagiyoz. Mal var m1 yok mu diye kontrol
ediyoz varsa mal aliyoz. Kimi zaman yetisemedigimiz yerler oluyo, mesela ugramadigimiz yerler
oluyo, eger iyi bi ¢alismamiz varsa adamla o bize telefon agiyo, ¢agirtyo bizi, gidiyoz malimizi
altyoz, paramiz1 kes para, kantara giriyo kantarda hemen parani, bugiin git yarin git yok.
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We work with partners. Remember the guy from before? We are partners. Actually they
can be considered our relatives; one is the brother of A, the other of K, one of them is my
brother, we are all like brothers. (Upon being asked how they choose their partners)
Everyone has a specific subject. My bro and I, our job is packages, they do the textile
goods, or | don't know, the metal goods. The rest of the profit is gathered together. (Upon
the question if they would prefer people from outside) No, no. No way with people from
outside! Cos we don't know them. You never know in this business. For instance, | count
the goods and put them in the truck. Sometimes we don't count. And let's say A person is
a stranger. | count for him, and the truck leaves. But his eyes are on the truck. Let's say
there are 5000 goods in the truck; A says 4000. How am I gonna know? Or he says 4500
and pockets the 500. You have to build trust here. Say that | know A, I trust him and tell
him to take the goods somewhere and | go off to do another job. | send A to the customer,
and | take another truck load of goods ang go off to Manisa to sell them. How am | gonna
know hat he has done, how much he has done? You can't really trust the outsiders, either.
We don't know them. Eventually it's money business. It's like that. (Upon being asked
how they have got to know the factories that they are currently working with) Over time.
It develops over time through recommendations. Say, I'm selling to you; you recommend
A; A recommends K. That's how it develops. Twenty years ago, when we first started, we
didn't have such a circle. While selling to a few places, over time our circle grew.®

The effect of discrimination which they have been exposed to should not be
ignored while the preference on working with their own people is considered.
While the members of the community sublimate their own people and decry the
strangers on the basis of experiences; it could also result in shaping identity, i.e.
self-identification which is based on the perception of the other side, describing
and comparing with themselves at the same time. This self-identification reflects
itself also in the work, in the cases of attempts to break the closed circle of
occupations through other job opportunities. Besides being discriminated
specifically with the neighborhood they live, i.e. the place they live is identified as
Roma; exclusion is more than a spatial one. One interviewee emphasizes below

the labeling of outsiders’ both in private sector and public one.

% Ortakli galistyoruz. Deminki arkadas var ya, 5 ortagiz biz. Ya akrabalarimiz sayilir hepsi, biri
birisi A.nin biladeri, biri K.nin biladeri, ya hepimiz bi kardes gibi. Yok, yok. Mahallenin disindan
olmaz. E tanimiyoz ya, bu islerde belli olmuyo yani, mesela ben simdi kamyona saydim da attim
mali, bazen saymiyoz, gidiyoz diyelim ki ben buradan, A. yabanci mesela, ben saydim A.ya
kamyonu burdan gitti, bitti, A.nin gézii orda, kag tane ¢ikt1 A.? Kamyonda diyelim 5000 tane var,
A. dedi 4000 tane. Ben nerden anliycam onu? Veya 4500 dedi, 500 tanesini cebe indirdi. Burda bi
giiven saglamak yani. Ben A.y1 taniyorum, A.ye giiveniyom, mesela git ver bunlart diyom. Ben
gidiyom bagka ise. Mesela A.y1 gonderiyom miisterinin yanina, ben bi kamyon daha atiyom
gidiyom Manisa’ya mal satmaya. E ben nasil anliycam A.nin ne kadar yaptigini, kag tane
yaptigini. Mahalle disindakilere de pek giivenilmiyo. Bilmiyoz, tanimiyoz daha dogrusu, sonugta
para isi bu. Boyle yani. (Calistigimiz fabrikalari nasil tanidiniz sorusu lizerine) Zamanla ya.
Zamanla gelistire gelistire, tavsiye iizerine, mesela sana satiyoz daha evvelden, sen A.y1 tavsiye
ediyon, A. K.y1 tavsiye ediyo. Oyle dyle gelisiyo. Yirmi sene dnce tabi, ilk bagladigimizda bu
kadar ¢cevremiz yoktu. Bi kag tane yere verirken, zaman zaman zaman agildi ¢cevremiz.
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Aydin notes,

You don't have this outside. | share everything with him (referring to Kemal). But you
can't do that with a stranger. | don't know him anyways, man. If you're partners with that
stranger, | invite him home even when we eat olives or onions. | say 'Let's eat together.'
But the stranger doesn't think of that. That's why we don't do business with the others. He
doesn't care about you but his money. If you go to sleep hungry he says 'l don't care.' But
the people here aren't like that. Whether he's your partner or friend from the
neighborhood, he doesn't think like that, he always tries to help. (upon being asked if he's
ever applied for a job and been turned down) Well, after I'd come back from the army, |
didn't think of doing this business, before | started doing it. But when | see it didn't work,
| went back to this business. But | have a memory from an Argelik service. | mean the
sales subsidiary. | was looking up at the yellow pages; | found it there and called the guy.
It was located in Cankaya. | said, 'Good day brother, you are looking to hire, | saw your
ad.' 'Yes,' he said, 'where did you graduate from?' | said that 'I'm a middle-school
graduate. | need a job urgently.' He said, 'We urgently need a worker." And | said," well,
can you tell me where you're located?' And he said, "Where do you live?... We've found
someone, bro!" and hung up on me. It was so degrading that he hang up the phone when
he heard that | was from Tepecik. A lot of people like me are isolated like this, we can't
work in governmental or state offices, for instance. And why can't we work at such
places? We can't work there because we don't study at school. We have friends who went
to school. Even they get a secondary treatment there. (...) Because they are from the
Roma people. | mean, they have left such an impression with people, I mean the Roma
people. Actually, I feel like... (...) I mean... How should I tell you this? Did he think of
me as a thief or that | would steal? 'He would do me wrong, steals or whatever.' From that
angle. | don't know what he thought of me, but this's what I think. "

This quotation is important since while emphasizing on Tepecik Roma’s
preference on working with people from their own community, discrimination

should not be ignored. These two processes are tied to each other. As they are

"% Bi de disarida sey yok, ben simdi bunla (K’y1 kastediyor.) her seyimi paylagirim. Ama disaridaki
adamla paylagamiyosun. Tanimiyom ki zaten disaridaki insan1 ya. Ciinkii simdi digaridaki adamla
ortaksan, bizim evde zeytin de kirsan sogan da yesek onu, ¢agiririm onu gel beraber yiyelim ama
disaridaki adam bunu diisiinmez. Biz de onlan baskalariyla is yapmiyoz. Seni diisiinmez disaridaki
adam, bakar parasina. Ya sen ag yatsan disaridaki insan bana ne der ya, ama buradaki insanlar yle
degil. Ortagin da olsa dyle diislinmez normalde mahalle arkadasin da olsa dyle diisiinmez, hep yani
yardimcit olmaya calisir. Simdi ben askerden dondiikten sonra bu ige girmeden yapmay1
diistinmiityodum agikgasi bu isleri. Baktim ki olmuyo bu islere dondiim. Ama bi anim var yani, bi
Arcelik servisi. Yani satici bayi. Gazete ilanlarina bakiyodum, orda buldum, adama telefon agtim.
Cankaya’daydi bu yer. Hayirl isler abi dedim iste ig¢i lazimmus size, ilaninizi okudum. “Evet”
dedi “abim” dedi “ne mezunusun” dedi ben dedim ortaokul mezunuyum. Hemen dedim ¢ok acil
ise ihtiyacim var. “Bizim” dedi “cok acil ig¢iye ihtiyacimiz var” dedi. Peki dedim sizi yerinizi
6greneyim nerdesiniz dedim. “Sen” dedi “nerde oturuyosun” dedi. “Abicim biz ig¢i bulduk” dedi
adam suratima kapatti telefonu. Tepecik’i duyunca yiiziime kapamasi telefonu ¢ok asagilayici bi
olaydi yani. Benim gibi ¢ogu insan da bdyle dislaniyo, mesela devlette kamuda galisgamiyoruz. O
da neden ¢aligamiyoruz? Okumadigimiz i¢in ¢alisamiyoruz. Calismis olan arkadaglarimiz var.
Onlar da orada bile ikinci sinif muamele goriiyolar. (...) Roman olduklar1 i¢in. Yani dyle bi,
insanlarin goziinde dyle bi sey birakmislar ki yani Romanlar igin. Aslinda gelip boyle. (...) Yani.
Nasil sdyliyim sana bunu. Hirsiz géziiyle mi gordii beni, bize bi hirsizlik yapar goziiyle mi gordii?
Yamuk yapar, galar falan, neyse. Oyle bi gozle. Bilmiyorum nasil bi gézle baktigini bana ama
benim diisiincem dyleydi yani.
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excluded for the reason of unqualified, uneducated or even as a result of common
stereotypes, it forces community to a more closed and suppressed structure. The
relation between these two is highly open to production and reproduction of the
situation of Roma. In other words, statements of the interviewees stressing over
their preference on partners from their own community should not be interpreted

independent from structural dynamics forcing them into a closed circle.

Concentration on certain occupations, tendencies toward keeping and sustaining
them through strategies in education and choosing work partners from one’s own
community seem to be special practices of Tepecik Roma in their work life.
However, Gypsy/Roma is not the only community which uses these kinds of
strategies to maintain its economic position, and then the question should be
addressed in a way that whether and how these strategies relate to Gypsy identity.
It seems that these practical strategies may indicate identifications of non-Roma
who is not merciful and stranger to life experiences of Roma. While Bourdieu
refers to ‘practical strategy’, his aim is to analyze its function in reproducing the
objective patterns. He argues that by the help of practical strategies one can make
contribution to the reproduction of objective conditions, even if he is not aware of
them or does not choose them. In the case of Tepecik, these strategies of a Roma
person may lead to reproduction of his occupational position as musician, belly-
dancer and scrap-dealer. Continuation of close circuit also implies characteristic
improvisation and long-lasting dispositions. The concept of ‘habitus’ should be

mentioned in this context.

The concept of “habitus” is defined by Bourdieu as the “pattern of
unconsciousness preferences, classificatory schemas and taken-for granted
choices which differ between groups and classes and distinguish them one from
the other, are relevant to an understanding of the ways in which sub-cultures pass
on practices and beliefs.” (Bourdieu, 1984:221, in Ozen, 2008:62) In the case of
Gypsy community and its niche in the market, the importance of habitus could be
seen in the reciprocal nature of relation between the dispositions that they possess

and their socio-economic position. Although the concept of habitus is not defined
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particularly in occupational positions, this close circuit of work life determined by
certain dispositions and strategies could be defined as ‘work habitus’.
Continuation of specific work categories and tendency to choose a work partner
who is known as a member of community and habitant of neighborhood could be
evaluated as a reflection of the habitus which a Gypsy from Tenekeli experiences.
It shows similarity to the case of Kabyle through which Bourdieu tries to describe
“economic habitus” in terms of experiences on the individual level. He shows
how economic conditions are effective in changing the system of beliefs and
expectations of various social classes by telling the story of a Kabyle cook and his
encountering of new economic logic. It is important since it offers a “picture of
economic topography of a society and ‘knowing one’s place’ in it. (Grenfell,
2004:119) Story of cook refers to ‘process of acquisition of a certain economic
habitus.” While Tepecik community, - except from the groups’ whose
occupational zone is about to disappear, has not been exposed to radical changes
as in the case of Kabyle whose agricultural activities are transformed to waged
work, persistence of occupational zones on the basis of a closed circuit of ethnic
and social ties may be evaluated through their work habitus. Although “work
habitus” is interlinked to “economic habitus”, economic habitus seems a broad

concept to analyze Tepecik Gypsy case.

Although Bourdieu does not focus solely on ethnic identity, it may be interpreted
through his perspective. Seeing how Gypsy identity formation is open to
influences of economic conditions and reproduces certain strategies and
dispositions reciprocally, “self-understanding and social location” could be
discussed as an alternative to the term identity. Brubaker argues that it is a

5571,

“dispositional term that designates what might be called “situated subjectivity”'":

one’s sense of who one is, of one’s social location, and of how (given the first

! Dispositional analyses of ‘identity’ - drawing on Bourdieu’s theory of practice - have attempted
to transcend this gap, by pointing to the situated subjectivity that derives from social location and
its associated habitus. Such accounts attempt to indicate the limits of reflexivity, and the grounding
of the symbolic construction of identity in tacit social practice. (Bottero, Wendy, University of
Manchester,
http://www.allacademic.com/meta/p_mla_apa_research_citation/0/9/7/1/1/p97111_index.html
available at, 2008, september)
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two) one is prepared to act. As a dispositional term, it belongs to “sens pratique”,
the practical sense, by Bourdieu, -at once emotional and cognitive- that persons
have of themselves and their social worlds.” (Brubaker, 2000:17) In other words,
self-understanding and social-locatedness should be in relation to each other. Self-
understanding lacks the reifying connotations of identity. Yet it is not restricted to
situations of flux and instability. While self-understandings may vary across time
and across persons, they may also be stable. Identity implies sameness across time
or persons, self-understanding, by contrast, has no privileged connection with
sameness or difference. However, the concept of self-understanding seems to have
limitations: Firstly, it is subjective, as a result ignores “others’ understandings,
even though external categorizations, identifications, and representations may be
decisive in determining how one is regarded and treated by others, in shaping
one’s own understanding of oneself.” Secondly, it underlies cognitive awareness,
as a result it misses the cases in which self-understanding is stimulated or
determined. And thirdly, it is not able to capture ‘objectivity’ or the role of
objective conditions. (Brubaker, 2000) The necessity of the discussion on identity
versus self-understanding and social locatedness lies on a more proper analysis of
the process of identification. While analyzing the limitedness of occupational
zones, it is important to understand how it is related to identity formation and
particularly in which ways that structure leads to the crystallization of Gypsy
identity. As it is seen in the examples of identification of Gorgio through work
relations, the term self-understanding needs to cover how it posits itself in relation
to ‘Gorgio’, or other groups. Then even it seems to be natural, other decisive
objective and structural dynamics should be taken into consideration in order to
understand that identification is a process in which both external and internal

mechanisms operate through interaction.

From a Weberian perspective, choosing partners from one’s own community
could be an example of ‘monopolistic position’ in which ethnicity is functioned as
a device of monopolistic social closure. Weber distinguishes between open and

closed relationships: ‘open being those that allow voluntary participation of the
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outsiders, and closed being those ‘closed’ against outsiders so far as, according to
its subjective meaning and its binding rules, participation of certain persons is
excluded, limited, or subjected to conditions’. (Malesevic, 2007:26) While there
are cases in which Tepecik Roma works with non-Roma, even if conditionally as
in scrap-dealing, or on behalf of learning the patterns of working out of Tepecik,
as in musicianship, their preference on partners from their own community is
clear. This closed relation, with few exceptions of openness refers to restricted
work habitus of Tepecik Roma community. In addition, closeness may function as
an ‘exclusionary mechanism’ which results in sharpening of identity and even
ethnocentrism. While Roma describes non-Roma with negative adjectives, it is
partly raised from the closed work structure of community. To conclude, although
Roma interacts with non-Roma in the basis of work, closeness still remains to a
significant extent. Here occupations function as a boundary which both provides
interaction with non-Roma groups and prevents the differentiation through the
closed circle, as Barth discussed. (Barth, 1969)

4.1.4. Perception of Continuation

In addition to reflexive nature of Gypsy identification on the basis of objective
conditions they have been experiencing in the field of education and occupation, it
should be stated how they see their own social location in terms of continuation.
Is it perceived as part of Gypsy nature by the members of Gypsy community or as
a result of socio-economic position they have? How “Roma and work” perceived
in Romany literature, on the basis of so-called “the attachment of Gypsy nature
and Gypsy jobs” should be discussed before analyzing how it is interpreted by
Tepecik community. The discussion on whether there is an organic and even
primordial match between being Gypsy and dealing with particular occupations is
tried to be argued on the basis of two field studies conducted on Roma
communities. Okely (1975, 1983) and Stewart (1997), discussing whether it could
be asserted to define Gypsy/Roma identity in terms of their rejection of wage
labor.
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As conducting a field work with British Traveler Gypsies, Okely considers the
Gypsy family as mobile or supposedly mobile. The Gypsy people’s mobility is
seen as an advantage in the market for “...the occasional supply of goods, services
and labor to a host economy where demand is irregular in time and place.”
(Okely, 1975:1996) Their self-employment status, especially in the informal
economy, is one of the most important characteristics of their Gypsy identity. It
creates a special economic niche that ordinary migrant worker or guest worker
does not have. When Okely was studying the British Gypsies, who still continue
with their nomadic way of life in remarkable numbers with motorized
transportation instead of caravans or trailers, she made a list of occupations that
they had such as hawking of manufactured goods, dealing of antique goods,
seasonal farm work etc. According to Okely, the most important thing is the
“form of these occupations”, rather than their content. On the other hand, it should
also be questioned whether the Gypsy/Roma identity and their special way of
economic exchange are necessarily connected. To put it differently, while
analyzing the special economic niche attached to their identity, wage-labor
occupations should also be emphasized besides the self-employed jobs in the
market. Wage-labor versus self-employment depends mainly on the separation of
settled and nomadic way of living. As Jonathan Schwartz states “Due in part to
pressure from Gorgio, Gypsies tend to distinguish between ‘travellers’ and

‘settled’ in their own ethnic identifications.” (Schwartz, 1985:40)

Judith Okely further argues in defense of this specification concerning the “form”
instead of the “content”, that it is chosen consciously. In other words, the Gypsies
economic niche is not the result of their exclusion from the opportunities of wage-
labor market or of the prejudices towards them: “The Gypsies use of the informal
economy provides the material context for their cultural identity, which is bound
up with the rejection of wage-labor.” And “The Gypsies’ history is also the

history of their refusal to be proletarianized...Self-employment is bound up with
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Gypsy identity. There is shame attached to a wage-labor job...” "*(Okely,
1983:53)

However, Michael Stewart argues just the opposite, “...the rejection of wage-
labor by the Gypsies in Western Europe has been taken, by both themselves and
their ethnographers, as a key marker of their identity. But in Hungary and other
Communist countries, nearly all the Gypsies work for wages. So the Gypsies can
be sedentarized and proletarianized —they can give up what seem to be defining
features of their identity- without that leading to their cultural extinction.”
(Stewart, 1997:13) Unlike the paradoxical conclusion of Okely, Stewart’s
argument holds more truth in this context that the Gypsy/Roma people, by nature,
are more capable for certain jobs. However, the last part of Okely’s sentence’>,
their being “less willing to undertake,” gives a more reasonable explanation.
Analysis of the market position of an ethnic group and their occupations should
not ignore socio-economic conditions they are exposed to, rather than focusing on
the capability for a certain kind of occupation. Although they create new
occupations or a special economic niche, they do it in a dialectical relation with
the non-Roma that they have always been a part of. The Gypsy identity

construction can not be understood in isolation.

Here what will be analyzed is the perception of Izmir Roma towards the specific
jobs taken by them for generations in order to cover whether they relate their

identity and these occupational positions.

"2 The opposite situation could be seen in the project work on Gypsy identity formation, including
a fieldwork conducted in Sandholm refugee camp, Copenhagen, Denmark with Kosovo Roma.
The case of Kosovo Roma shows that this cannot be attributed to all Gypsy/Roma groups as some
people who had worked at factories or in companies stated that they were not feeling
disadvantaged or ashamed for working as wage laborers. They did not even mention this, for they
had no such separation between types of employment. To them, working as a wage-laborer or
being self-employed did not refer to having good or bad moral values or characteristics that each
kind of employment has come to represent. The only time that they did mention it in the context of
employment and identity was while describing how they had lost their wage-labored jobs after the
war just because they were Roma. This case seems as approving Stewart’s argument.

" This quotation is used in theoretical framework: The greatest opportunities for Gypsies lie in
those occupations which others are less able or less willing to undertake.” (Okely, 1996:46)
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Caner notes,

Being a musician, scrap-dealing, belly-dancing, selling roses, going to house cleaning.
This is how the Roma people are employed. It's come to be and still continues to be like
this. That's what he learned from his family; the family can afford to a certain amount,
they can't send them to school. The level of education is low. They weren't able to fully
receive education. His environment, where he lives, his acquaintances are also important
in this. If she had been born to a judge, she could have been a judge. If she had been the
daughter of a politician, she could have gone to school in America. The Roma people
weren't the masters of their destiny. Eventually, that's how they have been raised. | mean,
a certain job was done in their family and it continued.™

Didem notes,

They have to. Because they have to. They don't have bread at home, they don't have
anything to eat or drink. They have to go; the men struggle, run to illegal work, sell this or
that, goes into jail. What is he to do? Our women, if they have young daughters, they
bring them in this business, introduce them to belly-dancing. They tell me now, 'When
your daughter grows up, she'll belly-dance.’ I say, 'No." I lived through that. I'm not gonna
let my daughter go through that. (Upon being asked what she plans for her daughter) |
don't want it. God forbid no! Because | suffered that, a lot. She might end up with a
vagabond. | don't want her to suffer. (Upon being asked what she would like her to
become) What can you be in a gypsy neighborhood? Never have there been a lawyer or a
doctor coming from our neighborhood. | mean, there's nothing like that. But I would
really like that. I would like my daughter to live in nice places, to go to school. | mean, |
want my daughter to go to school. If you ask me what | want her to be, | would like her to
be a doctor, a nurse. | want it; I'll send her to school.”

In these two examples, both emphasize the importance of the conditions in which
they were born into. As they have been surrounded by limitations of the

conditions, most of the interviewees whom | talked to are aware of the fact that

™ Miizisyenlik, hurdacilik, oryantallik, giil satmak, ev islerine gitmek. Ciinkii Romanlarin
istihdami boyle. Yani boyle gelmis, boyle gidiyo, ailesinden bdyle gdrmiis, ailesinin maddi
durumu o kadar, okullara gonderilmemisler, egitim diizeyleri diisiik, egitimi tam olarak
algilayamamus, ¢evresi, oturdugu muhit, ¢evre de ¢cok 6nemli bu islerde, belki de bi hakimin kiz1
olarak dogsaydi, o da bi hakim olarak, o da bi siyaset¢inin kizi olsaydi o da Amerikalarda
okuyabilirdi. Tabi kendi kaderini yazmamis ki Romanlar, yani sonug olarak bdyle yetismis. Yani
bunlarin soyunda boyle bi is varmis, yle olarak gitmis.

™ Mecbura kaliyolar. Mecbura kaliyolar ondan. Ekmegi yok evinde, yemegi igmegi yok. Mecbur
gidiyo, erkekler miicadele ediyo, gayri mesru ise kosuyo, onu satiyo bunu satiyo, igeri giriyo.
Napsin? Kadmlarimiz, geng kizlar1 varsa, bu ise getiriyolar, oryantallige siiriiyolar. Bana diyolar
simdi kizin bilyliyiince oryantallige gider, hayir diyorum, ben bu isi yasadim, ben yasatmam
kizima. Istemem. Tovbe istemem. Ciinkii ben onu ¢ektim, ¢ok ¢ektim, diiser bi berdusun eline,
¢eksin istemem.(Ne olsun istersiniz sorusu iizerine) Cingene mahallesinde ne olunuyosa? Hi¢ bu
mahallemizden bi avukat ¢ikmis yok, bi doktor ¢ikmis yok. Yani hi¢ boyle seyler yok, ama
gergekten ben isterim kizim giizel yerlerde yasasin isterim, okumasini. Ben kizzimin okumasini
istiyom yani. Ne ¢tkmasini istiyon diyosan ben onun doktor istiyom olmasini, bi hemsire. Istiyom
yani okutcam onu.
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access to certain occupations seems impossible for Tepecik Roma. As it will be
discussed in identification chapter, being settled and having a job are seen as
significant features of being Roma to differentiate themselves from those Gypsies
who are considered as nomadic and unemployed idle. For that reason, rejection of
wage labor as a key marker of Roma is also not embraced by the members of
Tepecik community.

However, this is not the same for all the informants; some of them mention the
importance of characteristics of Roma people which do not fit to other jobs. For
this reason, the question of whether they would like to prefer a waged-labor job is
asked; they mentioned the incompatibility of the jobs to their characteristics. This
is also seen in the study of Kolukirik, which analyzes the Gypsies’ work life: He
states that working seasonal, temporary and daily —as peddler, porter or shoeshine
boy could be more desirable due to the reason of being more profitable than the
stable ones. As he quotes from the interviews he made, “permanent jobs are not
suitable jobs for us” or “discipline and boredom are not for the Gypsies.” He
argues that a kind of work ethic including being flexible and seasonal is
emphasized and maintained by the Tarlabasi Gypsies in Izmir.” Internalization of
characteristics of Gypsy identity with its certain stress on primordial elements
seems like matching with occupational choices, as well as certain cultural and

social codes.

Bayram notes,

Our people are laid bask, my brother. They would get bored working at a specific place. We
are used to making a lot of money by working less. Get up at six o’clock in the morning,
run from one service bus to the other. In the end, you look at your wage. 500 lira per month,
divided by thirty, 15 lira per day. Leave it, what am | gonna do with that? The money |
spend on my cigarette is 15 lira. Most people here smoke Marlboro or Parliament. Here,
both the poorest and the richest live a luxurious life.Seriously, look, what does the richest in
this country smoke? He smokes Marlboro. | smoke Marlboro, too. As far as | can
remember, [’ve been smoking Marlboro. I never smoke Samsun or stuff like that. We go to
the fanciest restaurants here to eat and at our home as well. (...) | stayed at Sheriton Hotel in

"® Kolukirik, http://www.cingene.org/semp05/tr/suat.pdf
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Cesme. If they can stay there, why can | not?”’

However, the common reason for not having stable, secure and waged-labor
which are voiced by most of the informants is related with the fact that they all
started to work life, while they were children. They were mostly pushed to these
specific jobs by old generations. For this reason and others including being
uneducated and unqualified for other sectors, they emphasized that working as

waged-labor is not a choice for them.

As Mustafa states,

Until recently, it wasn’t a conscious decision for us to choose these jobs. It’s a sociological
coercion. This has not been a decision of anyone to become, for instance, a basket-maker or
a shoe-maker. Usually, the Romas find occupations in which they can rise from the ranks
and learn like shoe-making, basket-making -like in my case, it came down to me from my
father and my grandfather- , playing instruments. It’s the music. And that is not because
they direct themselves. Romas are a group created and pressurized by their environment. It
is 5o in all the countries.™

It can be concluded that the continuation of the jobs are not primarily perceived
on the basis of the characteristics of being Gypsy/Roma by the members of the
community. Rather than explaining the situation in terms of the nature of the
identity, the socio-economic position and their limited conditions to get qualified
for other work categories are more emphasized. In addition, the most important
reason underlying this tendency within the Gypsy community in Tenekeli is based

on specific growing habits.

" Bizim insanlarimiz rahat insanlar abicim, Oyle belli bi yerde calismak sikar onlari, bizler
alismigik az caligip ¢ok para kazanmaya. Sabahin altisinda kalk, o servisten o servise ne bileyim
ordan oraya, sonunda bi bakiyosun yevmiyeye, 500 milyon aylik, otuza boldiin mii onu 15 milyon
giinliik, hadi ya napiyim benim 15 milyon sigaram der. Burda ¢ogu malbro icer parlement iger.
Burda en ac1 da liikks yasar, en zengini de liiks yasar. Gergekten bak, bu {ilkenin en liiks insan1 ne
iciyo? Malbro i¢iyo ben de malbro iciyom. Ben de malbro ig¢iyom, bildim bileli ben malbro
iciyom. Samsun mamsun hayatta icmem ben. Burda en liiks lokantalara gideriz yemek yeriz,
evimizde yeriz.(...) Cesme’de sheriton otelde kaldim ben, onlar kalir da biz kalamaz mr1y1z?

"8 Bizim gibi, bizim bu meslekleri sec¢isimiz bu son zamana kadar, pek bilingli bi se¢im degil. Bu
sosyolojik yapinin getirdigi bi zorlama. Ve bu hi¢ kimsenin de tercihi olmamistir, mesela
sepetcilik, mesela kunduracilik. Genelde simdi Romanlar bizim bu ¢evrede nerde kendilerini
cekirdekten yetistircek bi meslek buluyolar, kunduracilik, e ben babamdan dedemden kaldig1 i¢in
sepetcilik, ¢algl meselesi miizik meselesi. O da boyle kendi yonlendirmeleriyle degil gevrelerinin
olusturdugu, sikismis bi topluluk Romanlar. Ve biitiin devletlerde de boyle.
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To sum up, it could be observed from the particular work life of Gypsy/Roma and
their working patterns that they have been experiencing the double face of “being
restricted and closed community”. Besides the significant erosion of the
‘traditional occupations’, re-location on the particular occupations, poverty, being
uneducated and unqualified which has limited the other job chances characterize
the particular ‘work habitus’ of Tenekeli Gypsy community. In this context, the
transformation of occupations become more important, as it is seen in the cases of
musicians, belly-dancers and scrap-dealers. Double face of restricted and closed
community reflects itself in two ways: as mentioned above, there are limitations
whereas it also provides experience, necessary information, contact and network,

as well as employment through the transformation of occupational positions.

4.3. The Stratification within Community

In this part, the relation between Roma identity and his/her perception of work
will be discussed. Besides its importance for identity formation, whether this
relation refers to hierarchical formation within community, and if so, what kind of
structure it is and in which ways, being musician, scrap-dealer or belly-dancer
mean to the members of the community should also be questioned. The questions
analyzing self-perceptions such as; if they like their job, how being musician,
scrap-dealer or belly-dancer is perceived among Gypsies, whether they are
planning to continue their jobs in the future, what their plans are for their children;
if they want their jobs to be kept and continued in following generations are
addressed to understand the notion of prestige and status within the community.
What kind of relation they see between working as musician/scrap-dealer or belly-
dancer and Roma identity gives clues to understand the basic dynamics of
identification process. In addition, positively and negatively privileged jobs within

community in terms of self-ascriptions are covered.

4.3.1. Roma and scrap-dealing

As mentioned in previous part, there are two types of collecting in Tepecik. One is
based on the capital, the other one is not. Capital-based scrap-dealing is generally
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done by family members, close friends or neighbors. Garbage-collectors work
alone; collect the garbage all day then sell it to the ones who re-sell it to some
bigger recycling factories placed in formal sector. Another difference between
these two is that capital-based ones also buy other types of garbage in factories
which is unused or extra material in order to sell it later to other firms even in
other cities or regions. Scrap-dealers collect any kind of material, from zippers,
gripper to can, package or selenoid, fabric. Bekir explains the process:

For example, we can use many things here which many people can not do. For example

these metal zippers, they are thrown out by the factory owners so we go and get them.

The textile producers do not use of them. We can get and use them. Look at the yellow
parts in the metal, we can take it off, cut it and burn it. Then we sell it again.”

In general, collectors emphasize that there is no relation between their job and
Roma identity. While it is asked whether they experience any advantage due to
being Roma in collecting, they are clear that there is none. On the contrary, some
stated that it is even not known among factory owners that they are Roma. They
see no relation between their identity and their occupations, even they state it as
clear as “They do not know that we are in this job because we are Roma.” by one
of the scrap-dealers. Although | have talked with scrap-dealers who have been in
this job for more than one generation, it is mentioned that there are also other
groups working on scrap-dealing, such as “Nigdeliler”. In other words,
Gypsy/Roma group has no monopoly on the sector of scrap-dealing; it is shared
by other groups. While they say that they are scrap-dealers since they are Roma,
they seem to refer not the essential characteristics underlying being Roma, but to
socio-economic conditions of Roma. It is not seen as something related with

Roma identity and it has no contribution to their work, as stated by interviewees.

Bekir says,

(Has the fact that you are a Roma been beneficial for you in this occupation?) No, no. No
way. The people that we do business with don’t know that we are Roma. For instance, there

™ Mesela ¢ogu insanin degerlendiremedigini biz alip degerlendirebiliyoz, mesela bu fermeuarlar
oluyo, bu metal fermuarlar, onlar1 hurdaya c¢ikartiyolar atiyolar mesela tekstilcinin hi¢ bi isine
yaramiyo. Biz alip degerlendirebiliyoz. Mesela bak bunun ucundaki disler sar1 oluyo, aliyoz bunu
burdan, burasini boyle kesiyoz, basini ¢ikartiyoz, yakiyoz...
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are factories that we buy goods from with contract, or companies that we sell goods to, they
don’t know we are Roma. In some places they know bout Tepecik, in some they don’t. But
usually they don’t know that we are Roma children. For instance, they don’t know we do
these jobs because we are Roma.*

As Bayram says,

What I don’t like about is working like this and loading cars. What I like about is making
money. There’s nothing more to that, you work and you make money. What we do has no
alternative. What is important in this job is to make money and nothing else. I mean, we
can’t do anything if we don’t make money. (...) (For your children) The truth is, | am not
really in favor of them doing these jobs. It’s better, like yousaid, if they go to school and do
better things. These jobs have no guarantee. It has no end. Very well if you make money
and be permanent. But from the looks of it, they will be doing these jobs, too. I guess.®

The general attitude towards collecting is not in a positive way. One of the
interviewees described collecting as ‘lost work’. By this, he implies that there is
no future for him and his family through scrap-dealing. It has an ambiguous
character so one can never know what is going to happen in following days. In
addition to the undesired nature of job, being Roma and being scrap-collector do
not stand together. It seems that it has no importance in identification of Roma

scrap-dealers.

Although there are not enough interviews done with two types of collectors in
order to understand whether the perception towards collecting changes, it could be
said that there are few points underlying it. As only two garbage-collectors were
interviewed, there is no sufficient data for any conclusion on perception of how
they see capital-based ones. However, it is often underlined by the other side that
those who are collecting garbage are very few in numbers in Tepecik, or they are

not Roma but Gypsies. One interviewee states that there is even a particular name

8 (Roman olmaniz size bu meslekte bi kolaylik sagladi mi) Yok, yok. Alakasi yok. Bizim bu isi
yaptigimiz insanlar bizim Roman oldugumuzu bilmiyo. Mesela bizim anlagsmali mal aldigimiz
fabrikalar var; veya ordan buradan mal sattigimiz firmalar bizim Roman oldugumuzu bilmiyo.
Tepecik’i kimi yerde biliyolar, kimi yerde bilmiyolar yani. Ama genelde bilmiyolar yani. Roman
¢ocugu oldugumuzu. Mesela, Roman oldugumuzdan bu isleri yaptigimizi bilmiyolar.

81 Sevmedigim taraflari, bdyle ¢alisip araba yiiklemek. Sevdigim taraflari da para kazanmak.
Baska yok yani, caliscan para kazancan, baska caresi yok bizim isimizin. Onemli olan bu iste, para
kazanmak, bagka bi sey degil. Para kazanamazsak biz bi sey yapamayiz yani. (...) (Cocuklariniz
icin) Valla, pek taraftar degilim ben bu isleri yapmalarina, okuyup da sizin dediginiz gibi daha iyi
bi seyler yaparlarsa daha iyi olur. Bu isler pek garantisi olmayan isler. Sonu yok yani. Kazanirsan
tutarsan yani ne ala. Ama goriinlimde onlar da galiba bu igleri yapcaklar.
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for them: “There is also that part, yes, for example Menebo part. First they came
to Cesme then to Tepecik. Menebo. It means dirty ones. (The name) comes from
thier ancestors. The Dirties used to deal with the garbege collecting. Basket-

making. Yes, Menebo. Nobody knows that part.”82

As Anthias argues, “symbolic aspects of work relations include ideas that some
jobs are cleaner and some are dirty, the former often being seen as more desirable
even irrespective of the economic rewards entailed as in the difference between
white collar vs. blue collar or non-manual vs. manual. (Anthias, 2001:381) Scrap
dealing is perceived in a negative sense and also attached to inferior position both
economically and morally. Altuntas gives the example of Kurdish and Gypsy
groups as street collectors in Ankara. When low-status dirty job is attached to a
certain ethnic group, it may lead to cultural exclusion and even accusation, which
is not considered on the individual level any more. In the case of street
collecting®, perceptions of collectors also get sharpened through stigmatization of
“They (Kurds or Gypsies) do it anyway.” Attachment of inferior-status job and
ethnic group could affect on identification process. (Altuntas, 2008:31) It may
lead to strengthening of ethnic identity by its members since ethnic identity is
seen as a resource of the experience of humiliation, contempt and subordination
by others. It is important for the understanding of ethnicity as circumstantial and
constructed, rather than primordial. Strengthening or weakening of ethnic
belongings under different conditions shows how important the role of context in

which identity takes its shapes is. (Altuntas, 2008)

However, Roma scrap-dealer differs himself from garbage collector both
economically and morally. As it is mentioned above, dirtiness is even a name
given to others by Roma community: ‘Menebo’ group. The attachment of being
Gypsy and being collector directly refers to it. Besides implying dirtiness of that

82 0 kesim de var. Mesela Menebo dedigimiz kesim, ilk 6nce Cesme’ye gelmisler ordan Tepecik’e
gelmigler. Menebo. Kirliler yani. (Bu isim) Onlarin dedelerinden gelmis. Kirliler, hurda
toplayiciligiyla falan ugrasirlarmis. Sepet falan. Evet, Menebo. O kisimlar1 mesela kimse bilmez.

8 Sokak toplayicilig1.
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group, there are also attached characteristics to them. They are positioned at the
bottom of the community in the eyes of the more superior others. When that group
is described, the boundaries of being garbage-collector, being poor, thief or
immoral get blurred. The superiority of capital-based collecting even expresses

itself in deference.

As Aydin notes,

I love what we do. It’s no good if you don’t love what you do. In the end, I provide for my
family by this. I mean, it’s been our occupation for centuries. For instance, | go to a factory,
you are a famous businessman and | am a simple artisan. When | arrive, you stand up, show
me a place to sit, give me a chair, offer me tea. A person would like that, right? You sit in
front of a famous person and do business. | do business.®

Requirements of being a good scrap-dealer depend on honesty and reliability. It
could be said that there is a work ethic describing work rules and characteristics of
the job among scrap-dealers in Tepecik. However, it is not seen by them as
something related with being Roma. Stressing on honesty and reliability as
obligatory characteristics of tradesman could be seen in any tradesman’s speech.
Rather than being attached to Roma ethnic identity, scrap-collecting is perceived
on the basis of work. However, identity is still needed to be hidden in the work
relations, or at least not be mentioned. As it is seen in the examples, work
environment of Roma scrap-dealers differs from Roma musicians’ or belly-
dancers’ where these occupations are accepted, approved and tolerated by the

majority with their ethnic stickers on Roma.

4.3.2. Roma and belly-dancing

Most of the women in Tepecik work as belly dancers for generations. How belly-
dancing is perceived by Roma belly-dancers and whether there is a specific
relation they consider between being Roma and being belly-dancer is tried to be
figured out during the interviews. Firstly, they all see that being Roma refers to

8 Yaptigimiz isi seviyorum. Yani yaptigim isi sevmezsen is is degil yani. Sonugta bundan ailemi
de gegindiriyorum. Yani bizim yiizyillardandir siiregelen isimiz bu. Mesela ben bi fabrikaya
gidiyorum, sen iinlii bi iy adamisin ben kiigiik esnafim. Ben geldigim zaman sen bana ayaga
kalkiyosun, oturtuyosun, sandalye veriyosun, ¢ay ikram ediyosun. E bu insanin bi hosuna gider
heralde di mi? Taninmig bi simanin karsisinda oturuyosun, is yaptyosun. Ticaret yaptyorum ben.
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being talented in dancing and singing. They assert that they have intrinsic ability
in dancing and singing which makes them superior than Gorgio ones’ in this job.
They stress given talents of Roma community, as well as the environment, that is
growing up in Gypsy/Roma neighborhood. As it is mentioned, they all have begun
dancing when they were children. For these reasons, the match of Roma identity

and bell-dancing are explained on the basis of talented Roma identity.

Didem states,

Yes (mostly from among Romas who are belly-dancers). Mostly from among Romas, since
we love dancing. That’s the reason. Yes, there is. Most of my friends in Istanbul are Gacos.
A Roma belly dancer is surely better than a Gaco one. 90% of them are Romas. Because
they know how to dance. Gacos don’t. We can do what they do, but they can’t dance like
we do. For instance, we dance to Konya melody, when it plays we get up and dance. But a
Gaco can’t dance to a Roma melody. When there’s a wedding, (we dance) for the sake of
dancing. We, the Romas, really love dancing.®

Zeynep says,

The people who imitate Romas are the ones who want to dance. Sure sure. For instance, we
go somewhere, my friend and I, they play a Roma tune, we get up and dance just like that.
They come to us and say ‘Can you give us dancing lessons? How do you dance? Show us.’
We say, ‘You can’t show that, it’s God-given,” and we continue dancing.®

In spite of the clear understanding of given talents of Roma people, the job of
belly-dancing itself is far from a desired one. When it comes to the work life of
belly-dancers, it is clearly understood that belly-dancing is not a choice, but an
obligation of the poverty and hard life conditions of families in Tepecik. Some of
the women are the only ones who have incomes in those families. For this reason,

they have great responsibility in taking care of the rest of their families. Starting

8 (En ¢ok oryantal Romanlarin arasindan) Evet. En ¢cok Romanlardan. Oynamayi sevdigimizi i¢in.
O yiizden. Var, Istanbul’dan benim ¢ogu arkadasim Gaco. Roman bi oryantal tabi daha iyi
Gacodan. Yiizde doksani. Romanlar. Oynamayi daha iyi bildikleri i¢in. Gacolar bilmiyo.
Gacolarin oynadigini biz oynariz, Gacolar bizim oynadigimizi oynayamaz. Konya havasi oynariz
biz mesela. Biz bi Konyali’y1 ¢alar oynariz ama Gaco kalkip bi Roman havasi oynayamaz. Bi
diigiin olsun, oynamak i¢in, biz Romanlar oynamay1 ¢ok seviyoz gergekten.

8 Romanlara 6zenenler, oynamaya Gzenen insanlar.Tabi tabi. Mesela biz gezmeye gidiyoruz
arkadasimla, bi Roman havasi oluyo, kalkip sak sak oynariz. Gelirler bizim yanimiza, sey bize
oynama dersi gosterir misiniz? Nasil oynuyorsunuz gosterin. Bunun gdstermesi olmaz, bu Allah
vergisi der tekrar oynamamiza bakariz.
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belly-dancer in early ages of childhood refers to child labor which most of the
belly-dancers in Tepecik experience.

Didem says,

When you go to gig, you don’t even want to dance. Because you dance all night long. You
get sick of it. You dance all night, you’re on you feet, I mean. Now, we didn’t used to sit at
tables. There was this place where we were working. When the clock hit 11, we would go
on the stage and until six o’clock in the morning, we would be on our feet in high heels. We
would kick off the high heels at some point. We would go inside and put our head in cold
water, it was so hot. And then we would go back on stage. We would change clothes. We
were dancing sweating. (...) In this world, it’s not enough to dance, it’s not useful. You
have to chat, that’s how you get money from your customers. Nowadays, the customers
don’t even put money on you (while dancing). They order drinks to the table, no money.*’

They all have the same negative attitude and perception towards their job; life
stories refer to child laboring as they frequently emphasize that they had no choice
except from working. In addition to their hard responsibilities, the work
conditions themselves are hard and insecure. Being talented as a Roma woman,
according to them, has no consequence on working as a belly-dancer. Although
they are gifted by nature, belly-dancing itself is not perceived and embraced as the
presentation of Roma identity. On the other hand, one Roma singer states that
being Roma has contributed to her job. She differentiates herself from other
Gorgio singers and perceives Gypsiness as being more warm-blooded, alive,
joyful, easy going which provides her open to communication with the customer
and facilitates her job. It should be stated that she is the only one who considers

her job and identity in this way.

8 Ama bu ise ¢iktigin zaman oynamak bile istemiyosun. Ciinkii biitiin gece oynuyosun. Bikiyosun,
biitiin gece oynuyosun, ayaktasin yani. Simdi daha evvel masalara oturmak yoktu, simdi bizim bi
calistigimiz yer vardi, saat 11 dedin mi ¢ikiyoduk, sabah 6ya kadar yiikseklerlen ayaktaydik.
Oynuyodun, artik ayakkabilari atiyoduk ayagimizdan. igeri giriyoduk, o sicakta kafamizi suya
sokup cikariyoduk, tekrar sahneye ¢ikiyoduk. Ustiimiizii degisiyoduk, ter i¢inde oynuyoduk. (...)
Bu alemde oyun ge¢miyo, oynaman ise yaramaz ki bu alemde. Muhabbet etcen, sohbet etcen, dyle
de alirsin paray1 yani miisteriden. Simdi para bile takmiyo artik miisteriler. Icki sdyliiyo masalara
para bile yok yani. (...)Yok onla (ablamla) hi¢ ¢alismadik bi yerde. Zor geliyodu birbirimize.
Yapamiyoduk bi yerde, iziiliiyoduk. O bi masada oynuyodu, ben bi masada oynuyodum.
Uziiliiyoduk. Bir iki sefer gittik dyle, gordiik birbirimizi, yani miicadele ediyosun sonugta,
¢iplaksin yani, iiziiliyoduk. Agliyodu ablam, ben de agliyodum. Caligmadik yani, bir iki sefer
caligmisizdir. Normalde hi¢ calismadik on sene i¢inde yani. Ablam devam ediyo.
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As Zeynep says,

What are the difficulties? You agree on a daily wage with the boss. If you make money, he
gives you money; if you dont” he doesn’t give the wage. You can leave with 10 liras or 500
lira. That’s your major. He wouldn’t give it. You would put the 10 liras in your purse, on
the way you bought cigarettes, smoke a pack six o’clock in the morning. You came home
with 5 liras without making any money. (...) I didn’t like it, I did it forcing myself. It’s not
something to be done. We are used to having money. We are in a financial distress now a
little bit. Sometimes when I sit at home, I say, ‘Should I go to work? Should I start again?’
‘I can’t,” I say. I went one night, I couldn’t do it and came back. I mean, I don’t know. I
can’t do it now. I can’t. because when you go there, you have to drink. You can’t do it
without drinking. I haven’t been drinking for a year now. I mean, I would be drunk with
half a glass right now. | drank raki for 11 years. | used to drink a lot. I could take it back
then, but I can’t know. i can’t do this job anymore, I can’t.%®

Berrin says,

Let' say you bump into a bad person. For instance, there's this place in Salihli called D. A
man, drunk, high, pulls out the gun. He shoots around randomly, shoots the boss, fires
bullets everywhere. And we have our friends there; they run inside wearing the costumes.®

One of the belly-dancers could be a significant case for its implications on past
and present situation of the job. Fatma is a 37 years old, old-generation bell-
dancer who has been working as a belly-dancer since she was 9 years old. She has

been known as “Snake” since she has started to dance.

My fame came along naturally as a result of my dance. That’s why, I came to be known as
Kobra. Back then, when | was dancing, there was respect to art. When | was dancing,
everyone would say, “You dance like a cobra snake, like a cobra, like a snake, mashallah.” I
‘ve been carrying this name for twenty years. I still do. But now there’s nothing left of that
old dance. because the environment is different. Back then, only one belly-dancer would go
on stage. Now, five, ten, twenty, forty (dancers) can go on the stage.*

8 Zorluklar1 ne oluyo simdi, yevmiye anlasiyosun patronla. Para ¢ikarirsan veriyo para
¢ikarmazsan sana yevmiye vermiyo. 10 milyonla da inersin 100 milyonla da inersin 500 milyonla
da inersin. O senin brangin yani. Vermez. Aldigin 10 milyonu koyarsin ¢antana yolda alirsin sigara
igersen bir paket sigara sabahin altisinda 5 milyonla evine gelirsin. Hi¢ para kazanamadan.(...)
Sevmiyodum, zorlukla yapiyodum. Yapilmaz. Iyi ama yapilmaz bu meslek. Bin tane erkegin
kahrint ¢cekiyon. Olmaz. Valla olmaz. Biz paraya aligkin insaniz, simdi biraz sikint1 ¢ekiyoz, bazen
oturuyom evde diyom ki igse mi gitsem acaba? Tekrardan baslasam mi1 diyom. Yapamam diyom. Bi
gece gittim, yapamadim, ¢ok agladim, geri geldim. Bilmiyom yani. Yapamam diyom bu saatten
sonra. Yapamam. Ciinkii oraya gittigin zaman icki igmek zorundasmn. igmeden yapamazsin. Bi
senedir alkol almiyom su anda. Yani ben simdi yarim duble i¢sem sarhos olurum, ben 11 sene raki
ictim. Normalde yani ¢ok igki i¢iyodum. Kaldiriyodu biinyem, simdi kaldirmaz. Yapamam zati
ben artik bu isi, yapamam.

Biste diyelim ¢ikt1 kotii bi insan karsina. Mesela, gegenlerde Salihli’de D. diye bi yer var. Adam
sarhos, kafasi giizel, gekiyo silahi. Oniine geleni vuruyo, patronu vuruyo, saga sola sikiyo. Bizim
de arkadaglarimiz var orda, kostiimlerle iceri kagiyo.

% 7Zaten san sohret benim kendiliginden geldi. Dansimdan geldi. Kendiligimden geldi. iste bu
ylizden de adimiz Kobra oldu. Dans ederken tabi, o zaman sanata hiirmet vardi. Dans ederken

100



She separates the old and present times of the belly-dancing in terms of how it
was perceived by society and how it is presently understood. It is necessary to
mention that there is a generation difference. According to her, it was possible to
say that dancing could be characterized with respect and status in the past.
However, she is aware of how it is perceived today by both Roma community and

majority.

But there isn’t any business like in the old times. There used to be a nicer environment and
it used to give money in abundance. (...) I worked alone. There weren’t a lot of belly-
dancers. Only one artist, only one bell-dancer would work. There was respect to art back
then. For instance, when | went to the casino, the boss or the customers would stand up
saying that Kobra had arrived. They would take our bags. They would invite us kissing our
hands and show us seats. Now, the environment is very bad. There’s no respect to art. There
were girls who made mistakes because they didn’t do (their jobs) being aware. There would
be a nicer environment if they did so. They perform unaware. A lot of people don’t know
this. I mean, I don’t know. There are a lot of offers. It’s hard to take. If you’re honest, you
can make money anywhere. But if you’re not, you fall into obloquy. I’'m sorry but | see the
places where we work as mud-holes. Can you understand? The environment is really
different. There are places that serve food, people there are more decent. But where we go
is not classy, of course, it’s a village. The villagers come there, sometimes city people as
well. And they have a bad opinion of a person who goes on stage there. There are a lot of
offers. Do you understand what | mean?*!

Fatma has a different perception towards belly-dancing from others’. She is the
only one who defines belly-dancing as sinful. The difference between her
perception and other dancers’ is based on the religious emphasis on her

understanding. In addition to the emphasis on hard work conditions and negative

herkes “kobra yilani gibi dans ediyon, kobra gibi, yilan gibi yilan gibi masallah” diyodu. Yirmi
senedir bu ismi tasiyorum. Hala da tagiyorum. Ama simdi eski dans kalmadi. Ciinkii ortam degisik.
O zamanlar tek oryantal sahneye ¢ikardi. Simdi bes alt1 on yirmi kirk sahneye ¢ikabiliyo.

% Ama eskisi gibi is yok. Eskiden daha giizel bi ortam, daha giizel bol parasi vardr. (...) Tek
calisttm. O zaman oryantal ¢ogunlugu yoktu. Tek sanat¢i, tek oryantal galisiliyodu. O zaman
sanata sayg1 vardi. Mesela, ben bi gazinoya gittigim zaman patronu veya miisterisi ayaga kalkardi.
Kobra geldi diye. Valizlerimiz ellerimizden alinirdi. Ellerimiz &piilerek davet edilirdik. Yer
gosterirlerdi. Simdi ortam ¢ok kotii. Sanata saygi yok. Cok agigi ¢ikan kizlar oldu. Bilingli
yapmadiklari i¢in, bilingli olsalar daha da giizel ortam olur bu alemde. Bilingsizlikle bu sanati
yapiyolar, bi diinya insan bunlart bilmiyo. Hani ne biliyim, simdi bunlar da ¢ikt1, cok teklif eden
oluyo, insanin zoruna gidiyo. Diiriist oldun mu, her yerde ekmek yersin. Ama olmadin mi, adin
kotiiye ¢ikar. Oziir diliyorum, bizim galisigimiz yerlerde, ben bir batak yeri gibi goriiyorum,
anlayabiliyo musun? Ortam ¢ok degisik. Simdi mesela bdyle yemek yenen yerler var, ordaki
insanlar daha diizgiinler. Ama bizim gittigimiz yer, klas degil tabi ki, kdy. Koyliiler yani geliyo,
bazen sehirliler de gelir. Oralarda ¢ikana da iyi gozle bakilmaz. Cok teklif eden var yani.
Anlayabildin mi dedigimi?
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labeling of dancing which are also shared by others, she underlies one’s

responsibility to God.*
(Being a belly-dancer) It doesn’t look decent to me. Like I said, I’ve been crying since my
childhood. It will be a little hard for me to account for myself before God. The longer you
are in this business, the more sinful you become. God is up there. (Isn’t that skill God-given
as well?) Surely, but people decide on their own destiny. | may choose not to do this job if |
want to. It’s up to me. God gives me a few opportunities for work. Why is it my word and
not His? For instance, | quit this job countless times, worked as a server, went to house
cleaning, worked at (public) toilets. I did so many things. But I couldn’t make ends meet,

because | am the only person working in the household. Debts, food, then rent, electricity
and water bills. It’s hard for one person to deal with.*

Belly-dancers’ life styles are clearly separated in terms of the moral values
attached to each other. If it is considered that musicians form a status group which
is positively privileged, belly-dancers are perceived as another group who are
negatively privileged. In other words, it should be noticed that even though they
work as hard as musicians under similar work conditions and they both have jobs
on the basis of “talent” which is seen as natural attributes of Roma people, belly-
dancers and musicians are not perceived in equal sense. Belly-dancer Roma is
negatively privileged. Being belly-dancer is labeled in a negative way, which
sometimes implies even prostitution, by the moral elements of the community.
During the field work, it was not always easy to go to their homes and talk with
belly-dancers. After few interviews, my contacts stated it was not easy for them to
reach these women. Belly-dancers are not only perceived in a negative way by
non-Roma community, their own community also has the same attitude towards

them. It leads them even working far from Izmir, in other cities or regions.

As Fatma says,

% Although it may seem as a religious concern on the individual level, it is also much related with
tendency towards veiling in Tepecik —as it is observed and told during the fieldwork.

% (Oryantallik) Benim agimdan bana diiriist gelmiyo. Ben kiigiikliigiimden beri agliyorum. Allaha
hesap vermek biraz benim agimdan zor olacak. Bu iste ne kadar ¢ok kalir ve ¢alisirsan o kadar
giinaha girersin. Allah yukarda. Ben istesem bu isi yapmayabilirim. Bu benim elimde. Allah bana
bi kag is firsat1 veriyo? Neden onun dedigi degil de benim dedigim? Mesela ben bu isi defalarca
biraktim, hizmetgilik yaptim, temizlik islerine gittim, tuvalet¢ilik yaptim. Bi ¢ok isi yaptim yani.
Ama yettiremedim. Bi de evde tek ¢alisan ben oldugum i¢in. Borg olayi, bogaz olayi sonra kira,
ceryan, su. Tek kisi ¢ok zor.

102



The truth is, my aunt took me out to work. The one who is a belly-dancer. | started going
along with them unaware. I was a kid, didn’t think much. I would dance next to them. Later
on, | learned how to be a belly-dancer. But I’ve always cried since my childhood. I did
other things in rder not to do this job. I still cry. i got married, and was saved from this job,
but when the father of my son died, | went back to it. | was left alone with a kid without a
house and a job. There wasn’t anyone looking after us. (...) There are different places. For
instance, we go to Salihli, Turgutlu or Bodrum, Marmaris, Antalya, Mugla. Of course, there
are places in Izmir, too, but I don’t prefer them. (Why?) Like that. When you work like this
(pointing to her belly-dancer custome)... | mean, when the people from the neighborhood
see me like that... Although my costumes cover a lot. The only place that shows is my neck,
the rest is all covered. I don’t want the neighborhood people to see me like that. It’s not like
that outside. But when you work inside Izmir and neighborhood people see you, | don;t
want them to say ‘this woman is like this.”*

Tepecik neighborhood is differed on the basis of division of labor from other
Gypsy/Roma neighborhoods in Izmir. Tepecik, Tenekeli is the one whose women
work as belly-dancers or “vekil” (who is responsible of any organization in
Tepecik whorehouse). Because of this differentiation, Tepecik has also negative
perception among other Gypsy settlements. For example, one woman, dealing
with illegal works from Kurugay, which is very close to Tenekeli, states that she
has honor since she always wears pans under her skirt so that nobody could see
her legs; but women of Tepecik are immoral due to their job as belly-dancers. As
it is seen, purity codes work intensely through woman. While belly-dancers are
seen as immoral, they also see Gorgio belly-dancers in the same way. They state
that Gorgio dancers are tended to have affairs with the bosses or the customers,
while Roma only do her job in those places. Codification of moral values attached

to women can be perceived on different levels and contexts.

This also refers to another point. Gypsy/Roma community does not seem to differ

from the main codification towards woman. Gender differences are observed

% Valla gocuktum, gocuklugun verdigi bi sey, bu ise ben istemeyerek halam ¢ikardi. Oryantal olan
halam. Bilingsiz olarak ben onlarla ise gitmeye basladim, ¢ocukluk akli ya. Oynardim, onlarin
yaninda. Sonra sonra bu oryantallik isini kaptim. Ama ¢ocuklugumdan beri hep agladim.
Evlendim bu isten kurtuldum, ama oglumun babasi 6liince tekrar bu ise ¢iktim. Cocukla ortada
kaldim, ev yok, is yok. Bakan yoktu yani. (...) Degisik degisik yerler var. Mesela Salihli, Turgutlu
ya da Bodrum, Marmaris gibi. Antalya gibi. Mugla. Gidiyoruz. Tabi, tabi. Izmir i¢inde de yerler
var ama ben 1zmir iginde galismay1 tercih etmiyorum. (Neden) Oyle. Oyle ¢alistigin zaman (agik
oryantal kiyafetini gostererek), yani benim mahalle insan1 gérdiigii zaman o halde, ger¢i benim
kostiimlerim de kapalidir. Sadece yakam agiktir, diger yerler kapalidir. Bizim mahalle insan1 beni
gordigii zaman, Oyle gormesin. Disarsi Oyle degil. Ama Izmir iginde ¢alisirken, mahalle insan
seni gordiigli zaman, o kadin boyleymis demesin.
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strongly in the case of belly-dancers. In addition to “Abone system” which
provides control and surveillance on women, their negatively privileged position
make Gypsy/Roma community from Tepecik indifferent with the dominant codes
of the non-Roma majority. While dancing is seen as one of the most significant
characteristics of Gypsy/Roma, when it comes to performance of it, it is far from
being embraced or supported by the community. The attachment to the dancing
itself, rather than to occupation could be understood in this framework. In other
words, identity formation is not independent from the context in which it is
constructed and reconstructed. Perception towards woman, working woman and
specially belly-dancer woman in Tepecik affects identity formation. Primordial
elements of Roma identity, especially those of being talented in dancing and
playing, are open to different interpretations and constructions under different
contexts, as it will be seen in musicians’ case. Here primordial elements stressed

by dancers legitimize and justify the situation of belly-dancers.

4.3.3. Roma and Musicianship

The relation between Roma identity and the perception of musicianship
constitutes unique case compared to others. It could be seen that musicianship has
the top position within the hierarchical structure of Roma community.
Musicianship is privileged by members in terms of its positive features itself
among other occupations done in Tepecik, such as scrap-dealing, shoe-shining
etc.

Ahmet says,

It’s wonderful thing for a person to play an instrument. I mean, as an occupation, like I said,
when we go classy jobs. There are very good musicians, virtuoso when it comes to his saz.
They know the notes and their saz very well. | feel very proud when | go to a job with these
masters. | see that | am the simplest among them. Because they know a lot. Some work at
the radio and some in Istanbul, here and there, in very good places. I'm trying to keep up
with them. They play some hard pieces like longos or siplos. When we do it together, | like
it very much and take pleasure from the music | make. You wear your suits nicely, take a
shower, shave. Your friends and band are shining. You take your saz in your hands. Let’s
say, you’ll play at Hilton at that night. You get food. It’s a decent job, not heavy. You do
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something in line with your occupation.®®

As Halit notes,

It is a privileged thing. Right? 1t is a privileged thing. I like it so much. It’s not like how it
looks from outside. Not everyone can play their saz and sing very well. Everyone can
become a musician or a singer, but not everyone can sing and play beautifully. With
Romas, it’s mor different and more beautiful. I don’t want to put the Romas on the
foreground, as there are really very important musicians who are not Roma. But there is
surely a Roma involvement somehow. It’s either that they hang out together or they’ve
worked together for years. There is Roma involvement in them, for sure. (...) Even the
Romas who are not musicians have feeling for rhythm and dance beautifully. But it
wouldn’t look good on others. But the Romas have that feeling. At the same time, you said
a privilege, both inside and outside the neighborhood, being a musician is a privileged
occupation everywhere. For instance, there are a lot of scrap-dealers or house-painters here,
a lot of them. Musicians are high on top compared to them. %

Musicianship means more than just an occupation, it implies a different life style
and daily practices which are perceived in a very positive sense. In addition to
playing an instrument, improvement of playing skills, the way of dressing, the
work places they play, talent, better social positions or other people’ perception
towards Roma musicians may lead to embracement of musicianship both as
occupation and identity. This refers to what Weber calls ‘status’ reflecting itself

through group’s particular pattern in style of life, formal education, empirical

% Bi insanin bi enstriiman ¢almasi gok giizel bi sey. Ya meslek olarak, dedigim gibi, kaliteli islere
gittigimiz zaman. Cok iyi miizisyenler oluyo bdyle, sazina boyle ¢ok, bdyle virtiioz gibi adamlar
var. Notay1 ¢ok iyi biliyolar, sazini nerden ne yapacagini ¢ok iyi biliyolar. Mesela onlarla, ¢ok
ustalarla, onlarla beraber bi ise gittigim zaman ¢ok gurur duyuyorum yani. Bakiyorum onlarin
iginde en basit kalan benim. Ciinkii onlarin bilgisi ¢ok, kimisi radyoda kimisi Istanbul’da. Orda
burada ¢ok iyi yerlerde. Ha ben onlara ayak uydurmaya galistyorum ise gidiyosam. Zor seyler
caliyolar mesela, longolar ¢aliyolar, siplolar. Birlikte yapiyoruz ya hosuma gidiyo o zaman, zevk
aliyorum caldigim miizikten. Sen ise giyiniyosun siyah takim elbiseni, giizel boyle. Yikaniyosun
trasini oluyosun mesela, arkadaslarin grubun, piril pirilsin. Aliyosun sazini eline, gidiyosun mesela
Hilton’da c¢alicaksin o gece. Yemegini yiyosun, temiz is yani boyle agir is degil. Meslegini
yapiyosun yani.

% Ayricakh bi sey di mi, ayricakli bi sey. Benim gok hosuma gidiyo mesela. Disardan goriiniisteki
gibi degil bi de herkes ¢ok iyi ¢almiyo sazini yani, ve ¢ok iyi okuyamiyolar. Herkes miizisyen
olabiliyo, solist de olabiliyo ama herkes giizel sdyleyip giizel ¢alamiyo. Bu Romanlarda daha
degisik daha gilizel. Romanlar1 aslinda ben 6n plana ¢ikarmak istemiyorum, miizisyen, gercekten
¢ok oOnemli miizisyenler var Roman olmayip da. Ama mutlaka miizisyenler, o Onemli
miizisyenlerde Romanlarin bi parmagi vardir. Ya beraber takilmislardir, ya senelerce beraber
caligmiglardir. Ya mutlaka Romanlarin bi parmagi vardir orda. (...) Fakat Romanlarin yani
miizisyen olmayip da ¢ok iyi ritm duygusu olabiliyo, mesela Romanlar ¢ok giizel oynayabiliyo ve
de bunu boyle baskalarinda bu oyun yakismiyo, yakismiyo baskalarina ama Romanlarda o duygu
var. Aynm1 zamanda da, bi ayricalik dediniz ya, mahalle igerisinde ve disarisinda miizisyenlik her
yerde bence ayricalikli bi meslek. Hani burada mesela hurdacilik da yapan ¢ok var. Cok var.
Boyacilik da yapan ¢ok var. Miizisyenlik onlarin yaninda ¢ok zirvedeymis gibi kaliyo.
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training, and forms of behavior, hereditary, as well as occupational prestige. In
this context, the position of the musician in Tenekeli, Tepecik could be considered
as forming a status group. (Weber, 1968) However, Weber uses status group as
the ethnic group itself, but in Tenekeli case, status refers to one specific group
within the community. It seems that Danacilar group has superior position
amongst others. High status of musicianship expresses itself even in marriage

patterns of Roma community.

As Nedim says,

My mother would say back then, ‘My son, you will grow up, go to work, get its taste, spend
the money you earn out of it and one day we’ll go to ask for the hand of a girl. They will
ask us, “What does he do for a living?’ Should we say a vagabond or a musician?’ They
have always humiliated me like this, do you understand?®’

It is seen that Roma identity and music are inseparable for the members
themselves. Unlike scrap-dealers who see no relation between their identity and
the job or belly-dancers whose job is perceived in a very negative and
exclusionary sense, Roma musicians tend to embrace this attachment and be
proud of being a Roma musician. The relationship they have with musicianship is
fed from their Roma identity. They all accept that being Roma contribute much to
their music. Roma musician is differed from the Gorgio one on the basis of that
specific way of feeling. It is perceived as something essential in Roma identity.
This discourse is similar to belly-dancers’ which asserts that they are able to
dance as Gorgio dancers, but the Gorgio can not dance as the Roma does.
Superior position of Roma is even attached to the claim that Gorgio musicians
lead to a decrease on the daily wages of musicians. This claim of social esteem

could be seen as an indicator of the status group.

Caner says,

It’s a privilege (to make music as a Roma musician). A big privilege. The difference

% Annem o zamanlar diyodu ki iste “oglum yarm 6biir giin sen biiyiiycen islere gidicen bu islerin
tadini alican, parasini yiycen yarin 6biir giin kiz istemeye gidicez sorucaklar bize ne is yapiyo,
berdus mu diyelim miizisyen mi diyelim? Beni hep boyle asiladilar yani anladin m1?
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between them (a Gaco and Roma musician) is the difference in feeling. The Roma feeling is
nowhere else in the world. God gave us a different feeling. It’s a privilege as it is to be born
a Roma, no one else has our privilege. | did my army service. The guy who finished a
technical university, an academic guy, would come and watch me play my keyboard with
admiration. They don’t give that feeling. Clarinet players play it on a theoretical basis. They
don’t give the feeling that Husnu gives. It’s a different feeling to be a Roma.*®

Nedim states

Now talking about Gaco musicians, they are mostly good musicians but they don’t have the
attitude. You got it? There is an attitude in Izmir. Do you know what attitude means?
Playing, the skill. They are also good musicians and professionals but here it’s our essence.
Look , we have talked about Gacos. 10 or 15% of them are very good , quality musicians,
but they drop the market value a lot. Let’s say that I do a gig for 1 lira, he does it for 25
cents. That’s it, I mean, I’'m telling you honestly. Two years ago, when | was working for a
daily wage of 60 lira, they came and wanted to do it for 25 lira. Now where’s the musician
value in that?®

Being musician is also characterized by certain behavior and attitudes. Peaceful
and sober nature of musician and its reflections on daily life in Tepecik compared
to other groups are stressed by interviewees. Symbolic aspects of musicianship
attach it to purity, while Mangosar group sticks with dirtiness implying illegal
works. Musicianship with reference to giftedness, certain attitude and behavioral
codes is posited on the top within the hierarchical structure of Roma community

in Tepecik.

Osman says,

I haven’t thought of any other occupation. Because being a musician is very natural and
away from evil. Being a musician is a more decent occupation. For instance, we want to
look clean where we go with our suits, ties, a good shave, cleanliness. Because we address

% (Roman olarak miizisyenlik yapmak) Cok ayricalik. (Gaco ile Roman miizisyen) Arasindaki fark
duygu farki. Cok biiyiik bi duygu farki var, Roman duygusu diinyanin hi¢ bi yerinde yok, o
duyguyu Allah bize degisik vermis. Roman olarak yaratilmak zaten bi ayricalik, bizim
ayricaligimiz kimsede yok. Adam ne kadar teknik {iniversite, ben askerligimi yaptim, adam o
kadar {iniversite bitirmis, akademik bi adam. Gelip beni hayran hayran izliyodu. Caldigim
klavyeyi. O duyguyu veremiyolar. Klarnetciler teorik olarak caliyo, bi Hiisnii’niin (Hiisnii
Senlendirici) duygusunu veremiyolar. Roman olmak ayr1 bi duygu.

% Simdi Gaco miizisyen derken, Gaco miizisyenler ¢ogunlukla iyi miizisyenler yani kaliteli
miizisyenler ama tavir olay1 yok. Anladin m1? 1zmir’de bi tavir var. Tavir ne demek biliyo musun?
Calmak, yetenek. Ordakiler de iyi miizisyen, ¢cok profesyonel. Ama bizim burdaki oziinden, iste
oziinden. Gacolardan bahsettin bak, Gacolarin tamam yilizde onu yiizde on besi ¢ok iyi
miizisyenler var, iyi miizisyen kaliteli miizisyen ama piyasay1 disiiriiyolar ¢ok. Atiyorum ben bi
milyona gidiyosam o 250 bin liraya gidiyo. Bu kadar yani ben size agik¢a konusayim. Ben 60
milyon yevmiyeyle ¢alisirken iki sene evvel, geldiler bizim oraya 25 milyona baslamak isteyenler
oldu. E nerde kaldi senin miizisyenligin?
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people. Being a musician looks more beautiful to us. It’s a decent occupation with good
conditions.'®

Nedim says,

Now, most of the musicians are of Danaci origin. There are Kerostos and Mangosars.
Kerostos are worse than Mangosars. Sure. Look, I’'m telling you honestly, the best people
in this neighborhood are the musicians and the artisans. There is no other. You get along
well first with musicians and second the artisans. Like I said, musicians don’t get
involved in fights with no one. Artisans likewise. How should I tell you this? The way a
person is brought up is really important. | grew up with my saz, with my job, with my
keyboard. Like we said a while ago, if | am going to make money out of this, | have to
learn how to be a musician. Now that guy grows up with pills, weed, in jail. You
understand? This is the difference in growing up. | grew up with my job, this guy grew up
with artisanship, but that man grew up with a gun. It’s family influence. His father
smoked and swallowed the pills next to him. I mean, there’s difference in growing up. I
could have been in jail or selling weed in front of the coffee-house and waiting for
customers like them.'*

Weber argues that what underlies ethnic membership is the members’ belief on
specific ‘honor’ which is not shared by the outsiders. He calls it “the sense of
ethnic honor”, which is closely related to status honor. The sense of ethnic honor
is a specific honor of the masses; which is fed from the notion of chosen people,
complement of status differentiation. However, different from status group, ethnic
group takes a special form due to its tendency toward endogamy and claim on
common descent. It is defined as hereditary status group. (Malesevic, 2004)
Although Tepecik Roma case does not fit totally into the concept of hereditary
status group, the feeling of ethnic honor is significant, especially in the case of

100 Bagka bi meslek diisiinmiiyorum. Ciinkii miizisyenlik ¢ok dogal ve kétiiliikten uzak bi meslek.
Miizisyenlik biraz daha temiz bi is. Mesela gittigimiz yerlerde, daha temiz goriinmek isteriz.
Boyle, takim elbisemiz, kravatimiz, sakal trasimiz, elimizin yiliziimiiziin diizgiin olmasi. Ciinkii
insanlara hitap ediyoruz. Miizisyenlik bizim i¢in, yani daha giizel geliyo bize. Daha temiz is,
imkanlarimiz da iyi.

01 Simdi, zaten miizisyenlerin ¢ogu Danaci. Kerestolar var, Mangosarlar var. (Kerestolar)
Mangosarlarin bi adisi. Tabi. Bak samimi sOyliiyorum sana su mahallede en temizi insanlar
miizisyenler, esnaflar. Bagka yok. Bi esnaflarla ¢ok iyi anlasirsin, bi miizisyenlerle. Dedim ya
miizisyenlerin kimseyle kavgasi giiriiltiisii olmaz, esnafin da 6yle. Ya insan simdi, insanlarin nasil
diyeyim sana, yetismesi ¢ok Onemli. Ben sazimla biiylimiisiim, ben isimle biiylidiim, orgumla
biiylidiim, yani nasil dedik biraz evvel, ekmegimi bu isten ¢ikaricaksam, ben o miizisyenligi
o0grenmek zorundayim. Simdi o adam hapla biiylimiis, esrarla biiylimiis, cezaevinde biiylimiis,
anladin m1? Yetisme farki budur yani. Ben igimle biiyiidiim, bu adam esnaflikla biiyiimiis o adam
ama silahla bilylimiis. Ailesinden. Babasi yaninda yakmis cigarayi, yutmus haplar. Yani
yetismeden yetismeye fark var. Ben de onlar gibi su an belki ya cezaevindeydim ya da kahve
oniinde esrar sattyodum. Miisteri bekliyodum orda.
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Roma musician. The specific honor expresses itself even in perception of success
of popular Roma singers or musicians. Roma musician/singer considers himself as
representing the community to outsiders, which is not the case for belly-dancers

who share the same intrinsic talents of Roma identity.

Halit says,

It looks to me like there has been a revolt on Romas’ part recently. But it hasn’t been
through fighting or rumbling, | mean, they have been trying to me into the spotlight through
their work. And there are a few examples of this. There is nothing else left in the music
sector without this. For instance, Husnu, Hamdi-Mehmet duo, Kibariye. they have recently
started to have tv shows. They give a warm feeling to people who have been kicked around.
It is a different feeling to see one of your own up there.'%?

Parallel with this argument of honor, one of the musicians argue that the reason of
not having experienced discrimination or on the minimum level, being compared

103> is much related with their

to the other Gypsy/Roma “Esmer Vatandas
musicianship and its privileged status in Roma community, as well as in non-
Roma community. This shows similarity to the understanding of Lautari group
who is composed of professional male musicians in Romania. As Beissinger
quotes from one Lautari, “prejudices by Romanians against tigani (gypsy) exist
and have always exist, but not against us Lautari. (...) I am referring to tigan
Lautari, between Romanians and the other tigani, there is a difference.”

(Beissinger, 2001:24)

Musicianship classifies talented Roma and non-talented Roma within community.
As musical talents of every Roma are seen generally superior from those who are
Gorgio, there is also a division in the Roma community itself. This provides a

higher status to musicians.

192 Son zamanlarda ama Romanlarin bi baskaldirisi oldu sanki, bana Syle geliyo. Ama kavga
veyahut da giiriiltiiyle degil yani yapmis olduklari iglerle 6n plana ¢ikmaya gabaliyolar. Ve de
bunun belli basli iki tane {i¢ tane drnegi var. Onsuz yani miizik sektdriinde bi sey yok. Mesela iste
Hiisnii, bi Hamdi-Mehmet ikilisi, Kibariye, efendime sdyliyim, bunlar son zamanlarda program
yapmaya basladilar. Cok boyle itilip kakilan insanlara onlar boyle sicak bi duygu veriyo. Onlar1
yani orda gormek, kendi milletinden bi insan1 orda gormek, farkli.

193 1t means “dark citizen” which is a common saying particularly used in Aegean and Thrace parts
of Anatolia to define Gypsy.
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Caner says,

Not everyone can become a musician. Not everyone has that gift. For instance, 60% of
Romas has that and 40% of them don’t. That’s a God-given feeling. | can bring you ten
Roma people who have nothing to do with music, they might be able to produce something
in front of people, but God hasn’t given them that feeling. That’s a different feeling. Can
you imagine playing a musical instrument without getting any direct education? This is
completely a different feeling. Any one can become a shoe-shiner including you. But you
can’t be a musician. That’s a different feeling and a different skill.***

There is even name given by community to define this group, as “Sosyete

105
Romani1”

which defines a specific group of Roma in terms of the occupation,
way of living, dressing and higher status among other groups. Here the image of
“white Gypsy” is opposite to the common saying of Gypsy as “esmer vatandas”.
The color seems to be used both to differentiate two different socio-economic
groups and two different physical characteristics. Duygulu asserts that the division
of Sosyete Romani and others also arise from the division between urban and
rural. Settled Gypsies whose economic position is relatively better than rural ones
are labeled in a negative way, as Sosyete Romani. Gypsy groups living in the rural
areas accuse others as acting like Gorgio and loosing their Gypsy essence.
(Duygulu, 2003:63) Sosyete Romani is a significant combination of primordial
and constructivist understandings of ethnicity since it refers to both socio-
economic conditions and color. It defines an unusual type or situation which is

different from general definition of Roma by the members.

As Caner defines;

I wrote a song called ‘Roma Socialite.” It was the debut song of the second album. Roma
Socialite refers to a Roma with an established circle, who made something out of himself,
who is accepted by every circle with his looks and talks. (...) Yes, it’s usually used for
musicians. There is also one for girls. For instance, if you saw a Roma girl with green eyes
and blonde hair, you would say that she’s not a Roma girl. There are white Gypsies, too.
It’s another group. The girl is all white, her family is all white. That’s a another group.

104 Simdi miizisyen herkes olamaz ki. Herkeste o yetenek yok. Mesela Romanlarin da yiizde

altmiginda var, ylizde kirkinda yok. O duyguyu almak, o allahin verdigi bi duygu, yani kendiniz
ille, yani ben sana on tane Roman getiriyim, miizikle hig ilgisi olmayan, belki ¢ikarirlar bi seyler
diger insanlara kars1 ama o duyguyu Allah vermemis onlara, o ayr1 bi duygu. Hic¢ bi egitim
almadan direkman bi miizik aleti ¢almak, disiinebiliyo musun? Apayri bi duygu, yani herkes
ayakkabi1 boyacist olur, sen de olursun, ama miizisyen olamazsin, o ayr1 bi duygu o ayr1 bi yetenek.

195 Sosyete Romani means high class Roma and refers to the Roma musician group
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(Gypsy/Roma) They are usually dark-skinned and called brunette citizen.'®

This classification refers to the importance of occupation amongst Gypsy/Roma
people and reminds the notion of “Crafted Castes” of Duygulu. Duygulu defines
this specific stratification within Gypsy/Roma community in terms of
occupational differentiation in his book “The Gypsy Music in Turkey, The Music
Culture in Roma from West Side” (2006). According to him, “Occupational status
among Gypsies is an important indicator to put the differences clearly between
Gypsies and others. It is also called “Occupational Kinship or Crafted Castes”.
The difference between Gypsies who primarily define themselves as ‘Selanik
migrants and Sosyete Roma’ and other Gypsy groups who work in tinsmith,
scrap-dealing or ‘bohgacilik’*®’ is also decisive in social relations as well as their

locations in neighborhoods.

The privileged position of musicians could be exampled through the case of
“Lautari” group. In the study of Beissinger, she argues how Roma musician
identity is constructed through convergence of occupation and ethnicity in the
case of Lautari group in Romania. From the historical perspective, she says
“Social stratification among Roms emerged on the basis of the settled versus
nomadic distinction of slaves as well as the level of specialization of their
occupations.” (Beissinger, 2001:29) The Gypsy community in Turkey, as
Duygulu mentions, has a stratified formation, yet there is no slavery experience.
Duygulu sees this specific community formation exemplified in the case of
‘musician caste’, and gives the guild formation of Ottoman times as an example.
He says ‘Either they practice music by kinship or qualifications which they have
learned in time, it is clear that occupational entirety forms ‘musician caste’ or

‘guild’ —as it is called in Ottoman time-. (Duygulu, 2006: 35) In other words,

106 Sosyete Romam ben sarki da yaptim. Ikinci albiimiin ¢ikis parcasiydi. Simdi sosyete romani
belli bi gevreye sahip olan, belli yerlerde kendini agmis, her ¢evreye hitap edebilen, giyimiyle
kusamiyla konusmasiyla. (...) Evet, genelde miizisyenler i¢in kullanilir. Kizlar i¢in de vardir.
Mesela bi Roman kiz1 goriirsiin, bu Roman kiz1 degil dersiniz yani. Gozleri yesil saglar1 sapsari.
Beyaz Cingeneler de vardir, o kisim da ayridir. Kiz bembeyaz, ailesi bembeyaz. O da ayr1 bi
kesim. (Cingene/Roman) Genelde esmer. Esmer vatandas denir.

197 Selling clothes on the streets
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being musician still refers to more than a job category in the Gypsy/Roma
community with its particular identity formation. Although it should be discussed
in a more detailed way whether the position of the musicians is important enough
to form “musician caste” as it is mentioned in Duygulu’s argument; it is clear that
musicians have a special place in the eyes of both the members of their own
community and the rest non-Gypsy majority.

This match of occupation and ethnicity, as in the cases of Lautari or Danacilar
group in Tenekeli, could be seen as one of the ethnic boundaries marking ‘us’ and
‘them’. Here, occupational position of Roma could be considered as boundary that
functions for identification. While Lautari distinguishes himself from other
Gypsies and takes a position in between, it also refers to “being culturally akin to,
and even artistically superior to non-Roms.” (ibid; 34) Occupational position
plays an important role both in the construction Roma identity and classification
of Roma community. When particular identity formation of musicianship is
considered, the self-perceptions of musicianship and its relation to identity should
not be ignored. On the other hand, the external categorization of identification is
as important as the internal one. The perception of the Roma musician by a non-
Roma group has also affected identification process by allowing and appreciating
being Roma within the borders of musicianship.

4.3.4. The Analysis of Hierarchical Formation

It can be concluded that there is a hierarchical stratification in Gypsy/Roma group
from Tenekeli/lzmir. As it is seen in the examples from interviews including
whether they like their job, they are planning to continue and they want their kids
to have the same job, there are different perceptions of jobs with different
references to the identity. Differentiation on occupation positions arise from each
one’s status and place among community, as well as from the common values of
society. These marginal positions do not solely belong to the Gypsy community,
that is, there is no monopolization on these occupations. It is significant to

understand these perceptions of work as not independent from non-Roma
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community’s perceptions. Especially the case of belly-dancers refers to that point.
Drawing on the gender issue, belly-dancers are stigmatized both by their own

community and non-Roma community.

While scrap-dealer feels neutral in some sense about his occupation, belly-dancer
considers it in a very negative way. Musicians have the most privileged position
in the hierarchical structure and even could be asserted as forming a status group
on the basis of particular life style, behavioral codes, occupational and even
hereditary prestige. Hierarchical social structure of Izmir Roma community
provides an understanding of how each occupational category constructs
particular identity formation. It makes the boundaries among the community itself
even clearer by displaying the possibility of diverse perceptions of Gypsiness in
terms of different occupations. While there is a tendency to take ethnic groups as
homogenous units, it is important to see the differentiation of identity perception
of belly-dancer Roma from the musician one, and so on. It does not refer to lack
of common points describing Roma as a community but shows the key position of
occupation in identity formation. In other words, it is important to see when and
under which conditions the different Gypsy/Roma groups create and maintain
similarity and dissimilarity towards Gypsy/Roma identity.

For the reason of not having chance to compare Danacilar from Tenekeli to
another well-known Gypsy musician group, it would be injustifiable
generalization to assert that any musician group among Gypsy community is
perceived in equal status. As this issue has not been studied enough in the
Gypsy/Roma community, there are few examples to discuss what other dynamics
could be effective to create differences within one ethnic community. Although
Duygulu asserts that occupational stratification forms social layers among
Gypsies, he adds that the importance of the economic dynamics which also effect
stratification should not be ignored to understand the stratification of Gypsy/Roma
community. This could be observed in the example of Kurtulus and Sulukule

Gypsies, who are attached to each other by both kinship ties and the occupation
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but still differs from each other, as a result of different economic conditions they
experience. (Duygulu, 2006)

Another example related to work and status within Roma community is given by
Kolukirik who has been studying Tarlabasi Roma group. In the study conducted
in Tarlabasi, another neighborhood in Bornova, Izmir, interviewees are asked to
list occupations in terms of prestige and status from their own perspective.
Occupations are listed from the higher to the lower position as following: working
in the public (worker or officer), transporters, and musicians, working as insured,
peddlers, and sellers in a market, shoe-shiners and porters. In this ranking, the
security of the works/jobs and the income are determinant factors. (Kolukirik,
2006: 14) However, it should be noticed that Tarlabagi Gypsies have a different
formation than Tenekeli Gypsies in terms of the work/job distribution and the
work environment: Porters, 14.4%, drivers 6.7%, peddlers 4.4%, carpenters 3.3%
and shoe-shiners 3.3%. There is a small group who are working as musicians
among Tarlabas1 Gypsies which is 2.2%. In addition, woman labor is limited to
specific works which serve only as domestic labor and workers in the tobacco
fabric, unlike to Tenekeli Gypsy woman who also works as belly-dancer, flower-
seller, fortune-teller, beggar, “vekil” or konsomatris. (Kolukirik, 2006: 12) In
other words, Tenekeli neighborhood has its own specialization in some specific
works. This is also used by the members of Tarlabasi Gypsies to separate
themselves from Tenekeli ones who are considered immoral and criminal by the

others.

Another study analyzing the socio-economic conditions of Izmir Roma is based
on a questionnaire applied to 253 informants from different Gypsy neighborhood
of 1zmir. When they are asked which occupation they associate with Gypsies, the
first one is musicianship with the highest rate, 74.7%. Flower-selling, 4.7%,
scrap-dealing, 32.41% and belly-dancing 30.83% are other occupations which are
considered as the most related to Roma. It is mentioned that selection of the
categories depends on the literature itself, data is interpreted as verifying the
match of certain occupations and Roma community due to the reason of its
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selection by Roma himself. (Toprak, et. al. 2007:79) However, this study is open
to criticism in a way that these occupation categories are preferred to be given to
the informants, rather than trying to understand what they really perceive or
consider. It does not mean that musicianship or other mentioned occupations are
not associated with Roma, in the eyes of Roma. But it is still important how

external categorization is also effective in shaping identity.

To conclude, this chapter aims at a description of the work life of Tepecik Roma
community on the basis of three selected occupations. The closed circle of
occupational zones with references to certain socio-economic conditions they
have been experiencing for generations and the perceptions of those conditions
seem to define the attitudes towards education, certain strategies of Roma for the
maintenance of the occupational positions or perceptions of each occupation
categories through internal stratification of the community itself. In the light of
these concerns, the particular identity formation in relation with the work life is
attempted to be covered. To understand the peculiarity of Roma identity
formation, the term of habitus provides an explanation which tries to figure out
the balance among objectivity and subjectivity. Habitus could be conceptualized
as a form in which objective conditions derived from one’s own social group or
class and subjective expectations shaping the perception of the outside stand
together. The case of Algerian villager could be an example: while objective
structures may give an understanding of the forced migration of the villages from
his agricultural fields and the role of exploitation, subjective dispositions
characterizing how villager perceive and internalize this situation as a result of
fate also expresses how objectivity is experienced in subjectivity. (Grenfell, 2004)
When it comes to Roma case, it could provide an understanding of how Tepecik
Roma experience and produce tendencies towards internalization of objective
socio-economic conditions and reflections on Gypsiness. The educational
attitudes and clear distrust towards mobility as a result of education characterizes
the long lasting transmission of occupations in Tepecik. It is considered as fate;

“Our fathers used to be like this, we are like this and our children will be the
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same.” % However, on the other hand there seems that Tepecik Roma considers
himself as naturally talented in music, especially in playing and dancing issues
which refers to the definition of a certain Gypsy/Roma nature. In the case of
musicians, they see Roma identity and their occupations as complementary in

Some Ssense.

In this context, Wallerstein states as following:

There seem to be various advantages to the ethnicization of occupational categories.
Different kinds of relation of production, we may assume, require different kinds of
normal behavior by the work force. Since this behavior is not in fact genetially
determined, it must be taught. Work forces need to be socialized into reasonably specific
setsof attitudes. The “culture” of an ethnic group is precisely the set of rules into which
parentsbelonging to that ethnic group pressured to socialize their children. (...) But
‘ethnic groups’ not only may socialize their respective members differently from each
other: it is the very definition of ethnic groupthat they socialize in a particular manner.
(Wallerstein, in Balibar and Wallersitein, 1991:83/84)

The case of Gypsy musicians and their perception of music and musicianship
could be interpreted in terms of Wallerstein’s discussion emphasizing
ethnicization of occupational categories and complementary attitudes reflected in
the culture of the ethnic group. Although musician group has a positively
privileged status in the eyes of the Gypsy/Roma community, the rest of them seem
to be subjected to low-status and low-income jobs within the closed and restricted
circuit. Even the musician group itself does not differ in terms of income levels
from the other groups, in the case of Tepecik, with few exceptions. The
attachment of musicianship and Gypsiness indicates that there is almost no other
option for Gypsy/Roma community. Here the association of occupation to
Gypsiness could be seen as a two-sided ‘labelling’: while one discriminates and
excludes Gypsy/Roma, as in the case of disapproval of a job application, another
side of labelling expresses itself in the case of music. As Jenkins argues external

processes of social categorization always include exercise of power and

198 Babalarimiz da béyleydi, biz de boyleyiz, ¢ocuklarimiz da bayle olacak.
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domination and asymmetrical relations of power from which labelling can not be

considered apart.

In this context, particular dispositions revealed during the maintainance of limited
occupational positions operate on the basis of social closure where their
monopolistic position is regularly used to prevent non-Roma from acquiring
symbolic or material benefits. This could be observed in their preference of
working partners, working patterns, as well as solidarity ones. Jenkins explains
occupational concentration on the basis of ethnicity According to him, the only
solution considered by the ethnic group itself is to improve or develop the ethnic
occupational niches which make the mobility possible. He argues that there is an
organic relation between occupational concentration and identity:” “not only the
experience of discrimination but also the impact of common occupational activity
and interpersonal interactions in the workplace may sustain a sense of being
somehow different.” (Jenkins, 1994:60) Occupational concentration leads to
diverse identity formations in Tenekeli case as a result of complicated external

and internal dynamics.
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CHAPTER FIVE

5. POSITIONING ETHNIC IDENTITY

The preference of overstressing the term of identification mainly depends on the
argument of Brubaker who considers identification as complicated processes,
while the term “identity” designating a condition rather than a process, implies too
easy a fit between the individual and the social.

Brubaker describes “identification” as a processual and active term that lacks the
reifying connotations of “identity”. While it specifies the agents that do the
identifying, it does not presuppose that such identifying will necessarily result in
the internal sameness, the distinctiveness, the bounded-groupness. If the
fragmented and heterogenous structure of Roma community is considered, the
term of identity could be seen as ignoring mentioned differences on the
community. Identification is intrinsic to social life; for this reason the relation
between self-identification and the identification and categorization of oneself by
others is significant to understand both sides of identification process. It is a
dialectical interplay in which self-identification and external identification take
place but not necessarily converge. External identification also refers to “the
formalized, codified, objectified systems of categorization developed by powerful,
authoritative institutions.” (Brubaker, 2000) In this context, besides external
factors determining identity formation, there is also an internal mechanism which
is a part of identification process. In addition to the factors constructing identity
mentioned in the previous chapter, how Roma identity is perceived from the
community’s own perspective should be analyzed with references to what

characterizes being Roma and the sense of community.
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5.1. Self-perception(s) of identity

As Barth argues, the elements defining belonging to ethnic group are not the
objective differences but socially constructed ones. Why one feels like a member
of Roma community, rather than Gypsy should be questioned in terms of the
elements used to define their own identity, instead of analyzing the objective
differences among the groups. (Barth, 1969) As the relation between Gypsy/Roma
identity and the role of work in identity construction is tried to be uncovered in
previous chapters, different dynamics effecting identification process will be
analyzed. The main questions in this chapter could be summarized as what
Tepecik Roma feels about their ethnic identity or how they describe being a
Roma, what being Roma means to the people in Tepecik, Tenekeli neighborhood.
In addition, it aims to figure out how these different perceptions of the Roma
identity change, thus the reasons behind this diverse conceptualization of being a
Roma will be manifested. Besides fragmentation within the community itself on
the basis of ‘Roma and Gypsy’, how Gypsy/Roma is posits itself against Kurdish
and Gorgio whether there are some conflicts or disagreements between the
concerned sides and how these differences are formed and shaped will also be laid

bare in the course of this chapter.

5.1.1. Adjectives

According to Eidheim who studied the situation of Lapp community in terms of
the ethnic boundaries with Norwegians, “the recurrent management of these
themes (local people eager to stress), combined with the fact that themes which
pointed to ethnic differentiation in the population were obviously avoided” could
be seen as “a vital part of a process of presentation of identity.” (Eidheim in et. al.
Barth, 1969: 42) Parallel to this argument, it is seen that there are some adjectives
which are frequently stressed by the interviewees while definining their identity in
the case of Tepecik. These adjectives define Roma people and community as
‘honest, religious, civilized, merciful, living for the day and clean’. These selected

ones are closely related with the common stereotypes of the majority towards the
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Gypsy/Roma community. Apart from the general attachment of thief and Gypsy
in the eyes of the majority, strong emphasis on honesty could also be related with
Tepecik, Tenekeli neighborhood which is the one of the most criminal places in

Izmir.

As Bekir answers the question of how he would describe the Gyspy/Roma group,

We are very good people. | mean, we are civilized people. Very merciful, helpful people.
We don't have any evil inside, we're not barbarians. maybe people see us as barbarians
outside, but we are not like that. They see us as barbarians, like I said a while ago, if there
are 3000 people living here, only 200 or 300 of them are robbers, snatchers, racketeers,
swindlers. Their bad image also makes us look bad. But we are very very different from
them. In our neighborhood, there are 5-6 dervish lodges. There are religious people here,
too. Like, for instance, I've just come from the dervish lodge. See, my gown is still on me. |
mean, people here are usually good; even the ones you call robbers they are conscientious.
If you said now that you were hungry, even the ones you call robbers they would give you
food and drinks, offer you their house to stay in, give you clothes, even give your road fee
and then let you go. If you say you are staying here, you will. They would look after you.
They are not like the other ones. We don't have it here.'®°

Bayram says,
The people outside judge us as being heathens. | mean, everyone here believes in God and
His Prophet. Most people here have been on the pilgrimage. We have dervish lodges here
and places for discussion. | mean, we are dedicated to our religion and country.**

Kemal says,
Come visit our houses today, they are cleaner than the houses in Kordon. Yes, our ladies go

around with a broom every second of every day cleaning all the time, all the time. The other
hires a worker and gets her to do this and that by the power of money.***

09 Cok iyi insanlariz biz. Cok medeni insanlariz biz yani. Cok insafli insanlar, ¢ok yardimsever

insanlariz. Bizim i¢imizde hi¢ kotiiliik yok yani, boyle barbar insan degiliz. Belki bizi disarida
barbar olarak goriiyolar ama biz &yle degiliz. Bizi barbar olarak goriiyolar, hani demin de
sOylemistim ya, burda mesela 3000 kisi varsa, bunun 200 3001 hirsizdir, kapkageidir, ne bileyim
dolandiricidir, ti¢ kagitgidir, onlarin dyle bi kotii imaj birakmasi bizi de kotli gosteriyo. Ama biz
onlardan ¢ok ¢ok farkliyiz. Burda bizim mahallemizde, belki 5, 6 tane dergah var ya. Haci da var
hoca da var. Bak simdi ben mesela su anda dergahtan geliyorum. Bak dergah iiniformam bile
iizerimde. Yani burda genelde iyi insanlar, o hirsiz dedigin bile vicdanli. O hirsiz dedigin bile, sen
simdi surda var ya acim de, hangi eve istersen gir, yemegini, igmeni, seni yatirirlar, giydirirler,
kusatirlar yol parant da verirler gonderirler. Burda kalacam de burda kalirsin. Yani bakarlar,
sahiplenirler sana. Obiir seyler gibi degiller, yok boyle.

110 Disar1 kesimi, bizi dinsizlikle yargiliyolar bazi. Yani burda hepsi allahina peygamberine inanan
insanlar. Cogu insan burda hacca gitmistir. Dergahlarimiz var bizim burda, sohbet yerlerimiz var.
Yani biz dinimize, memleketimize diiskiin insanlariz.

1 Bugiin gelin bizim evlerimize Kordon’daki evlerden temiz, evet, her giin her dakka bizim
hanimlarin elinde sey durmaz. Siipiirgeler durmaz, durmadan temizlik durmadan temizlik, obiirleri
is¢i tutar onu yaptirir bunu yaptirir parasinin giiciiyle.
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During the conversations, interviewees had a defensive attitude while defining
Roma identity. Being Roma is preferred to be defined on the basis of what their
characteristics are not, rather than what characterize them. It is arisen from
oppositions of thief vs. honest, barbarian/uncivilized vs. religious and living for
the day etc. The perception of Roma in the eyes of the majority even though not a
homogenous one, Gorgio and Kurdish groups, affects group members’ definitions
about how they are seen by the others. The most important point underlying the
nature of identity definitions are fed from discrimination and common stereotypes
towards Gypsy/Roma groups. This goes parallel with Jenkins’s argument of
‘external categorization’. According to him, if ethnicity is considered as
transactional, it means that it is consisted of two processes: internal definition and
external definition. However, it should be noted that this distinction is merely
analytical as compared to the complex nature of daily social life. Definitions are
generally made according to outsiders’ point of view about their community. As
he argues, ‘the individual is identified in a particular way by significant others,
who by virtue of their power or authority are in a position to make their definition
of the person and the situation count, and thus to constitute that person’s
subsequent career in terms of identity in question.” (Jenkins, 1997: 60) That
individual’s experience of being categorized may lead to an adjustment in her
self-image in the direction of the stigmatizing public image. As a result of this, an
individual who is exposed to stigmatization on the public level experiences
changes on his/her self-image in the direction of public image. Regardless of
adjustments on personal characteristics, common adjectives used and underlied by
the members of Gypsy/Roma group in Tepecik could be an example of how the
imagination of a Gypsy/Roma by the outsiders is effective in defining his/her

identity.

Although some stereotypes are strongly resisted by the members of group, some
clichés are accepted and internalized. Besides musical and dancing talents which

are considered as an important part of the Gypsy/Roma nature, other attached
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Gypsy characteristics are also represented, such as living for day. This
internalization also provides the continuation of the Gypsy myth in the eyes of the
outsider. According to Goffman, this is the strong part of labeling which may lead
to internalization of labels and make it one’s own identity definition. (Goffman,
1967) Although interviewees do not accept and acknowledge all of the
Gypsy/Roma myth, they actually tend to filter it. Through filters, some are chosen

in identity perceptions, and others are kept out of Gypsiness.

Halit says,

A person who is not a Roma thinks more, lives a planned life. But the Romas don't have
any plans, they don't live thinking about the future, they live for the day. Their common
feature is, ask whomever you want, that they like living for the day. The other side moves
more carefully. For example, when | call a friend of mine who is non-Roma, and ask him if
we could meet up, | receive responses like 'Oh, I wish you had told me earlier, | wouldn't
have made plans' and such. That's why | say that they are more careful people planning for
the future, the non-Romas. We also think about it, but not that much. The others think about
it more. The truth is, a man is a man but they are doing the right thing. but we have it, too:
seize the day, live for the day for body and soul. We like living for the day financially as
well. We love it. We want the best of everything. We may make less money, but wherever
the beauty is, we want to go there, see that place. Wherever there's good food, we want to
eat it. We indulge in the most beautiful of everything. It is so in music, in personal life, in
everything.*?

At this point, the case of Lapp community in Norway shows similarity to Tepecik
group. Eidheim argues that Lapp culture is defined in terms of life style
(nomadic), the way of dressing and Lapp language. While Lapp community tries
to access to social services, goods or oppurtunities through avoiding from any
social characteristic which could be interpreted by the Norwegian as a sign of
Lapp culture. (Eidheim in Barth, 2001: 49) Self-definition of Lapp community

112 Roman olmayan bi insan daha ¢ok diisiinerek yasar, cok planli yagar. Ama Romanlarin bi plan

yok yani, yarina doniik yasamiyo, mesela giinliik yastyo, hepsinin tek bi 6zelligi, kime sorarsaniz
sorun, giinliik yasamay1 sever Romanlar. Obiir taraf daha planli hareket ediyo. Mesela, ben bi
arkadasimi aradigim zaman, Roman olmayan bi arkadasimi, bi planin var m1 yarin igin, bi planin
yoksa yarin beraber olabilir miyiz? Bu tip cevaplar yapar, ya keske daha evvelden séyleseydin
plan yapmazdim, gibi cevaplarla karsilasiyorum, o yiizden daha ¢ok planli daha ¢ok yarmi
diisiinen insanlar. Roman olmayanlar. Bizler de diisiiniiyoruz da, onlar kadar degil. Obiirleri daha
cok diisiiniiyo. Aslinda insan insandir ama onlar en giizelini yapiyo bence ama bizlerin i¢inde de
bu var. Gelisi giizel yasamak, veyahut da giinliik yasamay1 seviyoruz, maddi manevi. Maddiyat
acisindan da giinliik yasamay1 seviyoruz yani. Her seyin giizelini istiyoruz. Az kazanip ama, nerde
giizel var, oraya gitmek oray1 gbrmek istiyoruz mesela, nerde giizel bi yiyecek var onu yemek
istiyoruz. Her seyin giizeliyle mesgul oluruz aslinda. Bu miizikte de bdyle, bireysel yasantida da
boyle, her sey de boyle.
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then is based on being settled and home owner, clean and speaking Norwegian
just like Norwegian people, all of which refer to the Norwegian identity. As it is
stated above, these adjectives are also emphasized by the Tepecik Gypsy/Roma
group. In addition to being aware of the discriminated and differentiated position
of ‘Gypsiness’ in the eyes of the outsiders, they try to reverse attached adjectives
from negative —dishonest, dirty, irreligious to positive —honest, clean, religious in
order to neutralize their position. In this context, it is not only the adjectives used
for this purpose, but the emphasis on Turkish citizenship, being Turkish or
Muslim which is seen helpful in the attempt of equalization. “For the reason of
being considered ethnic identity as spot, various ways are created in order to
provide the complete participation to society and articulate it.” (Einheim, et. al.
Barth, 1969:40) These points emphasized above provide ways to articulation to

majority in the case of Tepecik Gypsy/Roma.

As Nedim describes characteristics of Roma people,

Most people know the Romas from Ederlezis, you got it? From Hidrellez. The Romans
arrange the Hidrellez, drink alcohol, eat and have fun. And afterwards, half of them go to
the Fair. That's how most people know the Romas as fun people. What the Romas are like,
I'll tell you: We the Romas eat the best food, dress in the best clothes, have a very good
dialogue with people; we don't humiliate them. We are not disgusted by them, we sit at the
same table and eat with them. The racism and stuff, if it exists or not, we don't have ulterior
motives. We think of everyone as equals to us. We invite them to our weddings. we have
the best of everything, the most beautiful. I would tell them like this, I guess.**®

As it is understood from the quotation above, stereotypes are not functioned in
one way direction, on the contrary, Gypsy/Roma group creates and maintains its
own stereotypes towards outsiders. In other words, ethnic stickers are not only
used for Gypsy/Roma, but also Gypsy/Roma has certain values and thoughts

categorizing ‘outsider and his/her specific kind of mentality and way of living’.

113 Cogu insan, Romanlar1 Ederlezilerde tanir, anladin m1? Hidrellezlerde. Romanlar iste Hidrellez

yapiyo, i¢ki i¢iyo, yiyo, egleniyo iste yarinsi fuara gidiyo. Cogu insan Romanlart bu halde taniyo.
Neseli taniyo. Romanlar nasil bi insan, ben sdylerim, biz Romanlar yemegin en giizelini yeriz,
giyimin en giizelini giyeriz, insanlarla diyalogumuz ¢ok iyidir, insanlar1 agagilamayiz. Insanlardan
igrenmeyiz, ayni sofrada oturur yemek yeriz. Irk¢ilik filandir falandir yoktur, hi¢ bi kimsenin
hakkinda art niyet diistinmeyiz, herkesi kendimiz gibi zannederiz. Diiglinlerimize davet ederiz, her
seyimiz bizim en iyisidir, en giizelidir. Boyle bu sekilde anlatirim heralde.
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Although this difference between mentalities of Gadjo and Roma is observed
especially in relations regulating work conditions, the choice of work partners
etc., it is seen that it also works through daily relations. As Zehra says, “Do not
misunderstand me, 1 am not saying to you, but Gorgio is close hand, and
shameless, immoral. They have bad soul but there is nobody like that amongst
Roma people.”*** | was also told that Gorgio has different social relations than
Roma has in Tepecik which depends mainly on solidarity and trust. Aydin says
“As we talked before, would you know that if your upstairs neighbor died? You
get it only from the smell. Do you? So, do you go and see her? Or does she come
to see you? She does not.”**® | frequently faced with these kinds of statements
implying distant and intimate nature of Gorgio relations. Gorgio is categorized in
the eyes of Gypsy/Roma, as well as Kurdish groups which will be analyzed in

following pages.

Another important point about identity construction reveals itself in the issue of
fragmentation within community. Here fragmentation refers to the hieararchical
structure which also has status connotations among Gypsy/Roma. While it covers
the Gypsy image of Roma, Kurdish group and Gorgio one, different perceptions
could be observed under different contexts. On the one hand, when
discrimination, poverty or bad living conditions are mentioned by Roma, Gypsy
or even Kurdish could become part of the humanistic discourse saying ‘human
should be perceived in terms of his/her own characteristics regardless from his/her
ethnic back ground, wealth, or place of living. “We are all human beings.”**® This
discourse provides an equal base for all labelled groups and embraces them. On
the other hand, Kurdish people are generally seen as terrorists and Killers and this
makes Gypsy/Roma placed on higher level of social hieararchy. It shows that

crucial fractures in humanistic discourse do not appear as a result of collective

™ Yanls anlama bak, lafim sana degil, Gacolar siki olurlar, parayr vermeye kiyamazlar, bi
kurusun hesabin1 yaparlar, arsiz olurlar, i¢i bozuk olurlar. K&ti huylu olurlar yani, ama
Romanlarda 6yle yok.”

15 «“fste dedigimiz gibi, iist kattaki 6lse sen bilecek misin, kokusundan anlarsin. Oyle mi? Yani
¢ikip sen onun kapisini ¢aliyo musun? Ya da o gelip senin kapini ¢altyo mu? Calmiyo.”

18 “Hepimiz insaniz.”
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consciousness. Although there is empathy for the other, who experiences similar
conditions, it is not beyond individual level which does not evaluate the collective

dimension.

5.1.2. The Gypsy Image in the Eyes of Roma: The Mangosar Group

Such a “fragmented” understanding of community makes it clear that
understanding the community as a homogenized and idealized entity is
problematic. When the term “fragmented” is used in this context above, it is to
question a collective identity referring to being a Gypsy/Roma, how and in which
ways the identity -referring to the state of belonging to collectivity- is fragmented.
In other words, how it presents itself in different groups among the Gypsy/Roma
people. It should also be taken into consideration that what Roma community
means is critical in the sense whether and which terms such a community exists.
Consequently, how the Gypsy/Roma identity has multiple connotations and how it

is constructed by different dynamics should be analyzed.

‘Gypsy’ is perceived on three levels. According to some interviewees, Gypsy is
totally different from Roma on the basis of racial and ethnic background. Another
perception argues that Gypsy and Roma come from the same origin but Roma is
differed in terms of the way of life, moral values, and participation to work life,
etc. Last one sees Gypsy and Roma as different names for the same group and
thinks that there is no specific difference between these two. The third one is not
supported by interviewees; most of them defend the second one. The common
point underlying these three is three perception of Gypsy as being on the lowest

level in the hieararchical strucuture of community.

First view could be exemplified by the quotation of Bekir,

The truth is | don't acknowledge this Gypsy thing, brother. | mean, really, sometimes here
we talk between ourselves, | make a distinction between those two words. For example, |
prefer to be Roma, to be called Roma; but | don't accept to be called a Gypsy. | don't prefer
that. The thing is, | get angry at that. | don't think that those Gypsies belong to our race. We
are not Gypsies, we are the sons of the Romas. For me, Gypsy is one thing, Roma is
another. They are nomads, brother. Maybe you see them around here putting up a tent in
one of the corners. They exist in the neighborhood. Sometimes, they come from outside. |
regard them as Gypsies. The nomads are the Gypsies. | don't accept this Gypsy thing for
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myself. If they call me a Gypsy, | get mad. If someone is coming at the Romas, | would get
into a fight with them, if necessary, if they are bad people. But | don't acknowledge the
Gypsies. We are not Gypsies, we have a house for God's sake.™’

Although there is no interest and information about the origins of Gypsy/Roma
groups or racial characteristics of Gypsy/Roma during the conversations; Gypsy is
excluded on the basis of racial background in this perspective.

As Zeynep describes the difference,

Gypsies and Romas are different. The Gypsies are low life. We are not that kind of people.
We have manners. When we go somewhere, we don't cause people to think we are not
worthy. I'll tell you, of course there's a difference between the Romas and the Gypsies. We
are the Romas. The Gypsies are the basket makers with horse carriages. We are different
from them. Of course. When we go somewhere, we know how to behave. We know the best
of things. We know how to talk. We don't cause any shame. We are not Gypsies but Romas.
The Gypsies are the basket makers, scrap dealers, garbage collectors, not us. For example,
my daughter goes on the stage in the best place. Can a Gypsy do this? Go on that stage? Her
bosses come to pick up my daughter from our house. The don't pick up everyone. Let's see
if he would do it for a Gypsy? He wouldn't. The Romas dance very well. They eat the best,
dress in the best, go to the best places. We know how to live. We are different from the
Gypsies. When our girls dresses up, the whole neighborhood sighs at the sight of them. You
cannot call my daughter a Roma, I myself am not a Gypsy. We are from Pristine. We were
born and raised here as Romas, but my father and all the family are all Gaco. But I
acknowledge being a Roma, not that."®

Y7 Valla ben Cingeneligi kabul etmiyorum abim. Yani, hakketten, burda da bazen kendi aramizda
konusmalar oluyo, ben o iki kelimeyi birbirinden ayiriyom. Mesela Roman olmay1 tercih ediyom,
Roman denmesini tercih ediyom, ama Cingene denmesini kabul etmiyom. Tercih etmiyom.
Kiztyom daha dogrusu. Ben onlar1 bizim rkimizdan gérmiiyorum ya Cingene’yi. Biz Cingene
degiliz, biz Roman ¢ocuguyuz. Cingene ayri, Roman ayr1 bence. Onlar gdgebe abim be. Mesela
belki bazen dolasirken buralarda goriiyosunuzdur, bu kenarda kdsede cadir kurmuslar. (onlar
mabhallede) var. Bazen geliyolar disaridan. Ben Cingene onlar1 gériiyom. Gogebeler ¢ingenedir
yani, ben kabul etmiyorum Cingeneligi. Cingene derlerse, ben kiziyom daha dogrusu yani.
Cingenlere laf konusurlarsa kabul etmem, ama Romanlara bi laf konusulursa, gerekirse kavga bile
yaparim yani. Koétiilerlerse yani. Ama Cingeneleri ben kabul etmiyom, Cingene degiliz biz, bizim
evimiz var ya.

118 Cingenelerle Romanlar ayri. Cingeneler daha asagilik. Biz Oyle insanlar degiliz.
Oturdugumuzu biliriz, kalktigimizi konustugumuzu biliriz. Bi yere gittigimiz zaman kendimizi
asagilatmayiz. Ben anlatayim sana, Romanlarla Cingenelerin arasinda fark var tabi. Biz Romaniz,
Cingeneler nasil boyle, sepetgi, at arabasinda, at arabalar1 var. Biz onlardan farkliyiz. Tabi. Biz bi
yere gittigimiz zaman, yiyecegimizi biliriz, oturcagimizi kalkcagimizi. Her seyin iyisini bilen
insanlariz. Konugsmamizi biliriz. Rezil etmeyiz. Cingene degiliz biz Romaniz, Cingeneler
sepetciler, hurda toplayanlar, ¢op toplayanlar onlar Cingene biz degiliz. Mesela benim kizim en
giizel yerde program alir, en giizel yerde, Cingene gidip bunu alabilir mi? O programi? Patronlar
gelir benim kizimi evden ise almaya. Herkesi alamaz, e ¢ingeneyi bi alsin bakayim. Alamaz. (...)
Romanlar giizel oynar. En giizelini yer, en giizelini giyer, en giizel yere gider. Yasamayi bilen
insanlariz. Cingeneler bizim gibi farkli mi, biz farkliyiz onlardan. Giyinmesini biliriz. Bizim
kizlarimiz giyindigi zaman biitiin bi mahalle imrenir onlara. Mesela benim kizim giyindigi zaman
biitiin bi mahalle arkasindan bakar. Benim kizima Roman deyemezsin, zaten ben kendim Roman
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In this quotation, it is seen that ‘Gypsy’ is differed on the basis of daily cultural
habits of Roma community as well as job differences. The job Roma deals with is
seen as something unreachable for Gypsy which provides a higher status for
Roma. Beside status, differentiation of Gypsy and Roma also refers to the
differentiation in perception of economic position. Although it does not
necessarily refer to the immense economic difference between these two groups, it
is rather important how being Gypsy is perceived in the eyes of Roma who
differentiaties himself/herself. The achievability of jobs for Roma, and not for
Gypsy provides that job difference is perceived as a boundary between Gypsy and
Roma.

While Gypsy refers to undesired jobs, as in the example of garbage-collecting, the
difference between Roma and Gypsy could be interpreted as a cultural one
covering daily life practices, life styles and tastes. Being nomadic versus being
settled and all the implications of this dichotomy, -settled/urban who knows how
to live and behave in a proper way- underpins distinction. According to Duygulu,
the tension between Gypsy and Roma mainly depends on the difference between
nomadic and settled ways of life. Through this differentiation, Gypsy is coded as
immoral, attached to negative behaviors and attitudes. This sublimation of Roma
over Gypsy is also related with the preference of Roma, instead of Gypsy, as one

of the interviewee states “Roma is more sympathetic”.**°

Berrin says,

Gypsies sleep in tents. For example, there's a soccer field here in our neighborhood. Those
are whom we call Gypsies, the ones without shelter, who live in tents, garbage collectors.
They are the Gypsies, not us. We are the Romas. But we don't look down on them. You
understand? (...) The Romas are very good people. Now let's say | were a stranger, and you
were a stranger coming from a far away land, | would give you all the support I could. |
would tell you to sleep over at my place, give you food and drink. You understand? It
shows compassion and goodness. (...) (referring to the people who live in tents) They
collect garbage. But they come here. To beg is a sin, but after all it's alms. For example,
they ask for clothes. (...) I mean, we don't look down on them. What do we say? 'Everything

degilim. Biz Pristinaliy1z. Bakma biz burda dogduk, burda biiyiidiik ama Roman diye, benim baba
tayfam hepsi Gaco. Ama ben kabul etmem. Ben Romanligi kabul ederim.

119 «“Roman daha sempatik”
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is from God.' Don't get me wrong now, but the Gorgio looks down on the Romas. We don't
look at it that way, though.*?°

Rather than constructing Roma as a new ethnic identity, which is based on
kinship/blood ties, Romany as mother tongue and origin, the preference on Roma
is generally associated with a higher level of social status, and having more access
to better living conditions. In this context, the Roma identity could be considered
as adaptive rather than a political. When Roma organizations in Turkey are
considered, it is seen that Roma identity is not conflictual, unlike the Kurdish one.
They are not demandable on the issues of right to education in mother tongue or
being represented by Gypsy party in political arena. Improvement of conditions
which Gypsy/Roma has been experiencing is given priority, such as education or
health care. These are expressed through human right discourse which has no

disagreement with authorities.

In the light of these, Gypsy/Roma cases in Turkey, -being aware of the variety of
groups and their experiences, require reinterpretation of primordial and
circumstantial perspectives. Although Roma is perceieved by members of the
community in a more positive sense, it does not mean that it is totally independent
from primordial elements. As it will be explained in the following paragraphs,
there are definitions made on the basis of primordial elements, such as color,
language etc. For example, the following quotation covers all the perception of

differences and similarities.

Caner says,

(Gypsies) They are different in their life style, ideals, houses, where they work. There is a

120 Cingeneler ¢adirda yatar. Mesela bak bizim burda top sahasi var, Cingene onlara deniyo yani.

Barinagi olmayan, c¢adirda yatanlar, ¢Opgiiler, onlar Cingene bizler Cingene degiliz. Bizler,
Romaniz. Cop toplayanlar, evleri olmayanlar. Ama bizler onlar1 hakir gormeyiz. Anladim mu(...)
Romanlar ¢ok iyi insanlar. Simdi ben ¢ok garibim, sen de garipsin, uzak memleketten geldin, ben
sana her tiirlii destegi veririm. Mesela derim sana gel bende kal, sana yediririm, i¢iririm. Hani
merhametli demek iyi demek. (...) (¢adirda kalanlar) Cop topluyolar. Ama mesela bak ordan
buraya geliyolar. Dilenmek giinah, ama sadaka iste. Mesela senden giyim esyast istiyo. (...)Yani
biz hakir gérmilyoz. Ne diyoz, her sey Allahtan. Simdi bak Gacoyu diyceksin. Sakin bak benim
sozlimii yanlis anlama. Gaco Romanlar1 hakir goriir, Gaco dyle goriiyo. Bizler dyle gérmiiyoruz
ama.
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big difference between between what we call Roma and Gypsy. What we call the difference
is the ethnic origin, the way of life. Roma is sedentary and has nuclear family. | mean the
ones who have two or three kids. They have jobs. Some work at the municipality, some are
musicians, some go to houses for cleaning. They have moved to sedentary way of life with
places to live. This is what we call Roma. What we call Gypsy lives in tents and makes a
living as basket makers. (...) | mean, 70% of the Roma in Izmir is sedentary, and 30% of
them lives in rural areas. You know, in tents and stuff. Yes. The Gypsy is a nomad. Cool,
yes. (Do they speak the same language?) No, they don’t. For instance, very few people
speak Romany and Gypsy language in Tepecik. I don’t speak the Gypsy language, for
instance; 80% of the people in Tepecik don’t. It’s the same thing, anyway. The Gypsy and
the Roma belong to the same race. | think, Gypsy is a different form of Roma. Alright,
some distance themselves from them, but we do it because of this. We have a certain way
of Iil\zlling, we are not nomads. (...) | mean, to separate themselves by pulling themselves
out.

The complexity of Gypsy/Roma identity could be exemplified by different
examples in which being Gypsy/Roma is interpreted with multiple definitions. For
example, the situation of Muslim Gypsy minority in Greece shows similarities to
Tepecik case. According to Mavrommatis who has been studying the relation
between poverty, social exclusion and education, there is a complex identification
process in Kalkanca which is also known as a Gypsy neighborhood. While people
of Kalkanca are named as Muslim Gypsy by the majority, they do not accept this
definition and assert that they have a Turkish identity. According to them, ‘not
being Gypsy’ is proven by ‘having fixed home address’ and ‘being Turkish’ is
proven by ‘speaking Turkish and their Muslim religion’. (Mavrommatis, 2007:
44) However, this kind of identity perception does not mean that they are accepted
by outsiders; the fact is that they are embraced neither by Greek majority, nor by

Turkish minority. As there are different dynamics compared to Izmir case, such as

121 (Cingeneler) Onlar daha degisik, yasama tarzlari, yasama idealleri, evleri barklar1 ¢alistiklar
isler. Roman dedigimiz kisimla Cingene dedigimiz kisim arasinda aslinda biiyiik bi fark vardir.
Fark dedigimiz etnik kdken, yasama tarzindan dolayi. Roman dedigimiz kesim yerlesik yasayan,
genellikle ¢ekirdek aile tarzinda olan, hani ¢ekirdek aile dedigim kisi de iki {i¢ tane ¢ocugu olan,
ondan sonra belli bi ige giice sahip, kimi belediyede g¢alisir kimi miizisyenlik yapar kimi ev
temizligine gider. Yerlesik hayata gecmis kisiler, evleri barklar1 yasadigi yer belli olan kisiler.
Roman dedigimiz kisim bu. Cingene dedigimiz kisim ¢adirda yasayan, iste sepet orerek gecimini
saglayan. (...) Yani Izmir’deki Romanlarin yiizde yetmisi yerlesik ylizde otuzu kirsal alanda
yastyo. Iste cadirda falan filan yasiyo. Evet, Cingene gdcebe. Siiper, evet. (Aym dili mi
konusuyorlar?) Hayir. Mesela bizim Tepecik’te Romanca, Cingeneceyi bilen ¢ok azdir. Ben
bilmem mesela Cingenece. Tepeciktekilerin ylizde sekseni bilmez. Ayni sey, aymi sey zaten.
Cingene Roman soy olarak 1k olarak aynidir yani, ha Cingene, Cingene Romanin degisik halidir
bence. Yani tamam hani bazilar1 soyutluyo kendilerini de, bu yiizden soyutluyoruz. Bizim belli bi
yasamimiz var, biz go¢ebe degiliz. (...) Ha ayirmak i¢in, yani kendilerini biraz daha ¢ekerek.
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religion or attempt to articulate to another ethnic minority, people of Kalkanca’s
way of describing Gypsy and perception of stigmatization could be seen as an

example for the fragmented nature of Gypsy groups.

While analyzing the impossibility of ‘one single universal model and directional
development of the Gypsy group’, Marushiakova and Popov describe four Gypsy
groups in terms of tendencies towards segmentation and consolidation processes.
In Crimea, Crimian Tatars population sees them just as Chingene, but the Gypsy
Dajfa group prefers to be called Tatar. Dajfa is used, too. However, Tatar identity
is dominant over Dajfa identity. While Dajfa Gypsy firstly identifies
himself/herself with Crimean Tatar, community has a certain attitude towards
another Gypsy group —Krimurja-who is described as ‘typical representatives of
Gypsies’. According to one Dajfa interviewee “...They are not like us, we do not
understand their language, we are settled, we have always had our homes and
even if some of our ancestors traveled in the past, it was only for a couple of days,
we are honest, etc. so we must not be mixed with them.” (Marushiakova and
Popov, 2004: 155) This case shows similarities in ways used by members of the
communities to differentiate their own position. It is conceptualized as a two level

identity by authors; giving priority to Tatar and Gypsy origin after that.

In this context, this differentiation of Gypsy/Roma identity is not something
unique to Turkish context. Every group has its own Gypsy who is stigmatized
through stereotypes used also for themselves. The example of a real Gypsy is the
Mangosar group in Tepecik context. Gypsy identity is more often associated and
attached with the Mangosar group. The Mangosar group is one of the groups
living in Tepecik, Tenekeli neighborhood. Mangosar is defined as ‘They are real

Gypsies, they are the originals.”??

Osman expresses the Mangosar group,

122 Gergek Cingene onlar iste, has Roman onlar.
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Yes. Their blood is a bit green. That of Mangosars. Cheleshtos. They, Mangosars and
Serbs, came from Serbia. They used to be acrobats back then, horse acrobats. | mean, the
ones we say that have green blood, they are a bit more grumpy and wilder. Wild people,
you got it? Because they dealt so much with horses and stuff, their relationship with
humans got a bit... (...) They are more aggressive, get offended easily. But, i mean, now,
there are some exceptions (he looks at at his friends who say 'go on, relax'). There are good
people among them, not all five fingers of a hand are the same. We cannot talk badly of all
of them saying they are Mangosars. It depends on the individual. There are both good and
bad among them. We have a lot of Mangosar friends in prison now. But they are more
useless, have more of a bad side, i mean. Because the people in our musicians' gang don't
offend or mean bad to anyone. We have it in us, that feeling of a musician. We don't want
to hurt anyone. We care only about our music and family, that's all.*?®

Nilay says,

No, my sister, let me tell you. Mangosars don't have anything to do with us. We are
different from them and they are different from us. They are busy with drugs and killing,
we run to earn our bread with great effort. Their business is with grasping, drugs and
fighting. Their life is spent to an extent in the jail, they steal mostly. No, my brother, no.
They don't have any crafting skills."**

The distance between the Mangosar group and other groups in Tenekeli mainly
depends on illegal activities which are considered as Mangosar jobs. In the past,
this distance used to cover daily practices, such as marriage patterns. To marry
with Mangosar was -and still is to some extent, not something approved by the
rest of the community. Although marriage between Mangosar and others was not
preferred, today | was told that there are some. In addition, the Mangosar group is

often associated with Romany language. According to other group members,

123 Evet. Onlarm biraz kant yesil. Mangosarlarin. Celestolar. Onlar da Sirbia tarafi yok mu, o

taraftan gelmis onlar. Mangosarlar, Sirbialilar falan. Bunlar cambazlikla ugrasiyolarmis o zaman,
yani at cambaziymuslar. Ya yesil kan dediklerimiz, bunlar biraz daha, biraz daha aksi, vahsi
insanlar. Vahsi insanlar, anlayabildin mi? Daha ¢ok boyle hep atlarla seylerle ugragmaktan,
insanlarla iliskileri yani. (...) Daha agresif insanlar, ufak bi seyde hemen aliniyolar. Ama, su anda
yani, bazi insanlardan harig, (arkadaslarina bakiyor, onlar da “rahat ol, rahat ol” diyorlar.) iyisi de
var tabi bes parmagin besi bir degil simdi, Mangosar deyip de hepsini kétiileyemeyiz tabi, insanina
gore degisiyo, iyi arkadaslarimiz da var kotii arkadaslarimiz da var. Su an cezaevinde g¢ok
arkadaslarimiz da var. Mesela, Mangosar. Ama onlar biraz daha hayirsiz insanlar, biraz daha kotii
yani, bizim ¢linkii miizisyen grubunda olan insanlar kimseyi kiramaz, kimseye koétiiliik yapamaz
yani bdyle miizisyen grubunda insan. Kirmak istemez ¢iinkii igimizde var bizim o yani, o
miizisyen duygu var ya, kimseyi kirmak istemeyiz, hep isimiz giicimiiz miizikle bizim yani,
evimiz ve miizik, bitti.

124 Yok be ablam gel anlatiyim, Mangosarlar bizle alakasi olmayan insanlar, biz onlardan digiz
onlar bizden dig. Onlar uyusturucuylan kesmeklen kiymaklan ugrasir, bizler ekmegin pesindeyiz
hayatimizi alin terimizle kazaniyoruz. Onlarin isi baska is iste, gaspla uyusturucuyla kirmakla
dokmekle. Onlarin hayatlar1 bi nevi igerde geger yani, hirsizlik yaparlar ¢ogunlukla.Yok abim,
yok. Onlarin yok, onlarin zanaati yok.
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Mangosar group knows Romany better than other ones. Romany language is seen
as an important boundary maker distinguishing Gypsy and Roma. Gypsy/Roma
from other groups describes Mangosar with negative adjectives and name them as
real Gypsies. It also refers to hierarchy within the community itself in terms of the

attributed characteristics of different Gypsy/Roma groups.

As Brubaker argues “Identification does not require a specifiable identifier, it can
be pervasive and influential without being accomplished by persons or
institutions; it can be carried by public narratives.” (Brubaker, 2000:16) The
image of the Gypsy in the eyes of Roma could refer to a kind of narrative which is
narrated regardless from the Gypsy group itself. Although the Gypsy is embodied
in the case of Mangosar group, sometimes it refers to the image of Gypsy. As
Aydin states, “Well, as far as | know, our elder generations define Gypsy as
nomadic people People who do not have home, live in the tents. They steal. You
know from the films, there was a film of Tiirkan Soray, called Gypsy, they live in

large areas; they have horse cars. They steal and hustle.”*®

To conclude, differences between Gypsy and Roma are based on specific ways of
living, work/occupation as well as moral behavior and attitudes. As there is a
Gypsy/Roma for Gorgio, there is also a ‘Gypsy’ for Gypsy/Roma. Gypsy is
considered as immoral, thief, lazy to work etc. by Tepecik Roma. Stereotypes
which are produced for Gypsy/Roma are reproduced by Roma in order to
differentiate its own position and structure the community. As experiencing
discrimination and ‘being second citizens’, it could be seen contradictional.
According to Wacquant, people living in the stigmatized neighborhood in terms of
poverty, ethnicity or migration experiences dissolution of internal solidarity. As
stigmatization strenghtens, it makes solidarity ties weaker through ‘“horizontal
humiliation”. Acording to Wacquant, horizontal humiliation is helpful in

understanding the humiliation which occurs even between two neighbors

125 «valla, benim bildigim kadariyla, Cingeneler gocebeler diye tarif ediyolar bizim biiyiikler. Evi
olmayan insanlar, ¢adirda yasayanlar. Bunlara deniyo yani. Hirsizlik yapiyolar bunlar. Filmlerde
var ya, o Tiirkan Soray’in filminde var, Cingene diye bi film var. Biiyiik arazilerde yasiyolar, at
arabalar1 var. Hirsizlik yapar, onla bunla yatar kalkar.”
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experiencing similar socio-economic conditions. It results in disappearance of
collective solutions. The reproduction of stereotypes towards Gypsies by Roma
could be evaluated in this context. This particular social hierarchy also addresses
to another point. Thomas Eriksen asserts ‘ethnicity does not necessarily refer to
rank; as a result ethnic membership could be considered as egalitarian.” (Eriksen,
1993 in Smith and Hutchinson, 1998:30) It is different from class ranking which
presupposes ranking in terms of “property or achieved statuses”. However, the
Tepecik case shows that there is a kind of correlation among these two types of
ranking. Although here ranking within Roma community is based on both
economic differences between groups and cultural differences on the basis of

prestige and status attributed to each group.

5.1.3. Sonradan Roman Olmak/To Become Roma

To analyze the dynamics of identity construction, interpretation of identities on
the basis of primordial and circumstantial perspectives is important. Whether
Gypsy/Roma identity is perceived as something taken for granted or socially
constructed by the members of the community is a key distinction in the argument
of identity construction. The question of whether it is possible to have
Gypsy/Roma identity for an outsider who has no relation with the community
before provides an understanding of dynamics underlying being Gypsy/Roma in
the eyes of Gypsy/Roma. Answers could be classified under two categories. One
side emphasizes the importance of blood and family ties, as well as certain colour
of the member of community. On the other hand, others argue that it is possible to
be Gypsy/Roma but conditionally, such as getting married to Roma person, living
in the Tenekeli, Tepecik neighborhood. These are considered under the name of
circumstantialist perspective. Parallel to the answers, sense of origin, colour and
language are taken as primordial elements. These are also revealed as key clues
for members in order to decide whether somebody belongs to Gypsy/Roma

community or not.
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General attitude of interviewees towards their ethnic origin or migration stories
could be described as uninterested and apathetic. Perception of the Gypsy identity
as rooted could also be followed in the studies of Stewart and Fonseca. In his
book “The Times of The Gypsies”, Michael Stewart argues that “...my extended
experience in Hungary and shorter trips elsewhere in Eastern Europe have
convinced me that, with the exception of educated Gypsy intellectuals who run
the Rom political parties, the Rom do not have an ethnic identity. For them,
identity is constructed and constantly remade in the present in relations with
significant others, not something inherited from the past.” (Stewart, 1997:28) The
same statement is also seen in Isabel Fonseca’s book “Bury Me Standing”; she
states that she hardly met any Gypsy people who were interested in their original
back ground or in the “Real Gypsies” except for the Gypsy associations or parties
whose Gypsy identity construction is different all together (Fonseca, 1996).
Although the idea of Gypsy migration from India has become more popular
among Gypsy/Roma groups, it is not observed that Tepecik, Tenekeli
neighborhood has any interest in their origin. There is even weak recognition and
information about other Gypsy/Roma groups. Although this situation has changed
a bit through the activities of Roma organizations, for the people who have no
organic relation with any organizations, Roma ethnicity with references to
language, place of origin, different cultural practices etc. does not have too much

importance.

Halit says,

They are both the same thing. But Gypsies are the ones who usually wander around. They
don't have a place to live. Actually, the meaning of the word 'Cingene' comes from a very
different place. But that | don't know, where it comes from. This word Cingene is actually a
foreign word. This subject came up once, our elderly told us a lot about it. 'Cingene’ had a
totally different meaning. | guess in Bulgaria, or in Spain, they would dance noises coming
out from the bells in their hands -I don't know what it's called- and wearing skirts like
Scots. The word 'Cingene' belonged to them. We've never been in contact with the Gypsies
like this. We are the Romas and the Gypsies. That's my understanding, what | know. But |
think }?Be Gypsies are a bit different. Romas are the ones in this neighborhood that |
know.

126 Ikisi de ayni. Ama Cingeneler daha ¢ok genelde boyle gezginler. Evi barki olmayanlar.

Aslinda bu Cingenenin ¢ok baska yerlerden geliyo anlami. Onu da ben bilmiyorum nerden
geldigini ama. Bu Cingene yabanc1 bi kelime aslinda. Oyle bi konu olmustu arkadaglarla aramizda,
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Osman says,

Actually, I read somewhere about this word Gypsy. During the time of the migrations, there
were tribes called the Chinese (Cinliler) and the Gens (Genler), ok? While these tribes were
migrating at the same, the Chinese and the Gens, a girl and a boy, each one from one of
these tribes, fell in love with each other. Seriously, that’s the truth, i read about it! They had
children. And what are they called? The Gypsies (Cin-Gen). That’s how they came about.
Seriously, | read about it. My brother, don’t they, the Romas and the Gacos, call us Roma?
We’re migrating at the same time, ok? We fell for each other and their children, those tribes
I mean, came to be called the Gypsies. I read it somewhere, but I don’t know how much
truth there is in it. Look how old I am. | mean, there are ones call it Roma and some say
Gypsy. | mean, Gypsy sounds more vulgar.'?’

Despite the relative weakness of primordial dynamics constructing Gypsiness
during interviews, there are definitions in which the importance of colour, blood
and family ties are asserted as a condition of being Roma. According to these
interviewees, being Roma is something directly associated with given
characteristics of a person and it is not possible to have these after birth. These
arguments perfectly go with the primordial perspective which underlies the
importance of acceptance of the primordial attachments without any question.
This situation also refers to what Cornell and Hartman defines as “constructed
primordiality”. (Cornell and Hartman, 1998) They assert that although primordial
ties, that is, blood ties, kinship metaphors or common ancestors, has not much
importance in daily life or social organization, they are still attributed to ethnic
identity by members. That particular combination may capture the division of

primordial and circumstantial approaches, and provide an understanding of

biiyiiklerimiz bize bunu daha ¢ok anlatmisti gerci. Cingenenin anlami bagkaymig bdyle, bu daha
dogrusu, Bulgaristan’a m1 boyle bi, Cingenece oynarlarmis, sikir sikir falan, Ispanya mi, dyle bi
yer yani, etekler Iskoglarin da etekleri var ya dyle bi etekler giyerlermis, ellerinde boyle, ismini
bilmiyorum o seyin, zil gibi bi sey tikir tikir tikir falan 6tiiyomus. O onlara ait bi Cingene lafiymis
aslinda. Burda 6yle Cingenelerle hi¢c muhatap olmadik. Cingene de biziz Roman da biziz. Benim
anlayisim, benim bilgim o. Ama Cingenelerin biraz daha ayr1 oldugunu disiiniiyorum. Romanlar
iste bu mahalle igersinde olan tanidigim kisilere deniyo iste.

127 Aslinda ben bi yerde okudum, bu Cingene lafinin bi yeri seye bakiyomus, o zaman gog
zamani, Cinlilerle Genler diye bi kabileler varmig tamam mi? Bu kabileler ayni esnada gog
ediyolar ya, mesela simdi bi tane ¢ift, Genlerle Cinlilerle bi kiz bi erkek agk yasiyolar, asik
oluyolar tabi, bunlar tabi dogru sdyliiyorum ben okudum bunu! Bunlarin ¢ocuklari oluyo, bunlara
da ne diyolar? Cingene. Oyle ¢ikiyo iste ortama. Valla, ben okudum. Abi, Roman demiyolar m1
bize simdi? Romanlarla Gacolar? Hep birlikte go¢ ediyoz, tamam mui, aldin birbirini, onlarin
cocuklarina da o zaman Cingene demisler, o kabilelere yani. Ben &yle bi yerde okuduydum, ama
ne kadar yalandir ne kadar dogrudur, bizim yasimiz ka¢? Yani, Cingene diyenler var, Roman
diyenler var. Ya, Cingene biraz daha kaba gibi geliyo.
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identity in the heart and mind at the same time. Another point is the role of
language which is one of the fundamental primordial elements. As will be
discussed in a more detailed way in the next part, Gypsy/Roma from Tepecik
considers their specific ‘Turkish’ accent as a distinguishing factor; rather than the
Romany language. According to interviewees, language issue is more

significative than color in some cases.

Bayram says,

It happened to us in the army and happened in a nice way. | was with Tombul. There was a
dark-skinned Roma boy from Istanbul, all black. His name was D.K., you wouldn’t know,
he was a guy minding his own business. When we just arrived, I said to Tombul, ‘Look,
this guy is a Roma.” He said, ‘You’re right.” He called for him and said, * Come here.’ ...
(Asking ‘Are you Roma?’ in Roman) He asked him, ‘Are you Roman?’ He answered, ‘No
way!’ (laughter) I said, ‘I mean, bro, you don’t look like one!’ I mean, he’s black from head
to toe, bro! He was uneducated, illiterate. He was married. He would receive letters and |
would read them to him. But he is a good person.*?®

Aydin says,

You cannot become a Roma. Because you are nowhere near looking like a Roma. Why is
that? Because they are not your family. For example, if you dyed your hair blonde now, you
wouldn't be a real blonde. What is blonde about it when you have black eyebrows and
blonde hair, right? What | mean is that you don't become a Roma, you are born as one.'?

Halit says,

The Roma community would know that you were a Roma. How long could you hide this?
A person can hide his feelings, but not his color. He is either black or white, beautiful or
ugly. This is how it works. We can even smell them. We say, ‘This one is a Roma,
definitely a Roma.”*®

128 Askerde bize oldu, giizel oldu, Tombul’la beraberiz, kapkara bi Istanbul Romam, kapkara, biz
de yeni geldik, o da D.K., D. K. iste, sen bilmezsin, bi ¢ocuk, karistiriyo bi seyler, Tombul dedim,
“bak bu Roman c¢ocugu.” “dogru soyliiyon” dedi. Cagirdi onu, gel bakayim buraya dedi.
...(Romanca sen Roman misin diyor.) dedim. Roman misin yani, Roman misin dedi. “yok bea”
dedi. “nerden oluyomusum ben Roman” dedi. (kahkahalar) Ben dedim, “valla bilader, hi¢ de
benzemiyon!” Simsiyah bilader simsiyah! Cahil, okuma yazma yok, evli, mektubu gelir, ben
okurum mektubu buna, ama iyi insandir.

129 Sen Roman olamazsin. Ciinkii Romanla uzaktan yakindan alakan yok. Neden yok? Ailen degil
clinkii. Mesela sen simdi sagini sartya boyasan zoraki sarigin olucaksin di mi, kaslarin siyah,
saclarin sar1, nerde bunun sariginligi di mi? Yani, Roman olunmaz, dogulur.

130 Roman oldugunu Roman kesim biliyodur zaten senin, ne kadar saklayabilirsin ki? Insan
kalbini saklar, rengini saklayamaz. Mutlaka esmerdir, veya beyazdir; giizeldir veya ¢irkindir. Bi
sekilde o vuruyo yani, bizlere geliyo onlarin kokulari. Diyoz ki bu Romandir, mutlaka Romandir
bu.
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On the other hand, general attitude towards the question of whether it is possible
to have Roma identity afterward is positive. However, it is conditional. In order to
be accepted to the community, one should be living in the neighborhood for a
while and get used to that life style. Under these circumstances, one could belong

to community. There are expressions describing this specific situation, such as

‘Accepting or not accepting Roma-ness, accepting being Gorgio™**!

Zeynep says,

I mean. (If | settle down here) Yes. Back there, you've acknowledged being a Gorgio, here
you will acknowledge becoming a Roma. There is no one like a Roma, is there? Our door is
open to anyone. (The blood tie). No, it's not connected to that. You rent a house here and
you get used to it. You’ll get used to it. In Tenekeli, everyone is Roma. Whoever comes
into this neighborhood, be it a Gaco or a Kurd, once they’ve come into this neighborhood,
you call them Roma. From the way he talks to wearing baggy trousers, everything they do
resembles to Roma.**

Fatma says,

Romas are the ones who know how to live truly. Look, our young girls dress up really
classy. They care a lot about having pleasure like myself. What do | mean by that? | pay
attention to the way | dress. You see me now in my house clothes. But you wouldn't
recognize me on my way to work or when | go out. | change a lot. Let me show you a
picture. I am not Roma, but | know how to be one. (...) Even though you are not a Roma,
you can become one. Yes. You can live like them, talk like them. | mean, in this Roma
neighborhood there's freedom of speech and no restrictions. That's why | like the Romas
very much.*®

Another way for being accepted is marriage. If someone gets married with a

Roma person, s/he could be considered Roma. Although Roma identity seems to

131 Romanlig1 kabul etmek/etmemek, Gacolugu kabul etmek’.

132 vani. (mesela burda yerlessem, otursam) Evet. Sen orda Gacolugu kabul etmissin, burda

Romanlig1 kabul edersin. Romanlar gibi giizel insan var mi, kapisi herkese agik. Soframiz herkese
aciktir. (Kan bagi1) Yo, hayir. Alakas1 yok. Burda ev tutmussun oturmussun, alisir, alisir. Insan
nerede oturuyo, oranin diizenine alisiyo. Alisirsin, aligirsin. Tenekeli’de hepsi Roman. Bu
mahalleye giren yani Gaco da olsa Kiirt de olsa, mahalleye girdikten sonra Roman dersin.
Konugmasi artik her seyi, salvar giyisinden her seyi Romanlara benziyo yani.

133 Romanlar gercekten yasamasini bilenlerdir. Bak bizim geng kizlarimiz, ¢ok klas giyinirler.
Zevklerine gergekten ¢ok diigkiindiirler, ben de zevkime ¢ok diiskiiniim. Ama ne gibi diigkiiniim?
Giyimime ¢ok 6nem veririm. Simdi benim bu halim, ev halim. Ama ben bir ise ya da disart
gittigimde beni taniyamazsin. Cok degisirim. Asir1 bi sekilde degisirim. Bak sana bir resmimi
gostereyim. Roman degilim ama Roman olmay:r bilirim. (...) Roman olmasan bile. Roman
olabilirsin. Evet. Onlar gibi yasarsin, onlar gibi konusabilirsin. Yani bu Roman mahallesinde
konugma 6zgiirliigii var, kisitlama yok. Bu yiizden Romanlari ¢ok severim.
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be conditional, Gypsy/Roma community is a closed community in the sense of
marriage patterns. According to interviewees, people generally prefer to get
married from their neighborhood where they know each other. It could be defined
as endogamic which leads to choosing partners from Tepecik neighborhood.
Under these conditions, the state of belonging to Roma identity also requires
belonging to identity implying a specific way of life in which the circle of social
relations becomes limited, such as in the case of marriage. Although primordial
elements are not stressed to have Gypsy/Roma identity, as Fenton argues, “the
givenness” should not be limited with biological essences, but it could refer to
“identities are things which are internalized by people, while they learn how to act
and to whom they should be responsible. Under some conditions, these identities
go deep in the roots in people’ and collective expressions. (Fenton, 2001: 146)
Givenness of an identity could take other forms, as stated below, different from
biological characteristics.

Essential characteristics of Roma identity is described by one of the interviewees
as following, “His occupation, life style, family, behaviors. What makes a Roma
Roma is firstly the nieghborhood he lives in, secondly his accent, thirdly his way
of life.”™** The importance of job, neighborhood as well as way of life and
speaking are seen as aspects constructing Roma identity. This definition
highlights how they consider identity, to what extent this consideration is related
to outsiders’ point of view. In other words, identification is a process in which
identity is shaped and formed through interactivity, rather than isolation. In
addition, such an identity definition shows that identity is perceived beyond
merely economics such as income difference and also refers to cultural and social
aspects. It leads to acknowledgement of the role of social, cultural, symbolic
relations and economic ones in order to understand dynamics of society. It does
not mean that these two sides are independent from each other, on the contrary

they seem to be complementary, in the case of Tepecik.

134 “Meslegi, yasantisi, ailesi, hareketleri. Roman1 Roman yapan sey ilk olarak oturdugu semt,
ikinci olarak konusmasi, iigiincii olarak yasayis tarzi.”
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The role of stigmatization in identification should be remembered. It could affect
on denying and hiding identity not to be humiliated by outsiders. For example,
mother of Serap is Roma but she says that she does not see herself as Roma.

When | asked the reason why she does not prefer Gypsiness she states that:

I took the other one from my mother... First thing first, we haven’t acknowledged being a
Roma. I don’t like it, Roma and stuff. I don’t know, I didn’t feel like being a Roma. I didn’t
fancy that. But I don’t know, I really like the Romas. I like its people, but the language
(Romany)... I didn’t do it. I don’t know, maybe it’s my character. (...) No, why would I be a
Roma? I am not a Roma, my mother is. It comes from the father’s side. My father is from
Kurucay, Izmir. You should see him. He is a gentleman, a pasha-like man. I don’t say that
we are Romas. Why should I? When I go somewhere and am asked where I live, I don’t
even mention Kurucay. It’s marked. They don’t give a damn. (When his son is taken into
custody, she goes to the police station. During the conversation with the police officer, she
was asked about where she lived) ‘See, you’re guilty of living there,’ said the police officer.
I mean, even living here is an offense. That’s why, in unfamiliar places, I don’t tell people
that | am from Kurucay. Why should I1? I don’t look like a Roma anyway, why should I get
mysehzggnarked out? (Saying that you are Roma) finishes your life in a way, noone gives a
damn.

This quotation shows similarity to the one whose job application was refused due
to the neighborhood he lives. The attachment of the bad reputaion of the
neighborhoods and the settlers living there may lead to double stigmitazition in

terms of space and the ethnic identity.

5.1.5. Perception of Kurdish Group

Never in the whole world have | hidden the fact that | am a Roma knowing that | am one,
be it in the army or in any other society. | say it in this world that | am a Roma. | prefer
saying that | am a Roma rather than saying that | am a Kurd or from PKK. What do people
think about the Romas here? As people who like having fun. But not as the likes of the ones
from PKK. Our Roma people don’t go and do criminal acts. bad things and torture. They

135 «Ama obiiriinii annemden ben... Bir kere Romanlig1 kabul etmedik biz. Sevmiyorum ben Gyle,

Roman moman. Ne biliyim ben igimden gelmedi Romanlik. Hi¢ heves etmedim, ama ne bileyim
ben, ¢cok severim ben Romanlari. Seviyom insanlari, ama o dile (Romanca’dan bahsediyor.) dyle
sey yapmadim, ne bileyim belki de benim kendi karakterim. (...) Hayir canim, niye Romanim?
Ben degilim ki Roman, annem Roman. Babaya bakar, babam Kurugayl, 1zmirli. Sen babami gor,
beyefendi, pasa gibi adam. Hani biz dyle Romaniz, seyiz demem yani, niye diyim ama, ben bi
tarafa gittim mi nerde oturuyon dediler mi Kurugay’1 bile sdylemiyorum. Ciinlkii damgali yer,
o6nem vermiyolar. (Oglu gozaltina alindiginda karakola gitmis, oradaki memurla konusurken
oturdugu mahalle sorulunca) “Iste sucunuz orda oturmak” dedi ordaki memur. Yani oturmak bile
sug, o yiizden ben gittigim yerlerde mesela ¢ok yabanci yerlerde Kurugayliyim demem, niye
diyim? Zaten benzemiyom Romana, niye damgalattirtyim kendimi? (Romanim demek) Bitiriyo
insan hayatini bi yerde, 6nem vermiyolar.
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are conscientious people.*®

In the ‘Research of Reaching Romanlar’ which was conducted in Istanbul,
Gypsy/Roma idenitiy is defined as ‘proud of being Turkish and Romani’. The
other characteristics mentioned to be mentioned are contra-identification with the
Kurdish population, having no separate ethnic/national identity, feeling like they
are entitled to Turkish citizens, being neither passive, nor assertive about Gypsy
identity and adopting primary identification as Turkish. These definitions are
similar in the case of Tepecik, especially when they describe their identity in
terms of Kurdish minority. Positioning towards Kurdish group leads to an

understanding of how they locate themselves in the social stratification.

One of the interviewees states that ‘The Kurd despises us. As if second class, third
class. There are Kurds, Laz people, and Alevi people. Roma is seen at the bottom
amongst the all. However we never discriminate any of them, and let them in our
homes and eat and drink together like sisters and brothers.”*®’ In these words,
humiliation by Kurds refers to something different than Gorgio’s. Besides having
lower social status than Kurds, it is even more humiliating to be seen in that
position by Kurds. As mentioned before, they use the statement of ‘We are all
humans’ and wish not to be discriminated in terms of any criteria such as ethnic or
economic background. Although they assert that there is no discriminative attitude
towards non-Gypsies from the side of Tepecik, it is not the case for Kurdish
people. | was asked a few times whether | was Kurdish or not. After they learned
that | am not, they felt more comfortable. The Kurdish group is excluded despite
the emphasis on merciful character of Roma people. Similar to the case of Gypsy
versus Roma, Kurds are labelled with negative adjectives and there is apparent

hate towards them in which all anti-discriminatory attitudes disappear. As Bekir

136 «Ben asker ocaginda da olsun, herhangi bi toplumda da olsun, Roman oldugumu bilip de

Romanligim: hayatta saklamam. Bu alemde sdylerim yani, ben Romanim derim yani. Kiirdiim
diyecegime, PKKliyim diyecegime, Roman diyim. Romanlari burda nasil tanirlar, eglenmeyi
seven insanlar, dyle insanlar bilirler bizi. Ama PKKI1 diye bilmezler ki. Bizim Romanimiz gidip
insana canilik yapmaz boyle. Boyle kotii iskenceli seyler yapmaz. Vicdanli insanlar.”

137 «Kiirt bizi hakir goriiyo. Ikinci sif iigiincii simif goriiyo. Tiirkiye’de iigiincii simif griiyo.
Simdi Kiirtler var Lazlar var, Aleviler var. Bunlarin en asagi tabakasinda Romanlar1 goriiyolar.
Ama biz hig birini ayirt etmeden kardes gibi evimize sokariz yediririz igiririz.’
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says, “Our people are really beautiful people, clean people. They are not barbarian

like Kurdish ones. We do not like Kurdish people at all. They can not come here,

we do not like them. Because they are barbarian.”*

Bayram says,

Now, they (Gacos) see us as behind, as the ones who have fallen behind. For instance, we
have just met, you have come to our house and seen for yourself. How do you look at us
now? | mean, we cannot judge people before we know them up close. But these people
looking at us from outside... For instance, we said that Mangosars were garbage and card
board collectors. When people see them, they think they are Gypsies. ‘“These are Gypsies!’
But not all five fingers of a hand are the same. It’s wrong to look at people and undermine
them saying that they are Romas. Don’t the Kurds have this, too? They are in the
mountains. There are terrorists, for instance. But not all of them are terrorists. Can we say
that all Kurds are terrorists? We can’t. But where does it come from? From among Kurds
themselves, right? Same thing with the Romas. There are really nice ones, ones who have
come to nice places. But the man who is having a hard time goes and collect garbage and
nylon bags and sell them to provide for his family. The aim is to make ends meet. The fact
that we are dark-skinned citizens make them look at us like that. But we also have very
good looking brothers. Not everyone is the same.**

Roma is primarily Turkish and patriotic and civilized, compared to barbarian,
divisive, traitor Kurdish people. They assert that Kurdish people want to learn
English and use it for the relations with foreigners whose aim is to disintegrate
Turkey. ‘Kurdish way of speaking’ is also one of the reasons for humiliation by
Roma. As Gypsy is characterized by garbage collecting, perception of Kurds is
attached to terrorism. This negativity is considered as something making two

groups equal.

138 «Bizim insanlarimiz, gercekten, giizel insanlar, temiz insanlar. Kiirtler gibi barbar degiller.

Bizim hi¢ sevmedigimiz insanlar Kiirtler. Buraya giremezler Kiirtler, biz Kiirtleri sevmeyiz. Onlar
barbar ¢iinkii.’

139 Simdi onlar (Gacolar) biraz daha bizi, daha geri disiinliyolar. Geri kalmis diye bakiyolar.
Mesela sen, su anda, biz daha yeni tanisiyoruz, evimize geldin, gordiin, nasil bakiyosun bize su
an? Yani igimize girmeden kimseyi yargilayamayiz. Ama bunlar disaridan bakip da, mesela simdi
ne dedik, Mangosarlar, ¢op topluyo, karton topluyo falan, disaridan bunlar1 gérdiiler mi, hep yani
Cingene goziiyle bakiyolar. “ha iste bunlar Cingene!” ama bes parmagin besi bir degil tabi ya. O
Roman deyip de, yani pasif gorme amaciyla bakmamak lazim hig bi seye. Sey, Kiirtlerde yok mu?
Kiirtler de dagda. Terdristler var mesela, ama Kiirtlerin hepsini biz terdrist yapamayiz. Yani biitiin
Kiirtlere terdrist diyebilir miyiz? Diyemeyiz. Ama nerden ¢ikiyo bunlar? Kiirtlerin i¢inden g¢ikiyo
di mi? Romanlarin da iste, ¢ok iyisi de var, ¢ok iyi yerlerde olan insanlar1 da var, tabi, ona gore
sikintist olan, adam napiyo, gidiyo evini gegindirmek i¢in ¢op topluyo, naylon posetleri gidiyo
topluyo satiyo, ama evine bakiyo gene. Amag¢ yani gecinmek. Biraz bizim tenimizin rengi de
siyah, kumral olmasi, esmer vatandas olmamiz, daha ¢ok sey goriiyolar yani. Ama mesela gok
yakisikli kardeslerimiz de var. Hepsi de bir degildir yani.

141



Kemal says,

Surely, not all five fingers of a hand are the same, but generally it is so. They are bad. Can
you call this a man who shoots at soldiers and policemen, who detonate bombs? (referring
to a nearby Kurdish neighborhood) No, they are useless as well. We have nothing to do
with them. Do you know what their mentality is? Always to multiply. Always to multiply.
20 people sleep in the same room. They all eat from the same pot. They are such a race.
Most scrap dealers are Kurds. They've increased in number. The scrap dealers are mostly
Kurds, our people don't do it that much. Look, the people from Nigde and the Kurds do this
job. They risk their lives to do all kinds of things. ... Look, the Kurds have the control of
important places in Turkey where there's a big cash flow. It's the same everywhere. Excuse
me for saying, but the public toilets are theirs where they make a lot of money every day.
Go to food markets where there are one hundred stores. 80 of them belong to Kurds.
Without a doubt. Entertainment places, bars.**

Besides political elements, the tension among Kurds and Gypsies is also much
related to the re-distribution of the limited economic spheres. As in the case of
Bornova where Gypsy/Roma group has dominated portage work for a while, the
enforced migration of Kurdish group in Izmir led to conflict in sharing marginal
economic activities. Gypsies accuse Kurds of being the reason for the harder
economic challenge they experience. (Kolukirik, 2002) Since the tension of
between Gypsies and Kurds is not the main concern of the thesis, the data
collected is not enough in this framework. However, there are some parts in
conversations covering their work relations with Kurds. In Tepecik musicianship
is highly dominant. According to one musician, Kurdish and Roma musicians
have different audiences and work places which blunt the tension in some sense.
While Kurds mainly work at Tirkii Bars with a different repertoire, Gypsy
musicians’ repertoire is composed of Turkish Folk music, Classical Turkish
Music, popular music and fantazi music. According to him, Kurds can not sing

classical Turkish music since they have bad pronounciation. He says that Kurds

140 Tabi bes parmagin besi de bir degil ama (Kiirtlerin) geneli 6yle. Kotii. Askere silah sikan
insandan, polise silah sikan insandan bomba patlatan insandan adam olur mu ya? (¢ok yakindaki
bir Kiirt mahallesi) Yok, onlar da yaramaz insanlar. Onlarla bizim bi alakamiz yok. Onlarin var ya,
zihniyeti ne biliyo musun? Hep ¢ogalmak. Hep cogalmak. Bi odada 20 kisi yatiyolar. Hepsi bi
tencereye kasik sallarlar. Oyle bi k. Bak bu hurdaciligi yapanlarm ¢ogu Kiirtler, Kiirtler de gok
hurdacilik yapiyolar. Cogaldilar. Genelde Kiirtler yapiyo aslinda, bizim insanlarimiz pek yapmaz.
Bak, Nigdeliler, Kiirtler ¢cok yapar bu isi. Ya kelle koltukta is yapiyolar, her tiirli yapiyolar. ... var
ya, bak, Tirkiye’de dnemli noktalar, hep Kiirtlerin elindedir. Cok para donen yerler, en azindan
canli para donen yerler, hep ayni. Afedersin, umumhane, buralarda canli para doner, her giin para
basar oralari, onlarmn elinde. Hale git orda, halde yiiz tane diikkan var, gézii kapali seksen tanesi
Kirt. Gozii kapali. Eglenme merkezleri, barlar.
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are not able to play classical music whereas Gypsy musician can play any kind of
music. In addition Kurdish musicians have primarily Kurdish —Dogulular-
audiences. These economic practices could be evaluated within circumstantialist
framework in which reasons of ethnic conflicts are explained in terms of
resistance of ethnic groups, economic interests and social status. As split labour-
market theory underlies the competition between different ethnic groups which
have similar class positions. (Cornell and Hartman, 1998) In these cases,
employers tend to use the labour of one ethnic group to make other’s labour
cheaper. It is frequently seen in the cases of strike breakers. In addition, labour—
market is divided into three groups by Bonacich: “those who control and own
enterprices (‘the business class’), those who are better paid (and/or are already
employed under certain ‘ethnic’ conditions), and those who are less well paid (or
are seeking employment) because of their ethnic/racial standing. (Malesevic,
2004: 33) She explains the ethnic tension with the second group’s dangerous
position under the risk of cheap labor force. “Differential labour price” is seen as
the main source of ethnic antagonism. Bonacich is criticized for ignoring the more
complex social structures in which more than two ethnic groups exist. Contrary to
what the split labour-market theory asserts, in Tepecik case there is a third group,
that is the Gorgios and furthermore Gypsies do not have the positionattributed to
the second group. It is important to see that Gypsy/Roma group and Kurdish
group, who feel tension, experience similar socio-economic conditions. In
Tepecik, there are Kurdish neighborhoods where they live next to Gypsies. While
ethnic tension in Tepecik is considered, it could be stated that these two groups
are not experiencing differential labor price, at least in the examples of portages in
Bornova or Kurdish and Gypsy musicians which may result in ethnic antagonism.
It seems to be competition on marginalized and limited economic niches. These
niches are tried to be kept and maintained against the attacks of other groups. Due
to the fact that the tension and the reasons of it are not the main concerns of the
thesis, there is no enough data to make a proper analysis. It needs to be searched

in a more detiled way.
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The hostility towards Kurdish group could be seen as a reflection and at the same
time approval of ‘dominant discourse’ in which nationalist elements are
embraced. Rather than analyzing what ‘dominant discourse of Turkishness’ is and
how it should be characterized, it is more important to understand how it is
described from the perspective of Gypsy/Roma. In other words, while trying to
analyze identity construction, the feeling of being entitled to Turkishness should

be followed.

Kemal says,

My brother, if this (Romany) is something like our native language, I don’t know. It’s not
like Kurds, their native language, Turkish speaking. We don’t know if our native language
is Romany. | mean, calling us Roma... (the record is unclear) But if you ask me if | am
Turkish, I am Turkish, my brother! But a member of PKK wouldn’t say this. He wouldn’t
say that he was Turkish but a Kurd. If they ask me what I am, I don’t say Roma, | say | am
Turkish. But no one else would say this. A Kurd wouldn’t say this. If they asked me where
I was from , | would say | was Turkish and a Muslim, thanks to Allah. I tell you this in
honesty, my brother, that in this neighborhood, there are lots of religious people truly living
the religion knowing what it is.***

Elin Strand observes the similar attitude towards Kurdish groups with references
to being Turkish and Muslim among Istanbul Gypsies. She quotes from a Gypsy
who “spoke in the same sentence of how he hated “all forms of discrimination and
prejudice, and the Kurds.”” (Strand and Marsh, 2005:100) Strand indicates that
the stress over Turkishness and being Muslim could be even perceived as “ethnic
false consciousness” or “the lack of ethnic consciousness” by other European
Gypsy/Roma groups not from Turkey. (Strand and Marsh, 2005, Degirmenci,
2008) Roma from Turkey posits himself/herself closer to Turks, even though s/he
shares the same ethnic identity with the ‘foreigner Roma’. It shows that an

understanding of ethnicity and ethnic identity regardless of its own particular

141 Abim bu (Romanca) bizim ana dilimiz gibi bi sey mi artik, bilmiyorum ana dilimiz midir,

Kiirtler gibi degil yani anadilleri, Tiirkge konusma, bizim ana dilimiz Romanca midir degil midir
bilmiyoz. Ya bize Roman misin dendigi mi ...(kayit anlasilmiyor.) ama Tiirk miisiin dersen
Tirkiim kardesim! Ama bunu bi PKKl1 demez, Tiirkiim demez Kiirdiim der. Bana sorsalar nesin
deseler ben Romanim demem o zaman Tirkiim derim. Ama bunu bi bagkasi demez, bi Kiirt
demez. Bana sorduklar1 zaman sen nerelisin diye Tiirkiim derim ya, elhamdiilillah miislimanim.
Bu mahallede, inan bak abicim sana bunu samimiyetimle soyliiyorum, yani dini biitiin insan ¢ok.
Ve dini gergekten yasayanlar da var, bilerek yani.
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socio-economic and historical conditions is not as applicable as it is considered to
be. In this context, socially constructedness of ethnic identity is significant.

Besides recognizing the importance of nationalist emphasis in the words of Roma,
it is vital to see that it is complementary to other dominant codes characterizing
Turkishness in the eyes of Gypsy/Roma. Another dominant code also works in the
case of belly dancer women in which conservative purity values concerning
woman are strongly embraced by community. In this sense, Gypsy/Roma group
from Tepecik regard itself as sharing main attitudes and values with the majority.
By means of these channels, the community tries to erase its differences and be
articulated into majority.

5.2. The Perception of Languages

In this part, the perception of the language will be discussed. Besides being a key
marker for an identity, language is also used for engendering the sentiment of
‘likenesses’ by the community. Likeness is created through the language which
makes mutual understanding possible or easier amongst the members of a certain
group. In the case of Tepecik, one of the most important characteristics of the
language lies in that assumption. They assert that the only thing they need in order
to understand whether one belongs to Roma community is to hear his/her way of
speaking. However, the language is not primarily Romany but Turkish accent of

Roma.

5.2.1. Romany Language

The language of Romany is not generally perceived as mother tongue. Almost all
of the interviewees state that they know little Romany, and their primary language
is Turkish and they are proud of it. Elder generations are considered as knowing
Romany in Tepecik neighborhood whereas following ones are not able to speak
Romany, even if they understand a little. Romany is perceived as a rude language
in the eyes of Roma, as in the case of the word Gypsy which is also considered as

rude, compared to more sympathetic word Roma. As one of the interviewees says,
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“Gypsy is like vulgar. Roma is more sympathetic. “Are you Roma?”” That means
“Are you Gypsy?” Yes, I have already accepted Gypsiness. They can call me
Gypsy; it is not a problem for me. But the name Roma sounds more aesthetic.”*?
Ignorance and denial of Romany as mother tongue is frequently observed in the
neighborhood. They state that they are not interested in learning Romany since it
is useless. However, that particular relation between Roma and the language

Romany is not something specific for Roma community.

The Romany used by the members seems as a hybrid language, few words are
known and frequently used. It is combined with Turkish words, as well. It may be
considered as slang. However, when it comes to the point when Roma speaks
Romany language, usage of Romany is functional. When it is used by elder
generations, it is sometimes spoken in family meetings. If they need to talk about
something not wanted to be known by the other members of family, they prefer to
speak in Romany. However, this is not the case for younger generations who are
not familiar enough to the language. As one interviewee states, “For example we
are in a family meeting and something secret happened. We all do not know, the
Romany, they are talking to each other at that moment and communicate but they
did not teach us the language.”**® Although the uninterested attitude towards
Romany is common, one of the interviewees state that it is not possible to learn
Romany in the Turkish education system, even if they want to since there is no
Romany classes, or language courses. In addition to these, it is not a language
which is transmissed from one generation to the next any more. His interest and
tendency towards learning Romany could be considered exceptional since
stressing over another language, even though it is their own mother tongue, could
refer to nationality, national feelings and Turkishness of Roma. The insistence on

speaking in one’s own language is frequently attached to minority politics whose

142 «Cingene biraz daha kaba gibi geliyo. Roman biraz daha sempatik oluyo, ‘Aaa, Roman misin

sen?’ Yani Cingene misin sen, evet, ben kabul ediyorum Cingeneligi zaten. Bana Cingene desinler
yani sorun degil. Ama Roman demesi biraz daha estetik gibi geliyo insana.

143 «“Mesela ailece toplandik, o an gizli bi sey oldu, hi¢birimiz bilmiyoz, dili bilmiyoz ya, hemen
onlar dedemle ikisi birbirine soyliiyolar anlagiyo ama bize d6gretmediler.”
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aim is to destroy Turkey, as in the case of Kurdish groups and Kurds’ demand in

education in Kurdish.

As Kemal states,

My brother, if this (Romany) is something like our native language, I don’t know. It’s not
like Kurds, their native language, Turkish speaking. We don’t know if our native
language is Romany. | mean, calling us Roma... (the record is unclear) But if you ask me
if I am Turkish, I am Turkish, my brother! But a member of PKK wouldn’t say this. He
wouldn’t say that he was Turkish but a Kurd. If they ask me what I am, I don’t say Roma,
I say I am Turkish. But no one else would say this. A Kurd wouldn’t say this. If they
asked me where | was from, | would say | was Turkish and a Muslim, thanks to Allah. |
tell you this in honesty, my brother, that in this neighborhood, there are lots of religious
people truly living the religion knowing what it is.***

It is seen that Romany language means more than just a language amongst
Tepecik Roma community. It is an important part of the identity in an opposite
way. As mother language is considered to be characterizing the ethnic identity of
the group, this case implies a different attitude in which ignorance of Romany
could be interpreted as strengthening the ties attaching Roma to Turkishness. The
perception of Turkish and Romany language also functions to formulate counter-

identification with Kurdish group.

Another usage of Romany in daily life of Tepecik Roma could be seen at times of
a defensive attitude. When there is need to warn somebody against police or
another officer, Romany is used.

The mother of Didem states;

For instance, when something happens or when there’s a stranger around you, you
immediately say ‘as.” That means ‘shut up.” Around kids, for instance. ... You would speak
(in Romany). For instance, a police officer arrives. How do you make a sign? ‘He has
come, run (in Romany)! Like that. You say ‘as.” ... ‘He is coming (in Romany). The police
officers are called ‘mendek.” We say it a lot.'*

144 Abim bu bizim ana dilimiz gibi bi sey mi artik, bilmiyorum ana dilimiz midir, Kiirtler gibi
degil yani anadilleri, Tiirk¢e konusma, bizim ana dilimiz Romanca midir degil midir bilmiyoz. Ya
bize Roman misin dendigi mi ...(kayit anlasilmiyor.) ama Tiirk miisiin dersen Tiirkiim kardesim!
Ama bunu bi PKKIli demez, Tiirkim demez Kiirdim der. Bana sorsalar nesin deseler ben
Romanim demem o zaman Tiirkiim derim. Ama bunu bi baskasi demez, bi Kiirt demez. Bana
sorduklar1 zaman sen nerelisin diye Tiirkiim derim ya, elhamdiilillah miislimanim.

145 Mesela bi sey oldugu zaman, mesela baktin yaninda bilmedigin yabanci bi kisi var, hemen
dersin as. O sus demek, hani ¢ocuklarin yaninda mesela, ... (Romanca) dersin. (Annesi) Mesela
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Nedim says,

Of course we speak (Romany). I mean, let’s say you’re at work. When they talk about us, if
it is hard to take, we talk about it between us like ‘It’s a lie, bros, let’s get lost,” for instance
or ‘hit it.” I mean, there are a lot like this but you have to live it at that moment so that you
can talk this way. I can’t say much now. We don’t know a lot but there are the musician
dialect and codes, for instance, you got it? For instance, ‘nash’ means ‘let’s get out of here.’
Like this. Like I said, you have to live it."*°

It is also used in work places against bosses. In this context, Romany could be
seen as an advantage for Tepecik Roma in order to control the work environment
and protect musicians’ particular interests. It is stated that Romany is mainly
spoken or known more amongst the musician group, Danacilar. Nedim defines it
as a special code amongst musicians. As they are more attached to Roma identity
and embrace the essences of Gypsyness, it may lead to differentiation of the
perception of language amongst Roma musician. It could be seen as an approval
of the attachment of occupation and ethnic identity of Roma musicians in

Tepecik. However, the usage of Romany is still limited.
Halit says,

(...) Usually, it’s the musicians who speak Romany, and the Danacilar speak more. They
really know Romany well. Like I said, the word ‘as’ means ‘shut up.” We know a few
things like that. I wasn’t curious to learn, I must admit, I never wanted to learn. But if we
are somewhere making our music and if someone does something that shouldn’t be done to
my friend, I say ‘as’ in an appropriate manner. We can communicate with our looks as well
at that moment. I don’t know more Romany than that. I wasn’t curious.**’

geldi simdi memurun biri, nasil isaret edecen? ... (Romanca) geldi, kag! Iste 6yle. As diyosun ...
(Romanca) geliyo. Polislere mendek diyosun. Cok denir.

146 Konusuyoz tabi. Ya simdi bi, is yerindesin mesela, bi bizim hakkimizda konustuklari zaman,
belki bize o an agir gelicegini hissettigimiz zaman da bazi oluyo tabi aramizda konusmalar.
Koftilik var beyler nas, mesela, maru yiirii mesela gibisinden. Ya bunun gibi daha ¢ok var ama o
an yasanmasi lazim ki o muhabbetin konusasin. Simdi bdyle fazla bi sey deyemiyorum ben. Ya
¢ok bilmiyoruz dyle ama, miizisyen agzi, sifreleri mesela anladin mi1? Nas mesela kagiyoz. Bunun
gibi, dedim ya yasamak lazim.

14 (...) Genelde bunu miizisyenler daha ¢ok konusuyo, bi de Danacilar daha ¢ok konusuyo.

Gergekten ¢ok iyi biliyolar Romancayi. Mesela dedigim gibi as kelimesi sus anlamina geliyo,
boyle ufak tefek seyleri biliyoruz yani. Hi¢ de merak etmedim agikcasi, hi¢ de d6grenmek dahi
istemedim. Ama miizik adina bi eger yerdeysek, arkadasima ordan, yapilmamas: gereken bi
hareket varsa, uygun bi dille as diyorum, o an bakislarimizla da anlasabiliyoruz. Baska bilmiyorum
Romanca, merak da etmedim.
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The diverse usages of Romany could be interpreted in terms of the argument of
Edwards which asserts that even if there are differences between public and
private manifestations of language of an ethnic group; it does not mean that it
disappears but “the value of the language as a symbol can remain in the absence
of communicative function”. (Edwards in Smith et. al., 1996:227) The case of
Lapp community could be an example to this argument. Einheim argues that as
opposed to the comfortable usage of Norwegian language in the public, Lapp
language is spoken in the places where there are reliable Lapp identities and
evaluated as a secret language. (Einheim in Barth et.al., 1969) It does not seem
that Romany is used in public; it is rather used amongs the members of the
community under certain conditions. Although it is not known by the following

generations deeply, it still functions within community.

5.2.2. Turkish Accent as a Key Marker

Weber underlies “the intelligibility of the behavior of others is the most
fundamental presupposition of group formation”. Rather than perceiving Romany
as a key adjective to characterize Gypsy/Roma, their Turkish accent becomes
more important to recognize and be recognized as Roma. Almost all of the
interviewees state that whether one belongs to Roma community or not is
understood from his/her accent. Then it should be analyzed what is specific and
characteristic for the language which Gypsy people speak. It seems that there is a
sense of community due to the usage of language in a particular way.

Ahmet says,

For instance, whoever listens to this tape, no matter how much | try to talk politely or
choose nice words, a Roma would tell that I am a Roma. You can’t hide it. I mean, there is
a side that attracts their attention. He could tell. There is such communication, such
connection among the Romas. Maybe | can hide it in my looks by dressing up. It’s not
written on our forehead that we are Roma or Gogio, for that matter. We are human-beings
at the end of the day. But, when he starts talking in the end, his Roma identity gets reflected
on the outside. You can decide after you have a chat with him. We have a certain
vocabulary. For instance, now | speak openly and from my heart, since we are a little
uneducated as a people, we cannot speak properly. That’s what I generally think. The
Romas play with the words a lot. That’s how you tell them apart. No matter how much he
works, studies, achieves a certain place, in the end he’s still a Roma. He can educate
himself, he can be an educated person. Then you would say, he’s made it, he’s not like a
Roma anymore. But when he comes among us again, he feels that Roma identity and talks
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to us in that way.**®

The language of Roma is described as a “contact” amongst the members of the
community. Even though the outward differences could be covered, the language
still continues to exist as a key marker. However, it is not the point that whether
they really recognize each other through the particular language of Roma, but the
significant point is that there is belief in knowing each other. Language is
considered as leading to “intelligibility” which underlies the sense of community
and identity. Although the belief of community in some sense is not primarily

related to the mother tongue, it still refers to primordial attachments of Roma.

This quotation has significance due to features considered as characterizing their
language skills. They believe that those skills are insufficient since they are
uneducated and as a result do not know how to speak properly. Even one gets
educated and “does not look like Roma any more”, as he states, that person has
still tendency to feel his/her Roma identity when s/he is back in the community.
This again refers to the division of public versus private usage of language. One
of the interviewees states this as following: “For example, my sister, even she
swears, it is all at home. For example, if we go to another place, we never talk like
this, we hesitate.”**° It seems that there is a difference between the languages used

within and outside the boundaries of the neighborhood.

148 ¢ simdi sen, sen beni mesela, bu roportaji kime dinletirsen dinlet, ben ne kadar kibar

konusmaya calistyim veyahut da ne kadar boyle giizel kelimeler se¢meye calistyim, mutlaka
Roman insan anlar bu der ki Roman. Saklayamazsin yani, bunun mutlaka onu ¢eken bi yani1 vardir.
Roman der yani. Oyle bi iletisim éyle bi baglanti var yani Romanlarin arasinda. Belki ben
saklayabilirim boyle dis goriintiiyle, giyinip kusandigi zaman insan kimsenin alninda Roman
yazmiyo. Veya Gaco yazmiyo, insandir iste. Ama sonunda mutlaka muhabbet etmeye basladigi
zaman Romanhigi bi sekilde vuruyo yani. Onunla muhabbet ettikten sonra karar verebiliyosun
yani, bizim belirli baghi kelimelerimiz var. Mesela dogru diizgiin, aslinda ¢ok acik ve kalpten
konusuyorum bak, biraz cahil kesim oldugumuz igin, yerli yerinde konusamiyoruz mesela, genel
olarak bunu diisiiniiyorum, Romanlar agisindan, kelimelerde ¢ok oynama var mesela. Burdan ele
veriyo kendini. Ne kadar da ¢alisirsa calissin, bi sekilde okusun, yani ¢ok zirvede olan bi insan
olsun, bi sekilde yine Roman, aa bu insan kendini egitebilir, egitimli bi insan olduktan sonra,
dersin ki tamam bu kendini yirtnug gibi artik benzemiyo bile. Ama tekrar bizim aramiza geldigi
zaman, o tekrar Romanligin1 hissedip bizimle o sekilde konusur.

% Mesela benim kardesim kiifiir sdylerse de, agzini bozarsa da konusma tarzi hep evde, hep
buralarda. Mesela biz burdan baska yere gidelim, asla boyle konusmayiz, ¢ekiniriz yani.”
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Osman says,

(I spot it) Right away from the way he talks. Even a person that I don’t know personally.
Sometimes, you can find out by his color or moves. Look, for instance, the other day a guy
was on tv on Popstar. Before you said anything -he was only singing then- we said he was a
Roma, that’s it. It was apparent from the way he talked, his condition, my brother. Look at
the way you talk. There is a difference between the way you talk and the way we talk. You
talk differently, we talk differently. We talk freely. Our people talk freely. We swallow the
letter ‘h’ in between words and stuff.**

However, language is frequently intersected with other dynamic, such as color

55151

which gives the feeling of community. The word of “les” " is even used for the

color of Roma who has dark skin.

Bekir says,

It is also apparent from the color of the skin. I mean, it’s only us who can tell. Usually, they
are dark-skinned. (...) I mean, nor dark-skinned like that. Take a look at him and a look at
yourself. We are good at telling people apart. Look, once we sold some goods, on the way
back in the car, I said ‘Let’s drop off the workers.” We took them in. We paid attention to
the way one of the guys was talking. K. (his partner) looked at me and I at him. At the end,
K. said, ‘Bro, are you Roma?’ And what does the boy say? ‘No way! Yok bea! What do you
mean Roma?’ Just like that. “Yok bea! What do you mean Roma?’ We said, ‘Get out of
here, are you playing?’ And he said, “Yok bea, bro, I’'m not a Roma.’ I said, ‘Be a man! Are
you a Roma or not?’ ‘My brother, I am a Roma boy.’ It was apparent from every single one
of his moves.'*?

What underlies the particular accent of Roma is that it always includes language
mistakes. As they state that they do not know how to use language in a proper

way and speak in a free mode rather than in terms of the rules of language, one

150 Aninda (Roman oldugunu anlarim). Konusmasindan. Hi¢ tanimadigim bi insani da. Bazen
renginden de, tipinden de ¢6zersin yani. Bak mesela, gegen giin televizyonda popstarda ¢ikti, daha
0 sOylemeden, daha sarkiyr okuyo, ¢ocuk daha sarkiy1 okuyo dedik abi bu Roman ¢ocugu ya,
tamam. Konugsmasindan, halinden belli abim ya. Bak simdi senin konusman nasil? Senin
konusmanla bizim konusmamiz arasinda fark var. Sen simdi farkli konusuyon, biz farkli
konusuyoz. Biz serbest konusuyoz. Serbest konusurlar yani bizimkiler. Yani aradaki (h)arfleri
yutariz, bilmem ne yapariz.

L Carcass

152 Renkten de anlasiliyo. Ya, bunu bi tek biz anlariz. Genelde esmer oluyolar yani. (...) Ya,
dyle esmer degil, bi ona bak bi sana bak. Insan sarrafiyiz biz. Bak, arabayla bi mal sattik, arabaya
bindik geliyoz, arabadayiz, benim de su iscileri bi birakiverin. Iyi dedim abi getir, iyi, aldik iceri
biz. Gidiyoz, ¢ocugun konusmasina bakiyoz, K. bana bakiyo (ortagi) ben K.ya, en sonunda K.
“bilader sen Roman misin?” dedi. Cocuk demez mi “yok bea abim ne Romani?” aynen boyle.
“Yok bea abim ne Romani1” ya hadi git be kardesim sen Romansin dedik bize mi tezgah yapiyon
sen? O da “yok bea abim degilim” diyo. Ulan dedim “delikanli gibi olsana, Roman misin degil
misin?” “Abi Roman ¢ocuguyum ben ya.” Belli yani, her halinden belli.
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who hides his/her Roma identity could be easily understood through the usage of
language. It is considered as something specific to Roma by the members of

Tepecik community.

Fatma says,

I can tell. For instance, | pay attention to how they talk. You got it? He will make a mistake
there, for sure. when he speaks, I can tell from a single word. ‘A be, sus!” If he uses the
expression ‘A be,’ I can tell from that. They make it obvious in their walk, talk or their face.
There’s always something that gives them away. For instance, once we went to a gig one
evening. On the way back, we went to drink soup together with the girls. There were two
really classy ladies accompanied by a man. They didn’t look like Roma. Do you
understand? But | was eavesdropping sitting behind the lady. | pay a lot of attention to such

matters. She made a mistake there. She spoke in Romany and ‘As,’ she said, ‘shut up, di

meanin on’t say.” You got 1t? en she was talking to her friend, | understoo
bakma’ ing ‘don’t say.” You got it? When sh Iking to her friend, I understood
that she was a Roma.™>

Zeynep says,

Some girls hide it. There was a girl that we were working with. She lives in Basmane. She’s
a Roma but she doesn’t like it. She doesn’t behave like a Roma but a Gaco. Some girls
don’t acknowledge being a Roma and they don’t behave like one. But we know she is a
Roma, she can’t hide it from us. (whether she is a Roma or not). Of course. We take to her.
You understand from the way she talks no matter how much she behaves like a Roma. It’s
obvious that she’s a Gypsy, a Roma. You sit down and have a chat with her and she
blunders. She behaves like a Gaco. There are some girls who behave like that and say, ‘I
live in Hatay; I live in Sirinyer.” (with omittance of some letters) The way she talks, the
way she dresses up. Ok, she dresses up nicely, behaves nicely but she gives herself away by
the way she talks. Then you understand if she is a Roma or not.***

153 A nlarim. Mesela onun konugmasini takip ederim. Anlayabildin mi? Helbet orda bi falso
kiracaktir. Konusurken bir kelimede ben onu yakalarim. A be, sus, eger a be kelimesini
kullaniyosa, ordan anlarim. Belli ediyo yani, belli eder. Ya bi yiiriiyiigiinde, bi konugmasinda, bi
yiiziinde belli eder. Muhakkak bi agiklik vardir. Mesela bak aksamiistii bi ige gittik, is doniisiinde
hep beraber kizlarla bi corbaciya gittik. Corbamizi igerken iki tane ¢ok klas bir hanim vardi
yaninda da bir bey vardi. Goriiniisleri Romana benzemiyo, anlayabildin mi? Ama ben kizin
arkasinda otururken, kulagim ordaydi. Ben bu gibi konulara ¢ok dikkat ederim. Orda bi falso
verdi. Romanca konustu. As dedi sus, di bakma, yani sdyleme. Anladin mi1? Arkadasiyla
konusurken. Ordan ben yakaladim onun Roman oldugunu.

154Sakllyo kimi kizlar var. Bizim ¢alistigimiz bi kiz vardi, Basmane’de oturuyo, Roman kendisi,
sevmiyo, Roman yapmiyo kendini, Gaco yapiyo. Kabul etmiyo kimi kizlar Romanligi, Gaco
yapiyo kendini. E biliyoz biz onun Roman oldugunu, bizden saklayamaz ki. (Roman olup
olmadigini). E heralde. Kanimiz isinir, konusmalarindan anlarsin. Ne kadar yani Gaco yapsa da
kendini, Cingene oldugu Roman oldugu belli. Bi potu tak kirtyo o, oturuyon mesela muhabbet
ediyon, Gaco yapiyo kendini. Simdi kimi kizlar yok ben, iste Gaco yapiyo kendini, “ben Hatay’da
oturuyom, Sirinyer’de oturuyom.” O konusmasi, o giyinmesi. Ya tamam giizel giyiniyo diizgiin
yapiyo kendini ama bozuyo kendini konugsmasindan. Anliyon Roman mi1 degil mi.
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Main dynamics of identity formation on the basis of the primordial and
circumstantial characteristics of Roma identity in the case of Izmir is covered in
this chapter. As the main focus of this thesis is the relation of occupational
positions and Roma identity construction, the other dynamics mentioned briefly
which are strongly effective on identification process of the Tepecik Gypsy needs

further analysis.

In the part of self-perceptions of identity, it is seen that identification is a
reciprocal process in which perceptions of both Roma and non-Roma, that is
Gorgio or Kurd, lead to identity formation through interaction. The ethnic
prejudices, towards Gorgio, Kurd and the Gypsy play an important role.
Blumer sees ethnic prejudices as a form of group relations. According to him,
“Ethnic group animosities or sympathies are for the most part derives from one’s
sense of one’s group’s position in relation to other groups.” (Malesevic, 2004:68)
Ethnic prejudice could be seen as a strategy to improve the collective status of the
group, this improvement is seen as “being of a symbolic (‘status-oriented) rather
than of an economic nature.” (Blumer, ibid) However, understanding of ethnic
prejudice, labeling or stigmatization regardless of power relations may lead to a
weak analysis. Jenks argues that the stress over interaction have tendency in
overlooking whether there is an inequality among the sides who participates in
interaction. (Jenks, 2005) In the case of Roma identity formation, the role of the
adjectives and prejudices towards non-Roma should not be considered only as
markers for identity but interpreted on the basis of particular socio-economic

position of the Tepecik Roma community.

While Bourdieu defines “language/linguistic habitus” as a series of socially
constructed dispositions, this addresses to the discussion mentioned above. Those
dispositions mean both certain conversation patterns with certain concerns and the
linguistic skills. Linguistic skills are composed of two inseparable skills:
production of innumerable discourse in terms of correct grammer rules and the
proper usage of that skill in a given situation. According to Bourdieu, linguistic
skills are not only related to technical power but also capacities and this refers to
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status. While language inequlities could be followed through daily interactions,
they function as distinguishing markers. (Wacquant andBourdieu, 2003: 140, 142)
The case of language in Tepecik and their own perceptions towards themselves
could be evaluated from this perspective. The insufficient usage of Turkish and
their particular accent which are considered as characteristics of Roma identity by
the members of Tepecik community refer to status differences and social

inequalities expressing themselves through the issue of language.
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CHAPTER SIX

6. CONCLUSION: “ROMA COMMUNITY IS A GROUP OF
PEOPLE WHO ARE STUCK IN A CIRCLE”1s5

In this thesis, the identity formation of Roma from Izmir and its relation to
particular socio-economic conditions and occupation positions have been covered.
The main dynamics of identity formation, especially the primordial and
circumstantial characteristics of Roma identity in the case of Izmir have been
investigated. Rather than picking up one approach, e.g. primordial approach and
ignoring the other, e.g. social constructivist approach, they have been articulated
to each other in an eclectic way. ldentity is here taken as an interactive process of
identification in which both internal mechanisms and external categorization
shaped by objective conditions operate. While the particular ways in which these
two understandings of identity articulated to each other have been analyzed, the
role of work in this process of generating and maintaining Roma identity has also

been discussed.

Although identity is conceptualized differently in the literature, here it is primarily
discussed on the ground that identity is “collective phenomenon, sameness among
members which reflects itself in solidarity, in shared dispositions or
consciousness, or in collective action” (Brubaker, 2000: 7). However, it should
not be ignored that there are also particular fragmentations within that collective
identity driven by diverse dynamics in the case of Tepecik. Those diverse
dynamics have been taken into consideration within the framework of both socio-

economic conditions the Gypsy/Roma community has been exposed to and

155 One of the interviewees defines Roma community as following “Romanlar, daire i¢inde kalmus
insanlar grubu.”
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particular cultural and social codifications which are produced and reproduced by
the community itself through interaction with different groups, such as Gorgio or
Kurdish ones. If Gypsy/Roma identity formation is considered as a construction, it
could be stated that it is constructed by both external dynamics and internal ones.
Although the external dynamics affecting identity formation are given priority in
this thesis, internal ones are as important as the others.

Brubaker define “the danger of groupism’ as “the tendency to take discrete,
bounded groups as basic constituents of social life and fundamental units of social
analysis; as if they were internally homogenous, externally bounded groups, even
unitary collective actors with common purposes.” (2003: 11). However, it should
not be perceived that the power of ethnic identity is ignored or minimized, on the
contrary it leads to an understanding of ethnicity not conditionally depend on the
existence of ethnic groups as substantial groups or entities. Besides considering
Roma identity with references to both collectivity and specific fragmentations
within that collective, the role of the working life of Tepecik community in
identification process requires to be analyzed in order to reach a complementary

evaluation of identity formation.

The analysis has attempted to understand the particular construction of Gypsiness,
taking into account both primordial connotations and constructivist features. As it
is discussed in this study, the concept of identity has been problematic both
analytically and practically. The concept of “identification” has been preferred to
be used in order to describe relational, processual and dynamic characteristics of
identity. While seeking to explain the processes and mechanisms in which the
putative identity of ethnic group tends to be crystallized at certain moments,
examining Gypsy/Roma ethnic identity in its relation to both external and internal
dynamics is important. It could provide an understanding of identity as not in
isolation but open to construction and reconstruction. In this thesis, identification
refers to certain areas in which the identity of Gypsy/Roma has been crystallized
and felt in a more strong way by the members of the Tepecik Gypsy/Roma
community. This underlies the preference of occupational positions in order to
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understand the process of identification. Identification of Gypsiness with
particular occupations makes Gypsy/Roma community exceptional since it has
historical importance which could be followed presently in the stratification of
Tepecik community. The match of occupation and Gypsy identity has been also
acknowledged by the non-Roma communities and reflected itself in the examples
of Gypsy musician or belly-dancer.

Significantly, such a primordialist association of Gypsy identity with particular
occupations can also be observed in some Romany Studies which tend to
romanticize Gypsy/Roma groups. According to Suat Kolukirik, who has been
studying on Izmir Gypsy/ Roma groups, the important point underlying the
occupations of Gypsies is their own preference on flexible and seasonal
occupations, rather than stable ones. He refers to Fonseca who argues
“Occupations for Gypsies has always been the key point to survive as culturally.”
(Fonseca, 2002: 112). On the other hand, well-known attachment to their musical
identity has been problematic since it ignores the social and historical conditions
that they have been exposed to. (Kolukirik, 2003) Regarding the relation between
the Gypsy identity and occupational positions, he argues that besides
characterizing one certain race/ethnicity, “Gypsyness” also refers to certain kinds
of occupation and its quality and status. Moreover, the features characterizing
Gypsy way of work could be found in monopolization in the labor market and
work solidarity, i.e. working together. However, these mechanisms operating
within working patterns are not only used by Gypsy community. It is well-known
that different groups or communities in Turkey have organized their work life
through the channels of being member of same locality, or being the member of
religious sect etc. In other words, to use these strategies is not something unique
to the Tepecik Gypsy/Roma community, but this significant attachment could be
found rarely as strong as in other kinds of groups in terms of the occupational

positions and ethnic identity.

Under the light of these, the field work was conducted in Izmir, Tepecik, Tenekeli
neighborhood where the Gypsy/Roma community constitutes majority of the
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population. The relation between identity and the particular occupational positions
has discussed on the basis of three selected occupations which are scrap-dealing,
belly-dancing and musicianship. These are preferred due to several reasons; firstly
they are very dominant occupations amongst the members of community and also
there is strong tendency to transfer of them to the next generations by the elder
ones. In addition, occupational positions are significant in order to understand the
role of particular working patterns of Roma in identification with references to

how they perceive those positions in a relation with their identity.

It is seen that the identity of Tepecik Roma is constructed multi-dimensionally as
it has been shaped by several dynamics, such as ethnicity, poverty, criminality,
gender. The reason underlying this complexity is not only the Gypsy/Roma
community living in Tepecik for generations but Tenekeli neighborhood has an
exceptional structure. As it is stated, Tepecik, Tenekeli is the only Gypsy
neighborhood professionalized and well-known in those occupations amongst the
other Gypsy neighborhoods in Izmir. In addition, it is strictly hierarchical in terms

of the occupational groups, as well as ethnic origins and gender differentiation.

One of the aims of the thesis was to describe the socio-economic conditions of
Roma community which are intensely reflected on identity formation. For this
reason, the educational back ground which is effective in shaping the occupational
positioning has been tried to be covered. It is seen that attitudes towards
education, especially formal education to which the Gypsy/Roma does not have
enough access and the clear stress over the non-formal ways of training for
occupations lasted for generations are important parts of identification process.
This “habitual” understanding of education is much related with concentration on
certain kinds of occupations amongst the members of community in Tepecik.
However, it is contradictory towards education. On the one hand they degrade
formal education and stress over the importance of non-formal training; on the
other hand they underline their lack of access to that kind of education. Their

perception of conservatoire could be an example in this sense. Almost never
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mentioning the socio-economic limitations to afford education, they perceive
conservatoire as a destructive threat to talented characteristics of Gypsy nature.

In addition, Tepecik Roma are surrounded by kind of ‘work habitus’ i.e. close
circuit shaping working patterns. When it is considered together with other
powerful dynamics such as discrimination, stigmatization and so on, the self-
definition of one of interviewees seems understandable: “Roma community is a
group of people who are stuck in a circle.”*®® The close circuit has been
functioned in a two ways; firstly such a position makes Gypsy/Roma able to have
experience and the necessary information or contacts. As they are born into that
particular occupation and s/he is expected to learn it and lead the next generations
into the same occupation, as well. It also provides job security and employment
through the ethnic and social networks. However, it limits the other occupational
choices and reproduces that restricted work habitus at the same time. This also
refers to important role of cultural and social capital and certain dispositions
which make such jobs as scrap-dealing, belly-dancing and musicianship the
“choice of the necessity”. (Bourdieu, 1984) The role of the social capital has been
significant which reflects itself through diverse channels in Tepecik, such as

family ties, neighborhood/mahalle™’

or friendship as a result of being socio-
economically disadvantaged. The close circuit has been functioning diversely in
each occupational group. While the occupational chances have been created by
ethnic and social networks, “Miizisyenler Kiraathanesi” amongst the musicians
and “Aboneler Duragi” amongst the belly-dancers have been functioning in
Tenekeli neighborhood. These operate very strongly in the concentration in the

particular occupations, as well as transfers of them.

These dispositions/strategies of Gypsy/Roma with respect to work could be seen
in the cases of preferences over one who is from neighborhood and known by
community, or transfer of the networks, experience, contacts etc. or usage of

Romany language in the exceptional situations such as in a need to hide

156 Romanlar, daire i¢inde kalmis insanlar grubu.
37 The quarter that people live in.
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something from manager/boss in the work place. As mentioned above, these
particular dispositions/strategies of working patterns underlying Gypsy/Roma
identity could be also observed in any other group or minority, as well. For
instance, in the study of Altuntas, she states that there is a tendency towards
ethnic-homogenization in the paper collecting: they are mostly Kurdish group
from Hakkari who had migrated to Ankara. (Altuntas, 2003) Even though it is
important to see the reciprocal nature of relation between the dispositions that
they have possessed and their socio-economic position which could result in
shaping identity; it is still necessary to question whether those solidarity patterns
are distinctive to only Gypsy/Roma community. It seems that the local dimension
is also significant in sustaining those kinds of dispositions amongst the members
of Tepecik. In other words, the local-based solidarity is seen highly effective in
Tepecik. Although there is an emphasis on ethnicity, | did not observe strong
solidarity ties with other Gypsy/Roma groups or neighborhoods. This again has
much to do with the rather isolated and exceptional structure of Tepecik
neighborhood. In the case of Tepecik Gypsy/Roma community, considering
Gypsiness as being settler of the neighborhood and being member of the
community seems more significant key markers in the identification process. This
shows similarity to the work of Mischek who studied the Roma neighborhoods of
Istanbul, Biilbiil and Tophane. He also states the mahalle identity is very strong
amongst the Roma groups and important key marker in defining their identity.
(Marsh and Strand, et. al. 2003)

In this context, social constructivist approach seems useful in order to conceive
ethnicity and ethnic identity as not independent from particular circumstances or
conditions in which it is constructed and reconstructed. However, as stated before,
internal mechanisms operating within the community is as important as external
ones. This could be followed through the community’s own hierarchy based on
occupational positions. The hierarchical structure provides that there are
classifications and categorizations in terms of the prestige and status. The

musicianship seems to have the top position due to the fact that music,
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musicianship and musical talents of the Gypsies are considered as representing the
community to the non-Roma community. They are thus accorded a privileged
status which is not the case for belly-dancers whose singing and dancing talents
are also attributed to their Gypsiness. Hierarchy amongst members of
Gypsy/Roma community is also much related with identity, as well as gender
problematic. When it comes to the relation between Gypsy identity and the
occupation, it could be seen that there are different perceptions of Gypsiness. The
association of occupation and Gypsy identity/nature could be varied, as in the
cases of musicians, belly-dancers and scrap-dealers. It could be seen clearly in the
case of how belly-dancer perceives and associates her Gypsy identity and
occupation. When this is compared to musicians’ cases, the variety of Gypsiness

could be followed.

These diverse perceptions of identity are indicative of “the relativity of ethnic
identity” which is one of the main concerns of this study. The fragmentation in
collective identity is evident in the social hierarchies the Gypsy community
establishes on the basis of prestige and status, i.e. describing some Gypsy/ Roma
groups as ‘more original’ Gypsies, distinguishing Gypsy groups in terms of
having real Roma identity, which refers to different perception of identity in
different contexts by different groups. This could be seen in Mangosar group who
is labeled as original Gypsy. While Roma distinguishes himself/herself from the
Gypsy, s/he tends to use the similar stereotypes reproduced by themselves. Gypsy
versus Roma has been expressed within the oppositions, such as nomadic versus
settled, having inferior and low-status jobs versus superior ones, inferior
characteristics —criminal, lazy, so on versus superior ones, -hard-working, honest

etc.

This fragmentation also includes the dominant codes of non-Roma society and

Gypsy/Roma’s place in there on the basis of nationalist discourse, as well as

traditional moral values concerning woman. As Roma re-produces the common

stereotypes towards Gypsy through negative labeling, it also refers to another

hierarchy covering Gorgio, Kurdish and Gypsy/Roma. These different perceptions
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of identity imply that there are some other dynamics of identity construction on
the basis of social and cultural codification. Perception of the Kurds as
terrorist/barbarian makes Gypsy/Roma group patriot, civilized and superior than

them in the social hierarchy.

These dynamics characterizing Gypsy/Roma identity mentioned above show
similarities to the study of Marsh and Strand. (2005) Study of “Reaching
Romanlar” could be seen as the example of relativity of ethnicity among Gypsy/
Roma community. According to the results of study conducted in the
neighborhoods of Istanbul: “there is little understanding about Romani or other
Gypsy people in Turkey as ethnic or cultural groups, with a differing history than
the majority population.” Secondly, “there is strong differentiation between
Romany communities, and identification is one of family/clan/community, and
national identity/faith/ethnic identity.” Beside the different perceptions of Gypsy
identity in European context, in which “ethnic minority status is seen as measure
towards integration and human rights, and Turkish context in which regarding
Gypsy identity as separate ethnic minority is largely rejected, “even by Gypsies
themselves”, it is stated that Gypsies from Sulukule have been willing to
differentiate themselves from other Gypsy groups who define themselves as
Abdal —known to pursue ‘unclean’ occupations by Sulukule Gypsies. And Gorgio
who is non-Gypsy has not formed necessarily an ethnic boundary maker,
separating Gypsies from the others. All these shows similarities to Tepecik
Gypsy/Roma group. The study has observed identification on the local-based
ethnic membership and internalization of national identity as well as separation
from the “Mangosar” group who considered as dealing with illegal work and

dirty.

To sum up, the identity formation of Tepecik Gypsy/Roma group has very
complicated nature. In addition to socio-economic conditions resulted in certain
occupational concentration which brings different associations with the identity,
there is also multi-dimensional identification map mainly constructed by several

characters, such as “the Gypsy”, Gypsy, Roma, Gorgio, Turkish and Kurdish. It
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seems that how they perceive their identity is primarily defined by the context
itself. That particular kind of context-bounded identification may change the
position which is very relational. It has complicated composition including self-
positioning, perception of the others and identification as a consequence of that
interactive process. In addition, the constructed identity is deeply contradictory.
On a slippery ground, the definitions could include both humanistic and

discriminative implications.

There are some limitations of the study that are not unrelated to the fact that no
other studies on Tepecik Roma community have been conducted before. First of
all, ethnicity/ethnic identity is defined descriptively in the study since it is
considered as not independent from the socio-economic context in which it
becomes crystallized. In other words, it does not represent all Gypsy/Roma groups
experiencing different socio-economic positions. In order to assert the common
characteristics underlying Gypsiness and possible fragmentation within identity,
some other studies comparing different groups are needed. Also needed is the

analysis of class dimension which | was not able to focus on in this thesis.

As mentioned above, this study does not attempt to generalize the community and
the identity. It should not be ignored that there are significant regional differences,
as well as distinctions between rural groups and urban ones. | believe that the life
style, i.e. nomadic or settled way of living, is also very decisive in identification
process. Besides, other occupational categories, except from scrap-dealing, belly-
dancing and musicianship, could make differentiation in another analysis of
Gypsy identity. Another limitation of the study lies in the gender dimension.
Although | was aware of the fact that the in-depth interviews with belly-dancers
mainly address to the gender discrimination, | was not able to cover that issue.
The situation of Roma belly-dancers should be analyzed in a more detailed way
covering the gender dynamic which intersects with the ethnicity in that particular
case. One of the limitations is the relation between Gorgio and Roma, i.e. the
question of who refers to Gorgio in the eyes of Gypsy/Roma from Tepecik. This
limitation is also valid for the case of specific contra-identification with Kurdish
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group which needs more detailed consideration. These limitations are arisen from
the main focus of the thesis which is the nature of the relation between identity

perceptions and occupational positions of Roma.
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